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Seminary; Archpriest Boris Pivovaroy from the Diocese of Movosibirsk; Prof.
Al Omipoy from the Moscow Theological Academy; Prof. K.E. Skorat from
the Moscow Theological Academy; Mr. V.A, Chukalow, Assistant io the
Chairman of the Moscow Pariarchate's Depanment of External Church
Relations, Director of the Division for Protestant Church Relations; and Ms
E.5. Speransknin, a8 rescarcher at the Moscow Patriarchate’s Division for

The observers invited by the Russian Orthodox Church were the Rev.
Sergei Preiman from the Evangelical Lutheran Church of Ingria in Russia
{(ELCIR), and Vicar Achim Reis from the German congregation in Kiev of the
Evangelical Lutheran Church in Russia and Other States (ELCRAS),

The advisors to the ELCF delegation were the Rev. Dr. Risto Cantell,
Executive Director of the ELCF Department for [nernational Relations, the
Rev. Kosti Laitinen, Dean of Hamina, and the Rev. Heikki Jifiskeldinen,
Secretary to the Archbishop.

The secretaries of the ELCF delegation were Mr. Timo Frilander, a
student of theology, and Ms Minna Viliake, Administrative Assistant at the
ELCF Department for International Relations.

The secretary 1o the delegation of the Russian Onbodox Church was
Archpriest Vikior Lingk from the Moscow Patriarchaie's pansh of the
Protection of the Mother of God (Pokrov) in Helsinki. The secretaries from the
Diocese of the Metropalitan of Kiev were Archpriest Vasili Zaev, Archpriest
Anatoli Zatovski, and Archpriest Nikolai Kabers.

Ms Helena Pavinsdd and Ms Tarja Leppdato worked in the discussions as
interpreters, and the Rev, Jaakko Kunsela as a translator,

The tenth theological discussions were opened on Tuesday, August 29th, at the
Coovent of Christ's Ascension-Florov. In his opening speech, Metropolitan
S%WIE&ETEEEFEE&%E.E

Egng.uEF#%E.EE_EwE,EEE
discussions by the name of the place where their firss round was held, that is,
by the name of the ecclesiastical conference centre "Sinappi’, which is locaied
in my archdincese. Thus, we are now about to begin the enth round of the
Sinzppi discussions. Through this naming of our process, you, our honoured
iﬁ..aﬂinﬁﬂ&ns

the fact that an essential dimension of the Church of
B

ﬂﬁEFE-u-EEEEQEEEEEEEEgE«E
g.ﬂ&.#ﬁ?ﬂﬁﬁuﬂﬁ?.ﬁﬁﬂgﬂuiﬂa
iEEEHuﬁEHE?_gEEEE.ﬂu
EEEEE&F&E%:#EEEWEE_E&
H_”u__w_urrnm.____:ﬂ Simajoki, who were the heads of our respective churches af

e,

I.Eifug;ﬂn_ainﬂnwfnﬂn!ﬁna_.w-ﬁ. from His
EmEEE=25§!iEEFEhE—“§§
EEEEE&HEEE&.ER#?
mﬁﬂ;ﬁiﬁ..uﬂnﬂnﬁmsﬂﬁﬂg.

Eﬁﬂﬁﬁﬁggﬁgrﬁnﬁﬂsiﬂﬂﬁ o Hi
%Eﬂﬂrﬁmﬁuqzﬂﬂiﬁn::gEiﬁiwﬁEﬂ
of Smolensk and Kaliningrad, Chairman of the Moscow Patriarchate's
Eﬂmggug_nﬂﬁbﬂrﬂmﬂﬂu&rﬁ_
Eﬂuﬁr who has many years' experience of these discussions,

¢ opening ceremony, the delegates were also greeted by the observers,
Hwnﬂuﬂﬁaaq:-miﬂ.__ Ministry of Nationalities, ________n._.ﬂu_w.-_.____.-:__ Cults was

o s

__.nn:._fii Lavra {the Monastery of the Caves), the delegations prayed in a
liturgy officiated at by Metropolitan Visdimir in the ruins of the Dormition
Cathedral of the Lavra. On Tuesday, August 29th, the participants visited the
EEEE%&EI&EE {Pokrov), and prayed in a
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The Tenth Theological Discussions between
the Evangelical Lutheran Church of Finland

Appendix 1 1o the Communiqué

SUMMARY
on

the Mission of the Church

I. Mission is part of the essence of the Church. It has a trinitarian foundation,
and is based on a special commission and promise given by the Risen Lord
(Mag. 2B;18-200. The Son has received all authority from the Father ("All
authority in heaven and on earth has been given to me®;' Matt. 28:18), and the
Som has promised to be with his Church through the Holy Spirt (°] am with
you always, to the end of the age™; Man. 28:20). The essential ebements of
mission are the tcaching of the apostolic faith, and baptism in the name of the
Father and of the Son and of the Holy Spirit.

2. The source and motivation of mission & the love of the Triune God. Love
prevails between the Father, the Son and the Holy Spirit. The Triune God loved
the world when he created and redeemed it and he continues to love the world
in sanctifying it. Because of his love, the Father sent his Son to the world 10
gave il: "God so loved the world that he gave his only Son, so that everyone
whao believes in him may not perish but may have eternal life” (John 3:16).

3. Mission has an eschatological perspective. What mission aims at s the
salvation of the world, humankind and the whole of creation. The Triune God
brings that which has originally been his back indo communion with him (1
Cor. 15:24-28; Rom. 11:36). God has authorized his Charch - which is "one,
holy, catholic and apostolic™, as the Nicene-Constantinopolitan Creed says - o
carry out mission. Only this kind of Church can conduct mission in accordance
with the teaching of Christ,

4. The essential elements of the mission of the Church are baptism and the
eucharist, in both of which believers are united with Christ: “We were all
baptized into one body... and we were all made to drink of one Spirit™ (1 Cor.
12:13). "... one body,,. ope bapiism®™ (Eph. 4:4-5), "Because there is one
bread, we who are many are one body, for we all partake of the one bread” (1

! Translator's note: Throughout this volume, biblical quotations follow the New
Revised Standard Version,

iz

Cor. 10:17). The eucharist also involves the eschawlogical dimension of
mission: “As often as you eat this bread and drink the cup, you proclaim the
Lord’s death until he comes™ (1 Cor. 11:26).

3. The Church is God's people, which is called to proclaim the gospel, because
“__““Wm“wﬂnn_!n. a royal priesthood, a boly nation, God's own people® (1

6. When Christians fulfil their missionary task, they are themselves bound by
the Word which they preach. *... so that after proclaiming to others T myself
should not be disqualified” (1 Cor, 9:27).

7. The apostolic faith must be proclaimed and interpreted in all situations in
such a way that the listeners can understand its content and its significance for
their own lives. However, this kind of contextualization cannot be achieved by
intellectual efforts alone, but it also means living together in local cultures in
EEEEEEEEHEEH.—HE-E%EE In the history of mission,
it has not been unheard of that local cultures have been needlessly destroved on
the pretext of Christian faith, and replaced by the culiare of missionaries. On
the other hand, comtextualization must not be distorted by turning it into
syncretism either, because in that case the apostolic faith is distorted.

8. Mission includes both the proclamation of the gospel and the service of love,
which cannot be separated from cach other. Service or diaconia is one essential
dimension of missionary work. Tis aim s to serve all poor people, as well as
those who suffer from injustices and evil, These can also manifest themselves
in =ocial structures. The Church cannot ignore this kind of evil: rather, it is
n.-_f_.ﬂ promote justice through is proclamation and teaching. However,
Christian faith must not be made political. As far as the theological foundations
of diaconia and social ethics are concerned, there are difficult problems which
must be dealt with more thoroughly in our churches” future discussions.

9. Ecumenically, churches have many opportunities o work together in
fulfilling their task of global service. By bearing witness 1o the gospel in the
iﬁaggﬂgﬁg.ﬂiﬁnﬁgg-
missionary work truly ecumenical. *Let your light shine before others, so that
they may see your good works and give glory to your Father in heaven® (Man.
3:16). Any missionary organization which takes advantage of people's distress
HH&—WEEEEEEEEE. the ecumenical principle
TR

10. Inasmuoch as the freedom of religion a2 a social principle guarantees the
right of individuals and communities 1o practise religion, we support it
unreservedly. Religious freedom establishes fundamental preconditions for the
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realization of human rights and fundamental social rights, and it must not be
used for their violation. The principle of religious freedom gives no support o
1o attempts o comvert baptized Christians from one
denomination to another. In itself, howewver, the principle of religious freedom
docs not lead to true Christian freedom, even though it provides the Church
with an external framework for its activities, The true Christian freedom is a
gift of God. "If you continue in my word, you are truly my disciples; and you
will know the truth, and the truth will make you free” (John 8:31-32). "For
freedom Christ has set us free™ (Gal, 5:1). The Church’s mission and its
dialogue with non-Christian faiths and ideologies are not mutually exclusive but
interconnecied, The uniqueness of Christianity does not mean that tolerance,
which s a necessary condition for peace, should be abandoned (1 Tim. 2:1-14).

proselytism, i.e.,

11. Proselytism is against ecumenism. It destroys Christian love and is
therefore in conflict with mission. Churches which aim af mutual communaion
and agreement should rather try to support each other in fulfilling their
missionary task,

in Christ. Christianity has crossed, and still crosses, ethnic, cultural and
politico-social boundaries. Therefore, it Is not in the nature of the Church
support hostility or patriotism of any kind

4. According to the teaching of the Apostle Paul, God's law is written on the
_ﬁ-._...._ﬂq.-u human beings (Rem. 2:14-15). On this basis, all human beings
have an idea of what is right and what is wrong. As a result of the Fall,
however, nations® ability to understand each other has become distorted.

3. Inter- and intranational conflicts and disagreements are tearing our world
apart, and cause suffering and pain. The original cause of these conflicts is sin.
The Church not only tries to abolish these conflicts’ destructive consequences,
but also, above all, it fights against their original cause, sin. The Church of
Christ is a community of reconciliation and peace in the world.

15




6. ‘The universal Church of Jesus Christ is a community of believers, and its
members come from all nations. uﬂlﬁﬁn?:n._
there is o room in it for national conflicts. h__anaunaam_inﬁ..nﬁﬂnﬂﬁ

" been obeyed in the history
8. The Church invites all nations to participate in the realization of love and
justice that are in accordance with God's will. One part of this is the
ahandonment of selfish interests, and the willingmess to act towards other
nations and ethnic groups according w the "do to others as you would have
them do to you® principle (Mate. 7:12). In wartime and during other crises, the
Church is called o be particularly watchful, so that it cannot be used as an

instrument of self-serving nationalistic aspirations by anyone.
9, The reconciliation of humankind in Christ has established the prerequisites
EEEEEHE—FEEEE The life of the body of Christ,

i.e., the Church, is where participation in this reconciliation brought about by
HEEEPEEEH ﬂfgwﬂﬂgﬂgﬁ_:ﬂsﬂnﬁﬂ&—n

and an invitation to this reconciliation &re present.
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A BRIEF SURVEY OF THE HISTORY OF THE RUSSIAN
ORTHODOX CHURCH'S MISSIONARY ACTIVITIES

Archpriest Boris Plvovarov, the Diocese of Novosibirsk

Book of Acts outines the Church of Christ in the image o qnimﬂw.__.ﬂ_.__..__
% Archimandrite Makari (Glukharev; 1792-1847),

nngnﬂﬂuﬁiq&ni word who has been given the title n_.._._EEEn

apostles”. He writes: "The entire Church was apostolic. The number of its

active members far exceeded the twelve or seventy apostles, and went on

increasing surprisingly fast. All the faithful either worked in the Church in the

same way as the apostles did, or were otherwise involved in its activities,

helping the apostles... But just as Enrﬂnrﬁgrsfrﬂﬂﬂﬁﬂﬂ
L

” be with his people to the end of the age, remaint one and the same forever, in

's spirit may
vary, but, Fmﬂni__u_ﬂ.: Church of Christ, this spirit nevertheless always
remains one and the same, its essence being love for God and people in Christ
Jesus. The more manifestly the Church abounds with this spirit of God's pure
fove, the more powerfully Christ's life and light is present in it And the more
powerfully Christ's life and light is present in the Church, the more eagerly,

persistently and skilfully the Church can spread God's blessed kingdom on

. earth, and the more fruithul the term "aposiolic” atizched to it io be.™!
when its members lead Christian lives, pray for peace, and take part in the T :

eucharist - the sacrament in which both the gift of reconciliation with all people

In the Creed, the Church of Christ is called apostolic. Indeed, the Church
is apostolic throughout. Its essence is the same as that of the Church which
emerged on the day of Pemtecost and 15 depicted in the Book of Acts - mot only
because its members are “built upon the foundation of the apostles™ (Eph.
2:20), or because its apostolic succession passes on God's blessing, but also
because the number of its members keeps growing all the time, and because the
Lord makes new people participants in the Church and salvation through
baptism every day (Acts 2:47).

The words of the gospel show that the history of Christ®s Church in
gencral can be studied as a history of apostolicity - or a history of mission,
which is the same thing. At the very beginning of the history of the Church, the

I Pirma arkhimandrita Makariia Glukhareva, osnovatelia Altaiskoi  Missii,
[Letters of Archimandrite Makari Glukharev, the Founder of the Altai Missi-
on.] (Kharlampovich, K.V, [ed.]. Kazan, 1905, pp. 162-163.)
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Saviour said: "Go therefore and make disciples of all nations, baptizing them works which passed on the pood news. These saints, both equal to the
in the name of the Father and of the Son and of the Holy Spirit, and teaching aposioles, were true teachers of the Slavic peoples: they preached in the Slavic
them to obey everything that | have commanded you® (Matt, 28:19-20). And  language, transiated books for the Slavs, and left behind disciples who could
the end will not come until "this good news of the kingdom” is proclaimed continue their work. The missionary work of these two saints became a model
lEiﬂ—E?i.:HEgEE—EEﬂﬂlﬁgrwﬁupﬁv. igamngngﬂﬁg-ﬁ de of the Tyri - 10 St

The above-mentioned Archimandrite Makari (Glukharev) eagerly wanted  Innokenti (Veniaminov), Metropolitan of Moscow and Kolomna, __H__ enlightener
to consider the Russian Orthodox Church as a special and distinctive part of the . of several American and  Siberian peoples: to Archimandrite Makari
apostolic Church. A man filled with the zeal characteristic of the apostles, e (Glukharev), the first apostle of Almi; to Bishop Dionisi (Khitrov), an
wished to work for this distinctiveness. He regarded his church s

2
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ourselves with the stories of the lives of its holy men and women equal 1 the  Christ in these peoples’ mother tongues, created alphabets for these languages,
apostles, and with the brave and renowned deeds these men and women have  made the first translations of prayers, of the Bible's gospels, and of liturgical
performed in proclaiming the gospel. When we carry out such an endeavour, texts, and founded the first schools and libraries. They also baptized people,
one of the most important things we ought to do is consult written sources, taught them evangelic virtues, enlightened them with the light of the truth of
which bear witness to the fact that the Russian Orthodox Church’s missionaries  Christ, and established an ecclesiastical foundation for their lives.
have an experience of more than a thousand years of spreading the: light of faith After the baptism of Rus in 988, Kiev became the most important centre
in Christ within and outside the Russian borders. It was not by accident that, s of missionary work. Both St Prince Viadimir and 5t Princess Olga were given
early as in the nineteenth cemtury, 5.V, Eshevski (1829-1865), a professor of the title "equal to the apostles’, and while a chronicler referred to 51 Princess
Moscow University, wrote the following words after he had given permission  Olga as the "dawn” preceding the Christianization of Rus, the people called St
for the printing of the volume Memorial to the Wrinen Works of Russtian  Prince Viadimir, the Baptist of Rus, their "dearly beloved sun”. The great and
Orihedox Preachers/Pamiatnik trudov pravoslavaykh blagovestikov russkith  well-known Kiev-Pechery Lavra (Kiev's Monastery of the Caves) raised the
{which also contains notes writlen by Archimandrite Makari during his first well-known preachers of the gospel to proclaim the good news to peoples
journeys): “The most important obstacle which prevents us from writing @ Jiving near those Eastern Slavs who were baptizesd in 938, One of them was
thorough survey of the history of the preaching of Christianity in Russia is that  blessed Kuksha (d. 1114}, the enlightener of the people of Vyatka and the
there are no people [alive] who could give information about those who actually  paptisi of this Slavic tribe. Together with his disciple Nikon, he suffered
conducted this mission. Nor are there any detailed accounts left of the stages of  marryrdom at the hands of the Vyatkas,
the progress of this work, or of the varicus incidents which took place under Another Kievan ascetic, the blessed monk Gerasim of Vologda, left the
both the favourable and unfavourable circumstances encountered by the  Kiev-Glushev monasiery in 1147 and settled by the Yologda River. He founded
missionarics. " a monastery and built a church dedicated o the Holy Trinity, and spent many
For this reason, it is necessary that we familiarize ourselves especially years preaching the name of Christ to the peoples of the harsh Morth. In
with the following sources when we study the missionary activities of the  Rostov, Christianity was established by Bishop Leonti of Rostov in the latter
Russian Onhodox Church: half of the eleventh century,

= in respect of the ancient history: chronicles : From the twelfth century onwards, the Monastery of Anton in Novgorod
= E%EE%EHE;"!EEE.EEEEEEE:&E%EHHEEE&.EH&E
themselves. centuries, it served as a significant source of spiritual enlightenment for the

northern peoples. Most missionaries who proclaimed the gospel to the Finns,

The first work to be mentioned here is the Tale of Bygone Times of the blessed  Karelians and other peoples of the North had received their education at the
chronicler Nestor. It contains evidence of 58 Cyril and Methodios’ written  Monastery of Anton.

The: thirteenth century saw the Tatar-Mongol invasion of Russia, and

Y . : . several Russian territories were under the Tatar-Mongol yoke for a long time,

' Eshevski, 8.V. Missionersivo v Rossii/Sochineniia po russkoi istorii. [Mis-| yoyever it was not otally unbeard of that the Mongols themselves were

sionary Work in Russia/Works on the History of Russia.] (Moscow, 1900, P.' innuenced by the Orthodox faith. In 1261, the Russian Onhodox Church
348.)
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managed 1o establish an epiccopal see in Sarai, a1 the heart of the Golden
Horde, and chroniclers give examples of baptisms of Tatar murgy (princes) in
the era of Metropolitan and Bishop Aleksi of Moscow.

In the fourteenth century, the light of faith in Christ reached Valamo. The
Valamo Monastery, founded by the blessed monks Sergi and 51 —#:qmu.ﬂn_—
Valamo, became the centre for spreading the light of Christianity in Karelia and
Olonetsk (Aunus). Later, this monastery’s missionary monks continued their
work in America. ’

An extraordinarily significant role in the history of the Russian Orthodox
Church’s mission was played by the Trinity-St Sergi Lavra founded by 51 Sergi,
Hegumen of Radonezh. In the fourteenth and fifieenth centuries, this monasiery
became a pivotally important seat of Christian learning. Later, many clergymen
who had been educated a1 this monastery went 1o the sparsely populated areas
of morth-eastern Russia, in order to found pew monasteries and bear witness o
the Saviour through both their preaching and their example of a Christian way
of life,

Omne of the most successful episodes in the history of the Russian Orthodox
Church’s mission goes back 1o a friend of St Sergi, namely, St Swphen of
Perm, the apostle of the Zyrians. In 1375, he started his work of nuEE_.H
service as a hieromonk (i.e., priestmonk) in the land of Perm, and became ils
hishop in 1383, In order to make the word of God EEEFEH_#MH_@-E,E
Stephen created the Zyrian alphabet and translated books of the Bible inio the
Zyrians’ native language. He built a church dedicated to the Most Haoly
Theotokos [Mother of God] in Ust-Vym, and founded a school in which be
taught the newly converied to read and write, o read the Psalter and an eight-
tune hymnary, 1o sing and recite hymns and liturgical texts, and 1o make copies
of manuals on the liurgy. Those who were 1o become priests he trained in the
skills of Christian ministry. It should be noted that the history of Christian
mission in Russia knows only few missionaries who ever promoted Christianity
so wisely, and built such a strong foundation for it, as 5t Stephen did. His work
in the fiebd of biblical translation into the Zyrian language, and his successful
efforis to establish the life of the Church in the midst of the Zyrians made him
a true follower of 55 Cyril and Methodios, and earned him the name “the
father of the Permians®.

From the mid-fifieenth century onwards, the spiritual centre of northern
Russia was the Solovets Monastery. Owing o the faith and pious nn_n_“.u-_._ﬁ
hlessed ascetics Zosima and Savvati of Solovets, seeds of faith in Christ were
sown and fostered among the Lapps.

In the sixieenth century, the coastal areas of Kazan and the Volga were
incorporated ino Russia. This new situation afforded opportunities to preach
Christianity among the Muslims. The Zilantov Monastery became the first
mission school of Russia. According 10 its monastic rule, established by Guri,
Bishop of Kazan (d. 1563), those living in the monastery were to teach children
1o read and write, and make them familiar with the limrgy. At Sviiazhsk by the

20

Volga, 5t Herman of Kazan founded a monastery in which he baptized Muslims
and pagans, and also taught their children to read and write.

Especially afier the conquest of the Astrakhan Khanate in 1577, the
spiritual and educational work of the monasteries of Karan extended s
influence to several regions in Russia. In 1573, a monastery with three
churches was founded in Astrakhan to carry the torch of Orthodoxy there.
Archbishop Pitirim of Mizhegorod (4. 1738) became famous for his
proclamation of the gospel of Christ among peoples who lived on the shores of
the Yolga.

Under the leadership of Archimandrite Dimitri (Sechenoy), missionary
work was also started among the native inhabitants of Kazan, Nizhegorod and
Voronezh. The msk assigned o the missionaries of this area was to teach
prayers and the Creed 1o those who converted to Christianity, and to open
schools in which the children of ihe newly convened could learn to write and
to practise religion. In order o make their goals achievable, these missionaries
published a short catechism as a result of their hard work between 1803 and
1805, This catechism conained prayers, the Creed and the Ten Commandmends
in the languages of the Cheremiss, the Chuvash, the Mordvinians, the Karelians
and the Persians. In 1814-1820, the New Testament also appeared in all these
languages.

In the nomadic villages of the Kalmyks, the gospel of Chrst was
proclaimed by Hieromonk Nikodim, who knew the Kalmyk langeage very well.
After him, the work of Christ was continued by the hard-working Archpricst
Andred Chubowski, who also mastered the language. In 1741, a Kalmyk-Russian
schoo] was opened in Stavropol. Prayers and books of worship were translated
into the Kalmyk vernascular, and the New Testament was also published for this
people.
In the eighteenth century, two missions were sationed among the
Ossetians; one was led by Archmandrite Pakhomi, the other by Archpriest
Lebedey. The Ossetian children studied in & school located in Mozdok. In the
churches of the region, the divipe liturgy was conducted in the Ossetian
vernacular,

From 1E2X5 to 1830, Archimandrite Veniamin {(Smirnov), the Superior of
the Glukhov Monastery, worked tirelessly im the Arkhangelsk Diocess, He
translated the New Testament imo the language of the Mezen Samoyeds, and
also wrote a grammar and dictionary of this Samoyedic language.

The eighteenth-century Orthodox missions in Siberia had a wery significant
role in the history of the Ruossian Church's missionary acibvities. This area, in
particular, abounds with good examples of authentic apostolic proclamation of
God's word 10 peoples who had pot previously heard the name of Christ,

The Church in Siberia can present the names of the following well-known
missionaries: Metropolitans Fibofei (Leshchinski) and loann (Maksimovich) of
Tobolsk, Bishops Innokenti (Kulchitski) and Sofroni (Kristalevski) of Irkusk,
and Metropolitans Innokenti (Vemaminow) and Makari (Neviki) of Moscow.
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And, in addition to them, many other great preachers also lnimed the
gospel 1o the peoples of Siberia. i

The blessed endeavour of the missionaries who worked in Siberia deserves
to be studied most carefully.

In the eighteenth century, the spiritual and administrative centre of Siberia
was Tobolsk. Metropolitan Filofel (Leshchinski) served as its bishop from 1702
to 1710 and from 1715 1o 1721. "If it is appropriate 1o regard St Nina, equal 1o
the aposties, as the enlightener of Georgia, or 1o consider 5t Grigori as the
EE&&E&:FEEE?HEHEWF as the apostle of lreland, or o
Willibrord as the apostle of Holland, or 1o Ansgar as the apostle of Sweden and
Denmark, then it is no less justified to call Mctropolitan Filofei the enlightencr
“Fmi_.r., says Archpriest A. Suloiski, an eminent nineteeth-century church

orian.

At the turn of 1702 and 1703, Metropolitan Filofei opened a provincial
school at his residence in order to educate the children of priests; this school
_..__u.:_l first of its kind in Siberia, and the second in the whole of Russia. The
...EE..m:n_wEn newly baptited Ostyak and Nemets parents also received
education in this school, which was mmed into a seminary in the mid-
cighicenth century,

In 1703, Metropolitan Filofei sent to Kamchatka a group of missionaries
led by Archimandrite Martinian,

In 1709, due o a serious illness, the hierarch Filofei became a
EEEEEEE-EEEEE Monastery of the
Holy Trinity, which be had founded in Tiumen, but, as a result of God's
providence, he was soon called to missionary service again.

Namely, before long, Metropolitan loann (Maksimovich; 1711-1715), the
succedsor 0 Metropolitan Filofei, asked him and some priests and monks to
En..HE with the proclamation of the word of God to Siberian peoples. Having
equipped these missionaries with ecclesiastical objects, he semt them first 1o
northern Siberia, then to southern and eastern pants of this vast ares. He
himself also continued the apostolic endeavour of the untiring hierarch Filofei
in & dedicated fashion by taking care of the education of those priests who had
wmn.. trained in Siberia. He also sent the first Onihodox missionaries to Peking;
this group iﬂ_pﬂ 3_. Archimandrite Narion (Lezhaiski).

. U—ﬁnﬁ___nrﬂiﬂﬁmﬂﬂ_ﬂﬁ? Metropolitan  Filofei made six
important journeys for promoting the cause of Christian mission. After the
death of the hierarch loann, Metropolitan Filofei (Schemarmetropolitan Feodor)
was appoinied the Bishop of Tobolsk again. In 1726, at the age of 76, he made
E.!ggﬁgnﬂiﬁﬁ Salekhard), in order to
proclaim the gospel to the Ostyak, who were pagans. During this journey, he
Wﬁ:wi churches he kad built, to strengthen the newly converted in their

This apostle of Siberia died at the Tiumen Monastery of the Holy Trinity

on May 31st, 1727, According to his own wish expressed in his will, he was
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buried near the doors of this monastery’s church. In his lifetime, this
distinguished hierarch had baptized 10,000 people in Siberia, and had had
thirty-seven churches built for them. As estified by his contemporaries, he had
pever resorted o intimidation or threats in calling the pagans to twrn to God,
but had used only “the proclamation of the gospel and his own deeds™ as his
toods. One of his fellow advocates of faith, Grigori Novitski, an ascetic and a
uﬂnﬁmﬂgisﬁniﬂsahﬁhagﬂiﬁgi%ﬂ
(Kratkoe opisanie o narode osiiaiskom), which iz an excellent ethnographic
study and one of the most mporiant milestones in the history of missionary
lirerature in the first quarter of the eighteenth century.

Anather significant eighieenth-century missionary in Siberia was Bishop
Innokenti (Kulchitski; d. 1731), who was the first bishop of Irkuisk. In 1722,
when he was the Bishop of Pereiaglav, he was senl as the head of a missionary
enterprise to China, “the Empire of the Khan®, However, the Chinese Emperor
did not admit this hierarch to his empire, and so Bishop Innokenti had to stop
at the Monastery of the Transfiguration of Christ by the River Selenga behind
Lake Baikal. During his negotiations with the Chinese authorities - which lasted
for several years - he learned the Buryat (or Buriat) language. Later, he
Tounded a Russian-Mongolian school at the Monastery of Ascension in Irkutsk.
The first teacher of the Mongolian language in this school was Archimandrite
Amdoni, the Supenor of the Monmastery, (In 1736, the number of papils
atlending this school was already seventy.)

In 1725, it became obvious that the Chinese authorities did mot want o
admit the leader of a missionary enterprise to the empire, and in 1727 the
Synod appointed Innokenti, for tee second tme, as the incumbent of the re-
established episcopal see of Irkuisk, In this office, Bishop lnnokenti worked
particularly hard to Christianize the Buryats in the region around Lake Baikal,
He helped these people in every possible way, and because of his enthusiasm
he received the name “the preacher of faith 1o the pagans of Mongolia®,

The successors 0 St Innokenti were the dedicated missionaries Bishop
Innokenti 11 (Nerunovich; 1732-1741) and Bishop Sofroni (Kristalevski; 1754-
1771).

When the latter sent missionaries (o regions bevond Lake Baikal, ie., o
Kamchatka and Yakutiyva, he told them to focus on improving the lives of the
newly baptized: “Make the buman world warmer through your preaching and
with your torch of love, becasse love catches fire only from kove. Love brings
with iself an inclination owards God which takes various forms,

In the mid-eighteenth century, missionary activities were started again in
Kamchatka. In 1745, & missionary delegation of ninsteen members, led by
Hicromonk - Ioasaf (Khotuntsevski), came there from the Diocese of Sarsk
(Krutitski), The missionaries opened dozens of schools, in which several
hundreds of people received education.

Towards the end of the sighteenth century, Orthodox missionaries had
travelled through most of Siberia, and baptized tens of thousands of pagans and
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a considerable number of Buddhists and Muslims. However, enormous efforts
were still needed to make the newly sown seeds of the doctrine of Christ grow,
-EHEFEE;EEEE_EEQEEEE-EHEEE#"E
faithful children of the Orthodox Church,

This was the challenge faced by minctecnth-century missionaries. Indeed,
the aineteenth century provided the Church with such well-known preachers and
ascetics a5 Archimandrite Makari  Glukharev, Metropolitans - Innokenti
{(Veniaminov) and Makari (Nevski) of Moscow, and many others who carried
Emﬁiﬁﬂnnqﬂiﬂ-énglﬂnﬁhﬂlnﬂ&gﬂﬁg
work were missions stationed permanently in Siberia. Missionaries focused
even more deliberately than earlier on organizing mission schools, and they also
began to translate the Bible and the books of worship into Siberian languages,
As 8 Er&ﬁaﬂﬁig_nggrﬁmﬂgﬂuﬂ_ﬂuﬂ
the Russians were strengthened.

At the beginning of 1529, Archimandrite Makari (Glukharev; d. 1847) was
called by the Lord o his apostolic service. Expert in both ancient and modern
languages, Archimandrite Makari first taught at the St Petersburg Theological
Academy, and translated several books of the Hible into Russian. Later,
however, he asked the Holy Synod for permission to g0 to Siberia and proclaim
the word of God there. In 1830, he arrived at Biisk in the province of Tomsk,
and began 1o promote Christianity among the Kalmyks. First, he established a
mission station ot Maime, but later he moved to a village at Ulala (nowadays
Gorno-Altaisk), which became the eentre of the Altai Mission,

Within a very short time, Father Makari learned the Al language, and
EEEEEEEEEEEEEEFEEE&E&E!?
best way of strengthening his spiritual *children® in their faith in Christ was 1o
translate the Holy Seriptures and maneals on the liturgy into this people’s
vernacular, He stayed in Altai for fourteen years, and during that time
Ei:ﬂn!mﬂf_,uﬁnsn;nqmlﬂﬁ._.ﬂﬁu!ﬂ.:ﬁhnwﬂ.
Apostles, the Epistles and some liturgical texts into the Alai language,
wrole a book called On the Aliai People (Oglashenie altaitsev), and also
excellent volume on Fow to Spread the Christian Faith Successfully among
Ei.h?ﬂghﬁﬁhﬂﬂiiuﬂnhﬁahﬁ_ﬁﬂ&:unﬂagw
uspeshnomy  rasprastraneniiu - khirstiansked very mezhdu  mapgometanani,
evreiami i inzychnikami v Rossiskoi derghave).

From 1855 onwards, the Altai people could atend the liturgy celebrated
in their own mother tongue. In 1874, the Holy Synod granted the Ahai Mission
E_..JEHEEEFE_EEEEEEEE?EEE&EEE
and original works in the Altai vernacular, However, because of certain
practical difficulties, there was a delay of several years before the missionaries
could actually begin to print books. Therefore, the volumes transkated into or
written in the Altai language were first printed in St Petersburg, and then in
E"aqgﬁ_ggnﬁigﬁﬁﬁﬂaﬂwi
Biisk.

RETFER
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ission was in its fullest bloom in the era of the hierarch
Ep."..___lnzh”._“prr__:dﬂ 1891 onwards, Archbishop of Tomsk; in _._Eu."_ﬂ_.___.
Metropolitan of Moscow). After finishing his uE__urE &t the Seminary of
Tobolsk in 1855, he began to work for the Aliai Mission, and served the cause
of promoting Christianity for 28 years. During that time, his n_ﬂ__n.._.:...ﬁl from
thowe of a mission school teacher o those of the head of the .____E.____._.n.ﬁr

The Altai Mission served as an example when similar missions wens

i in eastern and western Siberia. ;
EHE_-.W.___“MHH. the Kirgiz Mission, which was based in EEEH....EF became
independent from the Altai Mission. In Obdorsk .-E_ Konda, missions had been
established in 1844, almost simultancously with their Altai equivalent, and the
Mission of Turwhan had siarted its activities in _wu...__.. In mEmE ard Minusinsk,
missions had begun to operate in 1867, and in Semipalatinsk in 1868.

In the Jenisei region, misslonary work among pagans was carried out by
the priests of so-called missionary parishes. The northern _H:.u:_ﬁ m_nn_un,
province embraced fourtcen Nenets, Evenk and Yakut parishes with an
enormous geographical range. The priests of these regions had o travel
thousands of kilometres in order to reach the people of their parishes. In the
southern parts of the Jenisei province, missionaries stationed a1 the Minusinsk

iszion worked under similar conditions, ) )

IE.: 1814, Bishop Mikhail (Burundukov) of Irkutsk established a mission
E%E%Eﬁqﬂnngﬂﬁghﬁwﬂ.aﬂnﬂ:ﬁ%
worked at this mission station were Father Aleksandr Bobrovnikov, an expert
in the Buryat language, and Mikhail Speranski, a baptized Buryai. Archbishop
Mil (Isakowich) of Irkuisk (1838-1853) also became rnﬁ_._m &% A nn.____.uwﬁun_
preacher and an enlightener of the pagans. He travelled much in the Far East,
and is regarded as the first Russian scholar of m&nwﬁﬂ Ini EFEH
Scripture 1o the Buryat language, uﬂ#ﬂ*ﬂnﬁmﬂgﬂlﬁnﬁ Mongal Erﬁr.
Milov-Diorzheeyv, who had been a devoted Lamaist until his baptism. Mikolai
Milov-Dorzheev's conversion 1o Christianity was NE..._"___ dug to & mirsculous
revelation of the holy cross in the sky of Dauriia. He became a deveaed
nﬁﬁwnﬂﬂmﬁ_@.iﬁ%iﬂnﬁﬂfg. and spent the rest of his
life translating Scripiure and books of worship q_._".,_...n.nE_“__.E—__umEmn.

The missionary work carried out in eastern Siberia developed even more
in the era of Archbishop Parfeni (Popov; 1B60-1873). As a ___m.n_.nﬂnm.. and
missionary, he made significant improvements to the organization of the
mission of Irkutsk and the regions beyond Lake Baikal. He also called meonks
from Russia to serve at his mission station, organized several new schoaols, and

w residential buildings constructed.
= HHS__.W_MM. Archbishop m_-_.-unﬂ.” opened the Irkutsk branch (from 1370
onwards, "Committee’) of the Orthodox EE.EIQ Society. The task of this
committee was to be in charge of publishing, which had become a large-scale
BCHVIEY.
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_.un_.E 1867 onwards, Archbishop Parfeni
_Tu..nﬁ.:&iﬂmn terms of the sﬁ&m!—.ﬂ.:ﬁ:nﬁﬂ.uﬁ. ﬁi._“nu”-ﬁ_ha_n_&“
__._..E.u_ was eventually celebrated in the Buryat language in all Buryat n._...__qnﬁ
EEEEQEE*EE-E:EEEEE!@&:F&?E%
cRanbiliog Wl S G s, i i of ot sl by
. : iy
EEHEFEEEEFE:_P wns, the mission gave them the
__ inthe regions beyond Lake Baikal, missionaries were having a much more
EEE:EH.EHEEE&EnE-FEEG:EPEﬁ!EuEﬁQ
EEEEEEE.EEEFEE#EEEEEE:EEEPEE%
the .E__En_ mﬁqE s0 that these would be given responsibilities in the
qﬂgu&éﬁﬁnnﬂﬂm;;ﬁ Steppes. However, the authorities
ﬁﬁﬂlhﬁﬂﬂaﬁﬁi!ﬂﬁmﬂﬁﬁmfﬁ_ﬂﬁﬂn:ﬁgn—:ﬁg.
EE. there were considerably more Evenks, Yakuts and Tofalars _"_."Euuuhh._
In 1793 gﬁ%ﬁ:ﬁ&&&wig
: ¥ | alamo Monastery of the Transfiguration of
mﬂn}hhnﬂgqﬁmﬂmsﬁzﬂﬁhﬁinazﬁiaiﬂﬂﬁiﬁag
\rchimandrite Toasaf (Bolotov) as their leader. As carly as the first year
of their stay. Le.. in 1794, these Orthodox missionaries baptized more than
._ﬂ.ﬂu.._ local inhabitants on Kodiak Island. However, this first mission WS
E%-E.ﬁ.%#gmitﬁﬁsﬁi.qg and
:_HEEHEEEEE___E Kodiak [sland, _u__.n.ﬁnaf.s.ﬁ
Hﬂiﬂﬁnn_eﬁﬁﬁuﬁu%.ﬁg.E_.._E.-ﬁiﬁnaiim:
hﬂ.ﬂﬂ“&dﬂh_iﬂﬂﬁnmmnﬂg.
to this incident, a hieromonk and i i
h_nuin“n}fk-mn_qnm. b EEQHH_.E..____ called Tuvenali had
fer sad incidents, the remaining missionari i i
of service on Kodiak Island as follows: :wﬂiﬁﬁnﬂﬂﬂrﬁﬂﬂuﬂ:ﬁ
loasaf il 1823, and Hieromonk Afanasi unil 1825. In 1804-1807, missionary
was also conducted on this island by Hieromonk Gedeon from the
Monastery of Aleksandr Nevski.
Eghggt-ri,?dﬂﬁﬂﬂqg in
forty-four “__.nﬁ.u.:n:_.ﬂ:i mear the mission chureh on :E"w} H“huﬂhuﬁ
Hn.__.nnt mﬁ- o a nearby island called Elovyi, which he called the "new
E.mimﬁqﬁﬁgﬂﬁzﬁﬁnﬁuﬂg. Father Herman
remained on this island, serving until his death (December 13th, 1837) 45 the
%EE;.EEE&EQHEEE#E&E:EHE
MEE;EEEE.EEE-E?:EE 1970, on the day of the Holy
le.!#qg-mg blessed Herman was solemnly declared a saint.
o F.E?E%ﬁﬁ%iﬁﬂﬂ!ggﬁﬂﬁnﬂ_:ﬁ
ly Synod. The territory of this new diocese covered the parishes of Okhotsk,
Eiﬁnmqﬁﬂqﬁ.ﬂpﬁmﬂgnng_&:ﬂu_!ﬂgﬁ the
leading missionary sent there was Bishop Innokenti (Veniaminov), whe bocame
famous for his work as the Bishop of Kamchatks and the Kuril and Aleutian
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Islands. His period of service was a time of missionary recovery in Kamchatka,
and especially on the Aleutian Islands.

To describe Bishop Innokenti's life briefly, he was born in 1796 and was
given the name loann Yeniaminov. He was a som of a poor parish clerk of the
Church of Elijsh, in the village of Ange, in Irkutsk province. Having been
educated at the Irkuisk Theological Seminary, he expressed his wish 1o go to
the the Aleatian Islands in 1823, For ten years, he worked hard on Unalaska
Island, baptized all the islanders, and built a church and a few smaller chapels
there. After this, he promoted Christianity for five years among warlike Indians
of northern America.

While living on the islands of Unalaska (1824-1834) and Sitka (1834-
1838), Father loann learned the Aleut and Kolosh languages. He became
familiar with the circumsiances in which the islanders lived, with their customs
and habits, and with their natural enviromment. His geographical and
ethnographic observations are written down in his work Notes on the [slands of
the Unalaska Region (Zapiski ob osurovekh Unalashskinskogo otdela; St
Petershurg, 1840, volumes 1-3), which is sclentifically relevam still woday.

Once Innokenti was consccrated as the Bishop of Kamchatka, he extended
the reach of missionary work from what it had been previously, especially
towards the Far East. His diocese was home (o a large number of nationalities
living in Kamchatka, on the Alewtian and Kuril Islands, and in the coastal areas
of the Okhotsk Sea. Bishop Innokentl spent much of his time travelling and
overseeing the work carried out by the missionaries of his diocese. Hence, in

1856, for example, he travelled approximatcly 8000 kilometres around his
dincese.

Supported by Bishop Innokenti's enthusiastic contribution, his closest
assistants translated all the books of the Mew Testament (except for the
Revelation), and some books of the Old Testament, into the Yakut language.
They also wrote brief catechetical texts for the spiritual education of the locals.
Furthermore, Bishop Innokenti also encouraged the missionaries to instruct
local children both in their mother tongee and in the Russian language. This
great missionary did not forget Chukotka, either, but sent Kamchatkan and
Yakut priests there; in 1850, these priests founded a mission in order to
enlighten the Chukehi, the Yukagir and the region's other peoplcs with the light
of Christ. On the initiative and with the help of Bishop Innokenti, the untiring
preacher, many other missions were also established on the Russian-American
and Russian-Manchurian frontiers, including the Amur Mission,

The Yakutsk Vicariat (which became independent in 1869) was established
in 1859, and it became part of the Diocese of Kamchatka. Thus, from 1859
onwards, great missionary challenges and opportunities opened up for Bishop
Innekenti among the eastern Yakut and the Evenk. During this period, he had
pew churches and chapels buili, and translated books of the Bible and manuals
on the liturgy into the Yakut and Evenk (Tungus) languages. On July 13th.
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1858, the liturgy was conducted for the first time in the Yakut language in the
Yakut Church of the Holy Trinity.

In carrying owt his mission, Bishop Innokenti wished to reach even the
most remote nationalities of his territory. He even reached out to the
Manchurian tribes which lived on the other side of the Russian-Manchurian
border by sending his own son, Gavriil Veniaminov, to be their missionary
priest. When the Ussuriisk region became part of Russia in 1858, Bishop
Innokenti immediately sent missionaries there to proclaim the gospel to the
Nivkh {Gilyak), the Evenk (Orochi), the Nanai (Gold) and other tribes liviag by
the Amur River. He established mission stations among these tribes, built
charches and schools, and, with the help of the Mission of China, provided the
newly converted with books in the Manchurian language.

When Metropaolitan Filaret of Moscow died (1867), Bishop Innokenti was
appointed as his successor. In his mew office, Metropolitan Innokenti still
remained faithfal to his missionary calling. On his order, the Orthodox
Missionary Society, which had been founded in 5t Petersburg in 1865, was
transferred to Moscow, and he began to lead it himself, At the same time,
mission societies were established in many dioceses, with local hierarchs as
their chairmen, and these branches offered continuous financial support 1o the
missions operating in the field.

In 1870, on the initistive of Bishop Innokenti, the Russian Orihodox
Church’s Diacese of the Aleutian Islands and Alaska, with its episcopal se¢ in
San Francisco, was founded on the Russian-American frontier, In 1898-1917,
the head of this diocese was His Grace Tihon (Belavin: later, the Patriarch of
Moscow and All Russia). Later on, he transferred the episcopal see of the
Aleatian lslands and All America to New York, and had the Cathderal of St
Nikolai built there. Through his work as a bishop, His Grace Tihon contributed
in many ways to the spiritual and educational rapprochement between the
peoples of Russia and the United States.

One of the most prominent twentieth-century missionaries of the Russian
Orthodox Church has been Metropolitan Nestor {Anisimov; d. 1962). When he
became a hieromonk in 1907, he was chosen as head of the Koryak field
mission. Having received Archpriest loann Sergiev's blessing for his plan 1o
promote Christianity as a missionary, he travelled all the way o distant
Kamchatika. The inhabitants of the territory assigned to Hieromonk Mestor were
members of the Evenk and Tumgus wribes (most of whom were already
baptized), Koryaks (with practically no Christian converts at all) and Chukchi
giﬂ%iiﬂm&n!uau-ﬂiﬁ?ﬂaﬂﬁﬁjeﬂg.
Hieromonk Nestor had to work hard 1o save those commitied to his apostolic
care from starving to death, because the years concerned were times of utmost
distress and poverty for the people of Kamchatka. Besides finding ways to
respond o the material needs of the Kamchadal, Hieromonk Nestor alse
translated prayers and certain selected passages from the gospels into their
vernacular, instructed them in the Russian language, and organized schools.
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In order to improve the comditions in which the Kamchadal lived,
Hieromonk Mestor decided to establish a Kamchatkan brotherhood, which was
founded in 1910, On his journey to Moscow, St Petersburg, HH!_ Eﬁﬁ&nﬂ
towns, Nestor persuaded people of means to join the missionaries in their effort
to gave the suffering and peedy of Kamchatdka and Chukotka - and, indeed,
many responded to his plea and travelled 1o these distant regions in order 1o
help the missbonaries. Thus, as a result of the unsclfish sacrifices of the
Kamchatkan brotherhood, the Kamchadal were provided with the basic
necessities of life, and their living conditions were improved. Hieromonk
Mestor organized care for the sick and set up different kinds of shelters. He
travelled about hs territory by dog sleigh, distributing food. Moreover, he also
founded hospitals for lepers; his marvellous pocm called An Easter with the
Lepers (Paskha u prokazhennyh) has survived o our days. -

In 1914, a Kamchatkan missionary conference was beld in the village of
[osafar; this was an important occasion in the mission siation’s life. The
conference approved several improvements which were wseful for the
development of missionary work in the region.

In 1910, an excellent book of Hicromonk Nestor called Orhodary in
Siberia (Pravoslavie v Sibiri) was published in 5t Petershburg. It describes the
methods employed by the distinguished hierarchs of Siberia in their work. In
1916, having spent two years of his life on the warfronts of World War 1,
Archimandrite Nestor was consecrated as Bishop of Kamehatka by the laying on
of hands in Vladivostok. Even during his service as a bishop, this untiring
missionary travelled around Kamchatka and Chukotka as actively as earlier,
helping the local peoples whose lives were seriously troubled by earthquakes
and black measles. In 1917, Bishop Mestor ook part in the HEEE..EU%
Church’s local synod, which gathered participants from all over Russia.

The end of the nineteenth and the beginning of the twentieth cenury
formed = special period in the history of the Russian Ornthodox Church's
missionary work. During that period, the Church's missions gradually reached
all the corners of the vast Russian empire, and began to spread to the
neighbouring countries. To the highest level of the church administration was
added a new body, the Missionary Council of the Holy Synod, which was 10
coprdinate missionary activities,

The missions of the Russian Onhodox Church were particularly active in
China, Korea, and the Middle East. In fact, there had been a Russian church
mission in Peking from 1715 onwards, but it had mainly focused on H.___n._u_..-ﬂ:m
the lifurgy within a small Russian colomy. _"EE..F_#EEE:T_IEEHJ:
century onwards, however, the missionaries were also actively interested in
studying the Chinese language, traditions, customs, history ._H__ .m_EwEE_u

The studics of lakinf (Bichurin; d. 1853), an archimandrite and missionary
in 1807-1820, were an important step forward in Russian sinology (the study of
the Chinese language and culture).
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In 1838, the Chincse authoritics finally gave the representatives of the
Russian Orthodox Church permission to carry out missionary work among the
Chinese all over the country.

: _._HE_H“E_.E.H.H (Peshkin; d. 1871) was one of the prominent Russian
missionanes m China. Thanks to his efforts, the Lrgy was celebraied
Chinese for the first time ever in 1886. L "
. _u-:n.ﬁ_ however, the missiopary work of the Onhodox ran into
difficulties in China: during the Boxer Rebellion, a mission station's printing
house and almost all the mission churches were destroyed, and three hundred
of the thousand Chincse Orthodox were killed. However, the period between
the Boxer Rebellion and World War 1 gave the opportunity not only 1o regain
some of what had been lost, but also 1o take some steps forwards. From 1902
onwards, the hesd of the Russian Orthodox Mission in China was Bishop
Innokenti ﬂ.,u__mdp_.n__._._uE. During this period, a monastery and twenty churches
complete with schools were rebuilt, and a women's association in Peking
_Enja_ its doors again, At the same time, branches of the Russian Orthodox
IE:H.F China were established in Hailar, Tiantsvin, Junshinfu and
Shanghai. ;
In 1900, Archimandrite Khrisanf (Shchetkovski) began his missionary
work in __"E_E He founded an Orthodox community in Seoul. The work of
Archimandrite Pavel (Ivankovski, d. 1919), who later became Bishop of
Nikolsk-Ussuriisk, also proved very successful. He translated the books of
worship into the Korean language and converted thousands of Koreans io
Christianity.

In 1898, when the integration of a group of Syrian-Persian Nestorians into
the Russian Orthodox Church was started, the Holy Synod founded the Mission
of the River Urmi in Iran,

_nnnulHanannnmqﬂannnEﬁ_._i:nnEEnlaﬂ:ﬁ
apostolic preaching in Japan. A field of corn was ripening, and waited o be
harvested. God's providence had decreed that the Russian Orthodox Church
should become p__r. mother of Japanese Orthodoxy. The task of this apostolic
HE._M___ h__h”ﬂuﬁn& to Archbishop Nikolai (Kasatkin).

t (Kasatkin), equal to the apostles, Archbi of J in 1886-
1912, began to conduct his apostolic mission in 1861, EE?ﬁun.g
Church of Japan, which comprised 266 parishes and 33,017 Japanese Orthodox
in 1912, (In 1911 alone, 1,802 people were haptized. In 1912, the
corresponding number was 1,009.) At that point, 34 priests, six deacons (all of
whom were ._p__..m.unﬁu., and 116 teachers of religion served this church. It
owned 3 theological seminary (with 89 students), two schoals for women, and
a printing house, which published three different jourmals and theclogical
books, both in translation and as originals.

HEEEE%EHEEEE.EHEwEE
seeds in Japanese ecclesiastical life. Having studied successfully both Japancse
and Chinese, he translated both the Bible and the books of worship into the
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Japanese language. Even though his apostolic mission lasted for as long as half
a century, be preached the word of God to the Japanese tirelessly throughout
his period of service. Moreaver, he founded a theological seminary in Tokio
for the training of local priests, and also established schools for Christian
catechesis.

Through his works, which were carried out in the spirit of Orthodoxy, this
great missionary naturally sought to establish a living Christian church, which
would serve as fertile ground for the seeds of faith in Christ. However, he also
had another aim: he wanted to bring about a rapprochement between the
Flossian and the Japanese culbure.

Metropolitan Sergi (Tihomirov; d. 1945) of Japan became the successor of
St Mikolai, Archbishop of Japan, in the episcopal office of the Bishop of Tokio.
This is how he characterized the personality and work of his predecessor:
*Everything that is good in this Japanese church, down to the very last
Christian in our charches, down 1o the very last letter in the transtations of the
manuaals on the litrgy, is a result of our late bishop®s enlightened reason, large
heart, and steadfast determination, which all united fruitfully with his
unwavering belief in the holiness of the cause he promoted, and with his life's
work of piety and devotion.”

The fruitful work of Archimandrite Antoni Kapustin as the successor of
Bishop Profiri constitutes an era in itself (1865-1894) in the history of the
Russian Orthodos, Church's missionary work in Jerusalem, A zealous servant
of the Church, he built churehes, schools, and shelters for pilgrims; be founded
a convent dedicated to the Karan lcon of the Mother of God; he organized a
women's community in the premises of the Church of the Ascension on the
Mount of Olives; and he opened several schools and hospatals.

In 1910, a missborary conference led by His Eminence Makari,
Archbishop of Tomsk and Altai, was held in Irkutsk. This conference ordered
that preaching. instruction and the limrgy - i.c., all the essential forms of
mission - were 1o be conducted in the language understood by the local people.
Morcover, it was also agreed that missionary work must pot, in itself, yield to
secondary aims, but must devote itself to its one and only goal, its proper and
noble aim, which is to win pagans to the Church of Christ.

This Irkutsk missionary conference also surveyed the achicvements of the
Orthodox Church’s missionary activities in the ninsteenth century and the first
decade of the twentieth century, giving special recognition to some branches of
mission, And if the Church Mission of Japan was recognized as the most
successful branch of the Russian Church's cuter mission, the Alai Mission
received similar recognition for its work within the Russian borders. The Altai
Mission, founded in 1830, had sctually become a model and example for other
missions in the nineteenth century within no more than fifty years.

More than ten hierarchs of great skills and merit, several missionaries and
enlighteners, and many scholars, writers, and translators were raised by the
Altai Mission to serve the Russian Orthodox Church. It is impossible 1w
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overestimate the significance of this particular mission to the Russian Orthodox Russian Orthodox Church in particular, should be mmed, even 10 a large
Church and 1o the Russian nation, extent, into a history of mission.

In his book Ways of Russian Theology (Puti russkogo bogosioviia) The wide and varied work of the Aliai Mission produced a wealth of data
Archpriest Georges Florovsky emphasizes that the history of the Altai Mission written down in the style of chronicles. As an example, | would like to present
under Makari (i.e., the Archimandrite Makari Glukharev) is one of the most here some extracts of texts which are in archives. They give an idea of the
heroic and most holy episodes in the history of the Russian Orthodox Chureh,? various parties involved in missionary activities, and also contain new facts.
On the other hand, when we become familiar with the legacy of the Altai The surviving material from the Altai Mission shows that when the missionaries
Mission, we are bound to notice that the history of missionary activities in the spread Christianity in the mountain regions of Altai and Shor among people
era of the followers of Father Makari is no less holy or heroic. who led primitive lives, they also tiught these peaple to read and write, cured

In his Studies on the History of the Aliai people (Ocherki po istorii their diseases, and protected them from the arbitrary despotism of rulers, from
aligitsev), L.P. Potapov, an eminent specialist in Altai history and ethnology, the insults of traders, and from other pagans in a superior position to them. A
says that one strength of this missionary work was its achievements in the fields field mission was mever an official administrative body. It did not seek to
of writing, academic study, and translating.* Indeed, what has been written and colonize the Altai region; nor did it exploit or Russianize the local people. as
published so far has not yet exhausted the written heritage left behind by the some writers have claimed, and even still do. The extant documents of the Alai
Altai Mission. This heritage provides source material not only for the history Mission speak clearly about the great significance of this mission for the history
of the Altai people and the Altai Mission, but also for the history of the Russian of the Altai people, sbout the unselfish patriotic work of the missionaries of the
Orthodox Church and the entire Russian nation. Altal region, and abous the brotherly love of the Aliai people for the Russian

_ This is a very important point to note, if the history of the missionary people. Because of all this, the work carried out by these missionaries still
gj.ﬂ——gg Church, which was called a church of high apostolic retains is relevance. .
authenticity at the beginning of this presentation, is not to be studied separately An extract from the notes of Hieromonk Valentin Galitovski dating from
from general ecclesiastical history, And if we understand missionary work as it 1905: “We, who are on the holy mission to help these people [...] also rejoice
war understood by the most significant and successful Russian Orthodax when they are happy and are sad when they grieve - but we still hve to work
missionaries, then we actually end up regarding the Church’s entire history as hard and take care of many things o be able 0 help them spiritually and
a history af Orthodox mission. In this perspective, all the other events - which, materially. To achieve such a goal, it is necessary to come 1o terms with certain
at first sight, do not scem to be related to mission at all - take on their personal minor problems, such as the discomforts of this kind of life. But what
SprOpsss vioming, do such things matier? The needs of those who are 1o be cared for are more

In his Studies on the History of the Church (Ocherki iz istorii Tserkvi), important than the needs of those whose task it is 1o care.” (GAAK, f. 164, op.
Father Sergi Mansurov wrote that if the history of the Church is furned, even 2, d, 90, L. 11 )

o 4 large extent, into a history of ascetism, and if many things stem to find & The missionary priest Filaret Sinkovski (who later became Bishop
point of contact with a monastic way of life, this should not be regarded as a Viadimir of Biisk and the head of a mission) wrote: "We have not admitted to
cause for alarm.” In the same way, we might say that there is no need to be baptism all who have tried 1o come, because some of them have not promised
afraid if the history of the Church of Christ in general, and the history of the to be exemplary Christians. We send those people away - even though it is not

always easy to distinguish between honesty and dishonesty, especially because
the soul of a stranger always remains obscure.” (GAAK, f, 164, op. 1, d. 13,

LT
.mﬂaﬁﬁ,msﬂa.fﬁaﬁrag.wﬁﬂﬁ olume The following quotation, in turn, comes from the notes of the missionary
the Collected Works of Georges Florovsky, ed. by Richard mﬂ!ﬁr Eﬂ-__ﬁu.__." priest Kenstantin Sokolov, who ponders here upon the influence of Christianity
H.!._HE_ E-1 #-u__. F&: F.. zﬁltﬂ-v Es.tu_—.nr Massg - Zﬂ.—.&.!_”— Egﬂ o -FE’_—.T. {Etﬁgﬂﬂﬂu IHHE.E.IE_.E.—. n#-_.ﬂuiﬂ.“u_ nih a -..c.i.ﬂu-:.ﬂ
Company, 1979, p. 225 effect on these people who were strangers to us. The newly baptized are usually

+ more mature than the unbaptized. Many of them can now read and write, and
Potapov, L.P. Ocherki po istorii altaitsev. [Studies on the History of the Altai
people.] (Novosibirsk, 1948, p. 369.)

] < ' GAAK = Gosudarsrvennyi arhiv Altaiskogo krala = The State Archive af
ooy oL mm_ Ocherki iz istorii Tserkvi. [Swdies on the History of the Altai Territory. F.= fond = collection; op. = opis = catalogue; d. = delo =
1 ogical Studies, Vol. 6. Moscow, 1971, p. 80.) dossier: |, = list = page, sheet; ob. = cborat = the other side of
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almost everybody understands spoken Russian., There are many Christians
among them, many for whom their religious and moral duties have become a
true inner reality.” (GAAK, 1. 164, op. 1, d. 122, 1. 4 ob.)

The following extract also comes from Fr Konstantin Sokolov's notes:
"We had only one weapon against Burhanism, Buddhism and paganism -
namely, the word of God, and we certainly used it." (GAAK, f. 164, op. 1, d.
122, 1. 3)

Fr Pavel Sorokin, also a missionary priest, wrote: "[The Aliai people] are
more receplive o the concepts and truths of Christianity when these are
presented to them with the help of natural sciences. The nature of the Altai
region calls forth aesthetic emotions in these people, but such emotions must be
developed and nourished, or otherwise they will be slowly smothered. If they
are fostered, on the other hand, the Altai people will also gradually want 1o
know more about nature, and this desire for knowledge will also awaken in
them an awareness of the Creator of all that exists.® (GAAK, f. 164, op. 2, d.
27,1 5

To mention a fascinating historical detail, the book Studies on the History
aof the Altai Region (Ocherki istorii aliatskoge krafa) describes how motion
pectures first entered the mountain region of Altai in 1929, and how the Altai
people bocame familiar with this modern phenomenon.” In fact, the notes
written by & missionary of the AMai Mission's Edigan branch tell that the
people of Edigan actually saw their first films as early as 1917, The films were
shown to them by the above-mentioned missionary priest Konstantin Sokelov,
and by Deacon lalbachev, another missionary, These films depicted European
towns and citics, war scenes, cars and acroplancs; other shor films were shown
as well. (GAAK, f. 164, op. 2, d. 115, 1. 78-78 ob.)

To mention yet another detail, a list of essay topics given for pupils of a
mission school can also be found among the extant documents of the Alial
Mission, For its own part, this list also supports the view that in the best
mission schools the standard of teaching was high: *During the first half of the
year, the pupils of the third grade will be expected to write two essays on the
topics "The Significance of the Nile for the Egyptians’ and “The Delphic Oracle
and Her Significance to the Hellenes'. The essay topic for the fourth grade (the
es5ay i 10 be written in class): "Why did the Hellenes Defeat the Persians in
the Hellenic-Persian wars?" Home assignment: "The Merits of Alexander of
Macedon as Congueror of the Ancient East'.” (GAAK, f. 164, op. 2, d. 113,
L. 31).

From the rules of the Alai Mission school teachers: "When the Altai
children are taught to read and write, this must be dome first in the Altai
tanguage, and only later in Russian, Once they learn o master the Russian
language, they must be encouraged to read and study actively by themselves, so

" Barnaul. Ocherki istorii alisiskogo kraia. [Studies on the History of the Altai
Region] (1987, p. 326.)
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that they could continue their studies on their own after leaving the mission
school.” (GAAK, . 164, op. 2, d. 4, 1. 9) )

In the light of all this, is it possible to regard missionary work as *narrow
gﬁ%ﬂ&mﬁcgiaﬁﬁfEnE—Enﬂﬁi
and life in Christ™? This view was accepted until very recently. ]

}?qﬁiguﬂuu_q.nﬂﬂﬁﬁu&gaﬁﬂﬁﬂﬁgu
Church’s mission were dealt a severe blow. Some mission parishes comtinued
ﬂgﬁ_mﬁﬂqﬂ-sﬁr_zﬁﬂﬂﬂzﬁnéﬁﬂzi
down, Many hierachs, priests, teachers of religion and missionaries were

hed.
Eﬁ—:ﬁﬁﬂi.uﬁ.—ﬁﬂﬂﬂ.qﬂiﬁnnu—nﬂgg
Church's missionary activities surfaced in the Synod of Hierarchs, where it was
regarded as one of the most burning issues of the day. Hnunﬂn.ﬂn.ﬂ.._.ﬁ
present challenges, the study of our church’s mission history seeks, for its own
part, to promote the recovery of the best mission traditions of our nation. And
E:HEE%EEEqEEEgﬁianE&
their predecessors, and from the works of the most prominent missionaries of
the past, when they prepare themsclves for the work of harvesting in the field
of the Lord.

® Soe o.g. Tysiacheletie Kreshcheniia Rusi. [The Thousandth Anniversary of the
uﬁ.Eunn.. Rus.] (Matcrial from the International Conference om Church
History in Kiev, July 21st-28th, 1986, Moscow, 1988, p. 243.)
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THE MISSION OF THE CHURCH TODAY

The Rev. Dr. Juhani Forsberg, Executive Secretary for Theology, the ELCF
Depariment for fnternational Relarions

1. What have we discussed and agreed upon earlier?

In the theological discussions between the Evangelical Lutheran Church of
Finland (ELCF) and the Russian Orthodox Church, the mission of the Church
i3 no new em on the agenda. This subject first surfaced in our third
theological discussions at Jirvenpid in 1974, where the actual theme under
discussion was the Christian dociripe of salvation, At that point, the missionary
dimension of the doctring of salvation had jusi become a topical issue, because
the WiCC's Commission on World Mission and Evangelism had arcanged an
assembly on "Salvation Today” in Bangkok at the wrn of 19721973, Both the
ELCF and the Russian Orthodox Church were very critical of the view of
salvation presented in the Bangkok assembly, and in our own discussions we
attempled o create together a corrective (o it.

However, we did not choose to make missionary topics into actual themes
for our later theological discussions. Rather, we focused our study of the
concept of salvation on "salvation as justification and deification® - & choice
which has led to a significant convergence between our two churches® views of
salvation. However, when we convenad 1o continue our theological discussions
in Mikkeli in 1986, for example, we nevertheless made important statements on
the mission of the Church as well, in connection with “Holiness, Sanctification
and the Saims®, which was one of the themes of the Mikkeli discussions.'

In our previous theological discussions at Jirvenpdd in 1992, the pivotal
subject matter was the apostolic faith, which was studied from different angles.
Contentwise, this subject matter is very closely linked 1o the mission of the
Chuarch. Namely, we understand the apostolic faith as faith in the Triune God
who has bestowed salvation on humankind, and the gospel of this salvation is
intended for the entire world. Even if the apostolic faith was not thematically

' See "Mikkeli 1986°. In: Kamppuri, Hannu T. (ed.). Dialogue berween
Neighbours, The Theological Conversations berween the Evangelical Lutheran
Church af Finland and the Russian Orthodoy Churelr [970-1986. Communigues
and Theses. (Publications of Luther-Agricola Society B 17.) Helsinki: Luther-
Agricola Society, 1986, See c.g. pp. 15-17, 32-35, 49-50, 78-96.
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approached from the missionary viewpoint in the papers read at Jarvenpdi, or
in our discussions concerning those presentations, the missionary aspect was,
nonctheless, powerfully present in several theses of Appendix | and Appendix
HEEnEEEﬁn—E-EEﬁnEnEH-HEEHEEﬁ
following; in so doing, [ also want to emphasize e aspest of continuity in our
dizcussions:

From Appendix I to the Conmuniqué of the Ninth Theological Discussions
between the Evangelical Lutheran Church of Finland and the Russian
Orthodor Church:

"5, Christ, risen and ascended io heaven, sent the Holy Spirit to the
apostles to guide them ‘into all the truth’ (John 16:7.13). They taught
people by word of mouth and in writing, as well as by their own example.
The New Testament canon was compiled out of the writings of the
apostles and their followers.”

*7_ The aim of Christ"s coming to the world and the apostolic gospel of
him i& the salvation of fallen mankind. For this to happen, the Church
must continwe to proclaim the gospel of the death and resurrection of Jesus
Christ {1 Cor. 15:1-7) and to teach Christians to obey everything He has
commanded them (Mai. 28:20).°

*9, In today's world there are many religious organizations and __uE._._.._uu
movements which do not recognize the value of the apostolic doctrine, nor
what it obliges. This is our common concern. We wanl to hold to the
precicus apostolic legacy given to the Church.”

From Appendix 2 to the Communiqué of the Ninth En&!n&bﬂﬂhﬁﬂ
between the Evangelical Lutheran Church of Finland and the Russian
Orthodor Charch:

[ln fact, all the theses of Appendix 2 are connected with the mission of the
Church, but | quote here only those which cxpress this aspect explicitly:]

“4, Because of significant social and political changes as well as the
diversity of the comemporary world, the apostolic witness of the churches
faces new tasks. The churches are thus required to cxamine more and
more attentively and critically their own relation with the society they are
involved in.”

*5. In this world, which is both uniting and polarizing at the same time,
Christians search for communion so as to be able 1o give the apostolic
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witness and to confess Christ together so that the world may believe (John
17:21)."

“7. When Christians confess the apostolic faith in their lives oday, they
must both preserve the foundation of this faith (Eph. 2:20-21) and take the
requirements of the present imo consideration. Only then will the world
experience the gospel as the guiding and liberating word of truth and
grace.”

"B, Witnessing the apostolic faith to the world is rooted in the gospel, the
spiritual life of the Church and its members' true fight of the faith, The
Chureh is constantly being called to "go’ out into the world, 1o [be] open
to the life of the world and 1o be effective in all areas of life,* :

"9, In the present workd situation the differences between rich and poor
countries have accumulated, The apostolic teaching calls Christians 10 a
simple life-style. The apostolic message requires them 10 be merciful and
Just o those suffering from poverty and unjust social structures.”

"10. In this world of change, God's word and the apostolic faith set the
Church a prophetic task. They call Christians to criticize the injustices of
society and, furthermore, to point in a constructive spirit to those values
which are in accordance with God's will.®

“I1. The apostolic service of the Church nccessarily presupposes that
Christ is proclaimed, in accordance with his command: 'Go and make
disciples of all pations, baptizing them in the name of the Father and of
the Son and of the Holy Spirit* (Man. 28:19). In fulfilling this command,
Christians must avosd proselytism, i.e. efforts o convert Christians from
one denomination to another. Action of this kind hinders them from
schieving the unity of faith, confuses the spiritual life of the faithful and
makes the truth revealed by God an object of ridicule to non-belicvers.”

These theses are very bricf, and do not give a systematic presentation of the
mission of the Church. However, a coberent view can be assumed to underlic
them - a view which can be helpful and serve us today when we begin 1o
discuss the nature of the Church's mission. At least the following missiomary
ihemes are presend in the above theses:

1. Mission means preaching and teaching the apostolic gospel (Appendix 1,
Thesis 7). Witness to the apostolic faith has s origins in the gospel, the
spiritual life of the Church, and its members' troe fight of faith (App. 2, Thesis
8).

kL

2. When churches carry out their missionary work, they encounter
organizations and movements which do not hold to the apostolic doctrine and
legacy (App. 1. Thesis %).

3, The mission of the Church also has a social and political dimension (App. I,
Thesis 4), The Church is called to be effective in all areas of life (App. 2,
Thesis 8). It has a prophetic task: it must criticize the injustices u_.!n_na__:_____
point to the values which accord with God's will (App. 2, Thesis 10). In its
missionary work, the Church must pay especial attention to poverty and
injustice (App. 2. Thesis 9).

4, Mission is an ecumenical task (App. 2, Thesis 5). I%:ﬁiﬁﬁuﬂ
be proselytism; in other words, it must not aim at converting Christians from
one denomination to another (App. 2, Thesis 11).

5. In addition 1o the foundation constituted by the apostolic faith, the Church
must also consider the context, or the requirements of the present, in i3
missionary work, (App. 2 . Thesiz T).

2. Poundations for ihe Church's mission
2.1. What is meant by the "mission of the Church™?

Because the concepts used in connection with mission have become somewhat
ambiguous, the question of the mission of the Church easily shows s
complexity even on the terminological level. Traditionally, the most usual t=rm
has been “missionary work” (G. Missionsarbeir); particurlardy in the earlier
days, this term referred to the sending of missionary workers far away to
"pagan” or non-Christian countries. Later, the expression ‘mission of the
Church' (L., missio ecclesiae) became important in the ecumenical movement:
this term emphasizes mission as part of the Church’s essence and fundamental
calling. However, it cannot be ignored that the phenomenon ultimately involved
here is the mission of the Triune God himsell (L. missic Dei), which is a
broader concept than the mission of the Church’ To mention another
terminological complexity, it has become quite common o speak about
‘mission’ without any further specification. This usage has usually caused much

? See e.g. the following works: 1) Church and Justification. Understanding the
Church in the Light of the Doctrine of Justification. Lutheran-Roman Catholic
Joint Commission. Geneva: LWF, 1994, p. 116, para 244, 2) Scherer, James
A. Church, Kingdom and Missio Dei. In; Van Engen, Charles & Gilliland,
Dean 5. & Pierson, Paul {eds.). The Good News of the Kingdom. Estays in
Haonor af Arthur F. Glasser. Maryknoll, New York: Orbis Books, 1993, p. £5.
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confusion. Namely, those employing this unspecified concept do not only call
everything that the Church s and does *mission”, but also look for certain kinds
of events in world history (reform, liberation, revolution) and interprel them as
‘missions” which accord with God's will (the Fourth WCC Assembly, Uppsala,

In missiology, the choice of focusing major attention on the mission of the
?EEEE?EEEREDEE:?“REEI:EE
some disadvantages. The main advantage of this framework is that it holds
together the essence, doctrine and mission of the Church; this makes it easier
to avoid problems which arise when one first constructs a separate concept of
mission and only later conpects it to the essence and work of the Church. But
problems also arise if the Church's mission is understood as ail that which the
Church is and does, and the same thing happens if 'mission’ is confined merely
1o that which the Church is and does. In analyzing the mission of the Church,
ome must bear two things in mind: first, the missio ecclesiae is participation in
bon, which is more comprehensive than the mission of the
Church. Second, in connection with the Church's missi
calling of the Church are viewed from the perspective of crossing boundaries
betwenn faith and unbelief, and between love and lovelessness.

the Triune God's mi
..EEH;.HJ&

2.2. Biblical foundations for the mission of the Church

The essential doctrinal basis of our churches conststs of the canonical writings
of the Old and New Testament, and of the ecumenical creeds, which are
summaries of the apostolic faith that is found in the canonical writings. The
doctrine, life and work of the Church, including the Church's mission and fis
missionary work on the practical level, must also rely on this basis.

Several aspects of the foundations for the Church's mission are already
present in the O3 Testament.' Adminedly, the Obd Testament cannot be
regarded as a missionary text m__sﬁ_._mquE:mﬂ_gEﬂEnE:Eﬁ
geographical, religious and social boundaries in order o win others to faith in
Yahweh." Nor was the religion of lsrael missionary in the sense that its
adherents would have understood clearly from the very beginning that the one
mﬂiriﬁitaﬂﬁgirﬁﬂﬂ.n:iuﬂu-ﬁ:&nnﬁmn&?ﬁ
God of Isrsel was primarily thought of as the *Lord of hosts®, who was above
all other gods and stronger than them. Gradually, however, particularly in the
preaching of the prophets, it became obvious that the God of lsrael was the

' Senbor, Donald & Stublmueller, Carroll. The Biblical Foundations of Mission.
Maryknoll, New York: Orbis Books, 1983,

“ Bosch, David 1. Transforming Mission. Paradigm Shifts in Theology of
Mission. Maryknoll, New York: Orbis Books, 1992, p. 17.

only God and the Lord of all E.EEE%EEE%E
found in the Book of [ssiah; according to its eschatological vision, all nations
come to Mount Fion to serve the Losd at the end of time (lsa. 2:2-5; Isa. 51:5;
Isa. 56:7; sec also Micah 4:1-9).

For the Christian Church, it is not possible to understand God's New
Covenant or his Kingdom revealed in Jesus Christ without the revelation which
Israel received or without the salvation history which this people lived through.
The message of the Old Testament émbraces al least the following aspects,
which are important for the mission arising from the gospel of the New
Covenant:

|. God is the Creator of the world and of the human being. All nations are a
resull of God's creative activity (Gen. 10). Everything that God has created
belongs to him. The origin and foundation of God's mission lies in the fact that
he wants that which has always belonged to him to be in communion with him
again.

2. Ouwt of all nations, God chooses one people, makes a covenant with it, and
gives his law and his promise to it. This means both a great privilege and a
great responsibility at the same fime.

3. God liberates his people from being a slave to other nations. His people
breaks his law, and he declares his judgement on them. However, he also has
mercy on those who turn to him for forgiveness. Ultimately, all nations can
share in God's salvation when they turn to the God of Israel and refurn to
Mount Zion.

In the Odd Testament, these themes recur as new variations in connection with
several events, their interpretations, and the people living at the centre of them.
There is Abraham, who was promised that in him all nations were o be
blessed. There is Moses, 1o whom God gave his law en Mount Sinai. There is
Amos, who fulfilled his social mission through his proclamation of the law.
There is Jonah, to whom God gave the misston of proclaiming judgement on
the people of Niniveh, on whom, however, E—mnﬁﬁﬂi?ihﬁﬂq-

No one single coherent missionary “policy” can be derived from these
themes and their variations. However, only on the basis of them is it possible
to understand what kind of mission “the God of Abraham, the God of Isaac,
and the God of Jacob” (Mati. 22:32; Acts 3:13), who has revealed himself in
Jesus Christ, has given to the people of the New Covenant,

In those churches and mission societies which Euqﬂnﬂmun_.nn-.ﬁ_.__ﬂ:_ﬂ
Reformation, missionary work has been justified especially by pointing to the
missionary commisston given by Jesus. It is found in all four gospels, even
though the wordings are not quite the same (Matt. 28:18-20; Mark 16:153-16;
Luke 24:46-49; Johm 20:21). Particularly the formulation of Matthew has
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gained a central rofe in Protestant missionary work. In the English language,
this particular commission has even been given a name of its own, the *Great
Commission”.

It is obvious that for the Church the missionary commission given by the
risen Lord to his apostles is still a very important biblical passage which must
not be ignored. However, there is a risk that any theology of mission based on
these missionary commissions alone remains one-sided and unable o express
the entire range of the diversity contained in the New Testament message. For
example, missiology based sclely on Matthew may tend to emphasize one-
sidedly the aspects of “disciple-making * (Gr. mathefenein) and the obeying of
the commandments of Christ, in which case the entire view of mission may
become rather legalisne,

Exegetical research has shown that the New Testament is throughout a
missionary text, This dimension makes itself evident, first, in the content of the
New Testament, which repeats in many ways the idea that the gospel of the
salvation bestowed upon humankind in Jesus Christ is intended for all people,
and that everyone participating in this salvation is called to spread the good
news. According 1o the New Testament, it is part of the eszence of the Church
and Christians tw fulfil this missionary task. Therefore, mission is not
something optional for Christians and the Church. In other words, in
Christianity, mission is not some kind of additive element or a commission
following the actual "matter™, but part of the “matter” itself.

Second, the New Testament's missionary nature also makes is presence
felt in the way in which the apostolic faith was given form and literary
expression in the New Testament in the early Church. The letters of the Apostle
Paul are not the New Testament's only missionary epistles; its other books,
including the gospels, are also missionary in nature. They have been given form
in various missionary situations encountered by the early Church.

The double work of Luke, his gospel and the Acts of the Apostles, can be
mentioned as one example of the missionary mature of the New Testament.”
The Intter part of this double work, i.e., the Book of Acts, which tells abous the
missionary work carried out by the apostles, the Apostle Paul in particular, is
missionary in a fashion that is immediately obvious to anyone. In jts own way,
however, Luke's gospel is also missionary, even though it only rarely speaks
about Jesus reaching out beyond his own people through his message and
works. For example, Luke's description of Jesus' first sermon in the synagogue
of Mazareth (Luke 4:16-30) reveals that the message of Jesus was intended for
Gentiles, a8 is also shown by the Old Testament examples in this passage.
Above all, however, Luke’s gospel crosses social frontiers: the gospel is good
news o the poor.

* See e.g. Nissili, Keijo. Raamattu iherysasiakicfana, [The Bible as a Mis-
sionary Document.]. In: Saarelma-Maumsmaa, Minna (ed.). Raomars meaail-
malla [The Bible around the World], Jyviskyli: Kirjapaja, 1993, pp. 18:28.
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In Luke's gospel, the parable of the great dinner (Luke 14:16-24), and the
following three parables of a lost sheep, a lost silver coin and the prodigal son
{Luke 15) occupy a central position. The main message of the parable of the
great dinner is that the Kingdom of God will be taken away from those who
were first invited but tarned down the invitation, and given to "outsiders”. The
three parables in Luke 15 emphasize the "missionary™ nature of the gospel in
a way which places a particular stress on God's care of that which has been
*losi”. He himself searches for and welcomes those who have abandoned him,
and rejobces with the angels over those who have been found and have returned
. and who have actually belonged 1o him from the very beginming. These
parables are not missionary in the narrow sense, because they do not
specifically point to other nations. However, with the entire message of Luke's
double work as their basis, they do serve the universality of the gospel.

In the same way, we can find missionary riches, which are pant of the
apostolic faith, in the other books of the New Testament as well. The Church
interpress these riches through the whole of the New Testament message, and
threugh its own creed hased on this very message. The following aspects are
present in this interpretation:

1. Ulimately, the agent of mission is the Triune God - Creator, Redesmer and
Sanctifier (miszie Dei). His love is the source and motivation of missionary
work.

2. Christ's apostles and his Church, which has commitied ftself to the apostolic
faith, have received from their risen Lord the mandate to preach the gospel to
all creation. He himself is present in this proclamation and in his Church "o
the end of the age”.

3. The gospel, and therefore also missionary work, are universal and inclusive
in nature: without restrictions, the gospel is intended for all nations and all
human beings. The actual “matier” of missionary work is the gospel. the
message of the salvation which God has bestowed on humankind. The gospel
is a message of God's love, which was revealed in Christ, who died for the
"ungodly® and brought about reconciliation berween God and the world. God
makes a human being rightecus through faith in this gospel (Rom. 5).

4. On the other hand, the gospel, and therefore also missionary work, are
exclusive in nature. The apostolic faith is faith in the God who does not allow
any other gods 1o be raised to his side, *There is no other name under heaven
given among mortals by which we must be saved.” (Acts 4:12; Phil. 2:100. As
the “other* side of the gospel. the proclamation of the law, exhortation o
repentance (Luke 24:47), the demand to wrn away from idols, and the
commandment 1o be obedient and to love God and one’s neighbour are also part
of the mission of the Chuarch.
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5. Conversion and the reception of the gospel are closely linked 1o baptizm,
which incorporates the baptized person into the Church of Christ.

6. The missionary task given by Christ 0 his Church comsists of the
proclamation of the gospel and the service of love, which cannot be separated.
In addition to crossing boundaries between faith and unbelief, missionary work
also crosses frontiers between love and lovelessness.

3. How to carry out the mission of the Church

The above-mentioned six paragraphs do not sufficiently cover everything that
the mission of the Church is and involves. In different contexts - ie., as
individual churches, as churches which live in the same region, as confessional
federations, and as churehes' ecumenical organizations (CEC, WOC) - churches
have tried to give systematic presentations of their views of the Church's
mission. The ecclesiastical law and church order of the ELCE, for example,
include statements which make it possible to construct an idea of how the
ELCF understands its mission, In the 1980s, the Lutheran World Federation,
the confessional federation 1 which the ELCF belongs, produced and adopted
a joint Lutheran document on missiology called Together in God's Mission
{approved by the LWF's Executive Commities in 1988). Also in the 1980z, the
World Council of Churches produced a missiological document Mission and
Evangelism: An Ecumenical Affirmarion (approved by the WCC's Central
Committee in 1982), which the WCC now wishes to revise. In the firlbowing
lines, it is not possible for me to formulate another outline of & similar kind.
Rather, 1 intend to present some examples in order to call attention to certain
fundamental aspects which are important for the Church's mission as a whole,
and which can be considered relevant to our dialogue,

I. Missionary work and the mission of the Church belong together. In the
history of Christianity, the contribution of individual Christians has often been
crucial in missionary work. Theologically, however, missionary work is not an
individual enterprise but has both its origin and its goal in the Church. lIts aim
i§ to incorporate human beings into participation in salvation, People who live
separate from God are incorporated into this participation through baptism, and
they can remain in it oaly by living in communion with the Church. In Western
churches, missionary work has often been carried out by various organkzations -
by orders (¢.g. monastic fraternities) in the Roman Catholic Charrch, and by
mission societies in Protestant churches. However, even if these Organizations
have not been part of the hierarchical structure of the Church, their work has
nevertheless been the Church's work, provided that they have been within the
g.:ﬁf.ﬁi&ﬂfﬁ:ﬁgﬁnﬂaaiﬂﬁﬂﬁni
their activities. (This has been the case in the ELCF, for example.) This kind
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aﬂggiﬂﬂi%fﬂunﬁﬂﬁﬂﬂuiﬂw?%:iﬂi:.g
resulted in the emergence of congregations and churches, not of organizations
or societies. In connection with these questions, two different trends are
effective within today's Protestant Christianity. On the e hand, there J.h
need for development leading to an ever closer integration of those mission
socicties that have been founded for historical reasons into the Eﬁ»mﬁ:@:a_
the Church {e.g. the Church of Sweden Mission). On the other hand, individual
Christians’ "spontancous” missionary work, which has less and less - or even
nothing - 1o do with any organization or church, is gaining Eﬁﬂ.uﬂ.nﬁ.ﬁ
ground especially in the Protestant or Evangelical churches of the Third World.
The ELCF supports the former trend. At the same time, however, we must try
to learn from the vitality and dedication to the gospel which is present in many
movements operating outside church structures.

2. The mission of the Chirch is not only an extension of an individual .m_._nar.u
Eﬁﬂgmﬁﬁtrrﬁrﬁéwﬁﬁhﬂ.h:ﬁi
of all believers. Every HEFuEEEEEiE.m
baptism. Enggﬁaﬁnwnawgmnﬁm.iw.a royal
priesthood (1 Pet. 2:3,9). ﬁ.ﬂnﬂu:ﬂg!mﬁﬂﬁwmriin#ﬁgigﬂﬁ
Christian in baptism, means participation in Christ’s E.R—ur._ a__uu..ﬁm as a
prophet, high priest and king. By participating in this prophetic, uﬂﬂ.—_ﬁﬂi
royal ministry of Christ, believers take part in his mission jnﬂ:ﬂ__ﬂ.. The
gospel can best cross the boundaries between faith and unbelief, and love and
lovelesaness, when the everyday work and living environment of cach believer
provides natural points of contact for such crossings.

= Eiiiiﬁmﬁ.ncﬂﬂﬁﬁﬁnnﬁnﬁﬂawi@ﬂuw
”ﬂﬁwﬂgq. everything in the Church’s life has s missionary
dimension. Missionary work does not only mean that Christians go from where
they live to some other place 1o preach and teach. Namely, the missionary
nﬁﬁusurngﬂﬂﬂnﬁmnﬂﬁﬂﬁu.ﬁn:ﬂﬁqpiﬂﬂ}_?H._a
naturally there in baptism, and the same also applies 1o the eucharst. This
dimension could be called “centralizing” in the sense that the Church calls
people 1o the "centre”, to the communion of the Word and the sacraments.

4. The EEHE%?QEELEEEE&&_;E;EEPE?HEE
structures and the people working within them ase concerned, the Church’s
mission means, above all, preaching the law, ..._Fn_E.a-ﬂmi._qun_..eEEF
demanding justice, working for peace, struggling for the abolition of poverty,
Euuﬁﬂ?ﬁﬂﬂ and the marginalized, and working for the integrity of

* Church and Justification. Understanding the Church in the Light of the
Dioctrine of Justification. Lutheran-Roman Catholic Joint Commission. Geneva:
LWF, 1994, pp. 123-124,
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creation. When necessary, the social dimension of the Church’s mission is also 8. The mission and unity of the Church belong together, and so do missionary

redlized in a critical anitude towards governing authorities. (In sctual fact,
however, the Church has often supported secular authorities too uncritically,
either actively or by remaining silent, rather than presented too heavy
eriticism.) Moreover, the Charch also expresses the social dimension of its
mission by respecting and realizing religious freedom and human rights.

5. In fulfilling its missionary task, the Church must consider more and and
more seriously each context. The gospel must be proclaimed and interpreted in
all situations in such a way that the listeners can understand its content and its
significance for their own lives. With slightly different emphases, such terms as
“acculturation” or “inculwration’, “sccommodation” and “adaptation’ have been
used carlier instead of comtextualization. To bearn to consider the context is a
difficult task requiring much study and patience, and unprejudiced suirudes,
However, this task cannot be fulfilled by intellectual efforis alone; sharing and
living together are also important. One difficulty in relation o the question of
context is that contextualization may be distorted and become syncretism, in
which case the apostolic faith is no longer kept pure. Another thing which
makes contextualization as a "planting” of the gospel in new cultures and ways
of life info a difficult task is the fact that the gospel cannot always adapt itself

to cultures but can also be in paradox or conflict with them, or transform
them,”

6. Another part of the conlextual nature of the Church’s mission consists of
encounters with other living faiths and ideologies, and of dialogwe with them.
Other religions make their presence felt in our couniries increasingly strongly
and with a growing self-awareness; therefore, the risk of a violent conflict
between different religions is becoming an evermore realistic threat. In this
connection, it must be borne in mind that although the message of Christianity
is, as [ said above, exclusive in a cerain and even very pivotal semse,
Christians are in no position to condemn the people of other faiths. True
dizlogue always involves the witness of both partmers 1o their own fajth.
Missionary work and telerance do not exclude each other.

7. The Church cannot carry out its missionary work through any kind of
coercion. The history of Christian mission abounds in examples of the e of
coercive measures, but there is no excuse for using them. 1 do not think that
missionary work is nowadays conducted anywhere through actual vielence, but
recourse o coercion can also take the shape of exploiting people’s material or
other distress. The Church cannot accept any missionary strategy which uses
economic or other advantages as a lure in persuading people into faith,

" Stauffer, Anita 5. (ed.). Worship and Culture in Dialogue. Geneva: LWF,
1994, pp. 9-10.

46

work and ecwmenirm, Missionary !uﬂiﬁﬁhﬂﬁﬁgnﬁg.iﬁﬁ:
mieans attempts to convert baptized Christians from one church or denomination
o anather, Churches aiming af mutual commundion and agreement should rather
try to support each other in their missionary work and evangelism. This means,
for example, that they should together encourage baptized but alicnated
Christians 10 find their way back to communbon with thelr own church.
However, if someone volunarily wants to move from one church to another,
the principle of religious freedom must be followed in such a case as well,

9. In order to carry oul its mission responsibly, the Church must give
catechumens sufficient frirruction in the content of Christian faith before
sdmission to baptism. Views as o what is sufficiesmt may differ, but it
nevertheless applies that instruction preceding baptism must not be “replaced”
with instruction which may possibly be given afterwards.
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THE ORTHODOX VIEW OF THE CHURCH'S MISSION:
ECCLESIOLOGICAL AND CANONICAL ARGUMENTS

Bishop loann of Belgorod and Staro-Oskol, Dean of the Kursk Theological
Sewinary

When we begin to discuss the mission of the Charch,
content of the term “mission®.

In the 19k cenury, the Omhodox Church, in the person of 51 Innokenti of
Moscow, regarded mission as the courageous deed of bearing witness to Christ
among people who lived far from the so-called civilized world. According to 51
Innokenti, mission meant leaving one’s fatherland when necessary, and going

wi should first define the

far away to places which were “at the back of beyond® and lacked all comforts,
in order to guide those wandering about in the darkness of ignorance 1o the way
of truth.! These reflections were one starting point for our church’s organized
missicnary work, which i characterized by a well-ordered church structure and
the charismatic work of such prominent Orthodox missionaries as 51 Innokenti

of Moscow, Archimandrite Makari (Glukharev), 51 Nikolai of Japan, S5t
Herman of Alaska, and many others.

In defining the essence of Onbodox mission, it is nowadays possible to
distinguish among the following aspects:

1) The Church's mission is an imtegral qualitative characteristic of the
Church itself, which is the living body of Christ. The Church's mission is holy.
It is the Church's entire life, but this internal life of the Church is based on
*frentier refationships” between Church and world. Each member of the Church
is called 1o bear witness to Christ; in this sense, "a Christian” means the same
a8 "2 missiomary®.

There is a point of contact between the approach outlined above and the
American Episcopal Church’s theological understanding of mission. According
to & definition of mission found in this church’s Common Prayer Book, mission
means bringing all people back into communion with God and with each other

! "Nastavieniia Vysokopreosveshchennogo Innokentiia, byvshego arkhbepiskopa
Kamchatskogo, Kurilskogo | Aleutskogo nushaganskomu missioneru, iero-
monahu Feofilu”. Trerkovmye vedomost. [“The Advice of His Eminence,
Former Archbishop of Kamchatka, the Kuril Islands and the Aleutian [slands to
the Apostle of Nushagan, Hieromonk Feofil®, Ecclesiastical Newsletter.] (1903,
No. 3, p. 97.)
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in Christ. Aceording to the same definition, the Church carries out this mission
when it prays, proclaims the gospel and encourages justice, peace and love (p.
833} A similar approach can also be found in WOC documents, insofar as the
mission of the Church is understood as all people's reconciliation with God and
with each other, and as preaching, teaching and healing,

1) Mission, or witness, is part of the nature of the Church, and means
proclaiming the good news to the whale creation (Mark 16:15). The Orthodox
Church is called apostolic, not only because its members are “built upon the
foundation of the apostles and prophets™ (Eph. 2:20), but also, and especially,
because it has continued the proclamation of the apostles of Jesus Christ until
this very day, and because the number of its members keeps growing all the
time. While the Church grows continuously, its essence remains the same as
that of the Church which emerged on the day of Pentecost, when "about three
ihousand persons”™ were baptized (Acts 2:41).

For the people of the Church, mission,
their main task when they have set out to obey the Lord's commandment 1o his
disciples: “Go therefore and make disciples of all nations, baptizing them in the
name of the Father and of the Son and of the Holy Spirit, and teaching them to
obey everything that [ have commanded you® (Mat. 28:19-20).

3) The Onhodox view of mission is also based on mission’s trinitarian
foundation. The source of mission lies in the Holy Trinity, who revealed
himself when the Father sent Jesus Christ in the Holy Spirit (JTohn 20:21-22),
This sending was part of God's plan to save us, "for God o loved the world
that he gave his only Son, so that everyonc who believes in him may not perish
but may have etermal life” (John 3:16).

Hence, the aim of Orthodox mission i not only to pass on intellecneal
convictions or ethical beliefs, but to share communion with God, or to share the
experience of the life of a community which is in God. A premise for this
trinitarian approach to misston is the understanding thar the task of mission is
to praject the Holy Trinity's inner relationships onto human relationships.

4) In a hidden way, the Church's mission is connected with the
resurrection of Christ, because it was in connection with this event that the
apostles were given the commandment to teach all nations (Mat. 28:18-20).
Therefore, the Church’s proclamation must bear witness 1o Christ as the Risen
Laord, and bring into the world his kingdom, the *new heaven” and "new earth”
(Rev. 21:1), which is opened to us in the eelebration of the eucharist. Through
the liturgy and obedience to the commandments, the life-giving Holy Spirit, the
Spirit of the Lord Jesus Christ himself, is revealed in power, and the true
kingdom of God is brought into the world.

5) The Orthodox understanding of mission regards ecumenical mission as
an eschatological event, because the gospel is to be proclaimed *io the end of
the age” (Matt. 28:20). It is this eschatological approach that discloses the right
perspective on the relationship between mission and national culture. Namely,
missien always aims at renewal of the entire cosmos, i.e., of both humankind
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a3 apostolicity, bas always been

and mature, "so that God may be all in all®, as the Apostle Paul says (1 Cor.
15:28).

ﬂiﬂﬁﬂ,ﬂnﬁiﬂﬂnﬁmﬁzﬂnﬂ world, sanctifying and renewing
it, and giving an old way of life a new content. _:wanﬁ.atﬁ_ﬁﬁsﬂ_
cultures and their manifestations, as long as these are not in contradiction with
Christian faith, and renewing them as intruments of salvation.

Cin the “horteontal level” of Orthodox mession, we can distinguish between
inner and outer mission. The latter means missionary work overseas. In other
words, it is mission with & wide geographical range and with a varicty of
forms. It can be carried out either beyond the borders of an Onthodox country,
or among such a country’s non-Orthodox ethnic groups.

Inner miszion, EE:WE.EEEE.E«EEEEmEEEEﬂEE?
Orthodox point of view (i.e., non-Christians, pagans and Raskolniks), are
brought imto communion with the Orthodox Church, However, this
classification starts from the presumption that the Orthodox Church is the
dominant church in the country concerned. )

There are also other ways of defining the Orthodox Church's mission. For
example, the term ‘inner mission” can be used to refer to missionary work
within the official boundaries of the Orthodox Church. This means approaching
those who have been haptized and are therefore regarded as church :...NEEE_
but who have never been given any instruction in Christian faith, Tradionally,
this kind of mission is called haptismal instruction. In this case, "outer mission”
is understood as the Church's calling 1o spread and establish the ﬂﬁn_aq
Christianity outside the Church's official boundarics, which means bringing
people to Christ by baptism and through baptismal instruction.

Ecclesiological foundations for Orthodox mission

According to St Kirill of Jerusalem, the Church is called an ekklesia wH.EH.w
reaches out 1 all people and gathers them wogether. It should be noted in this
connection that Orthadox theology gives no exhaustive E&E&—F.ﬂ!ﬁ.
even though descriptive answers to the question of what the Church is can be
found. As emphasized by Archpriest Georges Florovsky, it is impossible to
start this kind of discussi .EiEE%ﬂﬂﬂn&#ﬂﬁﬂEﬂwﬁHﬁhﬂnﬁﬁ. __.a.._.
srictly speaking, there is nothing that cou HE 3 i
E:Mnnmﬂnﬁ. Ma such definition can be found in the fathers J—.Eﬂ!ﬁﬂr
its great teachers, or St Thomas Aquinas. Nor was any such definition given by
the Ecumenical Councils or the later great councils of the West cither, says
Archpriest Florovsky.*

! Florovsky, Georges. "The Church: Her Nature and Task.® In: The Universal
Church in God's Design. New York: Harper & Brothers, 1948, p. 43.
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The Nicene Creed lists four different marks of the Chuerch: “uoe® (one),
“oryuae” (holy), "xodffolucne” (catholic) and “awoorohans® (aposiolic). These
marks define the fullness of its existence, and if even only one of them is
missing, the Charch is no honger the Church.

: lmm n_.- nﬂﬂnu

According o the Apostle Paul, the Church is "the body of Christ® (1 Cor.
12:27), a living organism comprising all the regensrate people of God, “for in
the one Spirit we were all baptized into the one body® (1 Cor. 12:13). When
people are saved by God, they ane saved in a community, becauss "God has so
arranged the body® (I Cor, 12:24), When any of us falls, (sihe fallz alope, but
no one is saved alone, Whoever is saved, is saved in the Church, as a member
of it, and 1ogether with all its other members.”

This is the basis for Orthodox mission, which aims not only at giving
imstruction in Christian faith, or a1 leading people to an intellectual reception of
Christ, but at establishing eucharistic communities. In them, people can have
aocess 1o the knowing of Christ based on experience and given by grace, when
they paricipate in the hidden life of the Church and obey the commandments
which are the basis for a life of piety and devotion.

Hence, oneness (e, "one®), which is justifiably called a mark of the
Church, is a declaration of spiritual identification with the other members of
Christ’s body. This aspect also defines the motivation of Orthodox mission,
i.c., the motve of love, The following words of Metropolitan Makari of
Moscow to Archbishop Guri of Kazan give this motive very apt expression:
"Win the trust of the Tatars® hearts, and do not lead these people w0 baptism
becawse of any other motive but faith.®

But this love is a response 1o the love of God. “We know love by this, that
he laid down his life for us - and we cught 1o lay down our lives for ope
another® {1 John 3:16). The Apostle Paul speaks about love for the Triune
God, who gives his Son because of his bove for the world, and sends the Son
into the world in the Holy Spirit, so that everyone who believes in him may
have etermal life. This trinitarian foundation plays a crucial pant in
ecclesiological argumentation for mission, Professor Petros Vassiliadis says that
Christian instruction is senseless if it is not connected with baplism in the name
of the Father and the Son and the Holy Spirit. Ulimately, the Church's
missionary calling is based on the Father"s sending of Christ in the Holy Spirit.
“As the Father has sent me, 50 1 send you [...] Receive the Holy Spirit™ (John
20021-22), And, emphasizes Professor Vassiliadis, i we follow this line of
thought further, the sending of Christ was & necessary consequence of the inner
dynamics of the Holy Trinity. In actual fact, says Vassiliadis, mission can be

* Khomiskov, A. Edingia tserkov, [The Church Is One.] (London, 1968, p.
38.)
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justified only if we understand our missionary Ed_“. as a projection of the Holy
Trinity's inner communion onto human relationships. o

This same idea can be found in lon Bria's writings. He says: “Trinitarian
theology points to the fact that God is in God's own self a life of communion
and that God's involvement in history aims at drawing humanity and creation
in general into this communion with God's very _..mm.._,._ ”rm.ihu_ of thinking
seeks 10 emphasize the importance of mission: its main is not to pass on
propaganda, or such things as intellectual convictions, :.EE of doctrine, or
ethical rules, but 1o convey the experience of communion with God.

John's gospel identifies Christ with the Logos. This means that Christ 15
mot only “the Saviour of our souls”, or not only the _..E_,..E- and Head of the
Church, but also the uliimate Truth concerning the beginnng, ﬁ._ﬂn_&sﬁﬂ and
ultimate aim of God's ereation, The Divine Logos speaks in his Charch as the
Holy Spirit, "Christ loved the church and gave himselfl up Eﬁfm in onder 1o
make her holy [...], so that she may be boly and without blemish (Eph. 5:23-

. The Church ks holy, =Erwaﬁ-=mnrﬂﬁ_wﬂnmuinrh3“nﬂﬂm¥
second, because the Holy Spirit and his gi grace are present i ¥
third, because the Church is in communion with the mn-_._,.nn____ Church,

0, Kleman says that, in esseice, the Church is EE:#EH—H world on
its way towards transfiguration and renewal in Christ for the fullness of
Paradise. According to Kleman, the Paradise of Presence is, incleed, Christ
himself. He said to the criminal who was crucified with _._.E.Em_ whi belicved
in him: *Truly I tell you, today you will be with me in Paradise” {Luke 23:43).
The world is in Christ, and, as Kleman says, the new heaven and new u“.n,.._ is
brought o us in the sacraments of the Church, and in Scripture, which is also

-.-_.nu_.n_-_

-aﬂn_..n.ﬁnwsﬂr fathers” theology, the Church is called the ...nE_* of the
Holy Spirit, because where the Church is, there is also the Spirit of God, and
where the Spirit of God is, there is also the Church, as well as grace and mercy
in all their forms, because the Spirit is the truth.’

* Vassiliadis, Petros. Mission and Proselytism, An Orthodox Understanding.
1995.

S Bria, lon (ed.). Go forth in Peace. Orthodox Perspectives on Mission. {(WCC
Mission Series 7.) Geneva: WCC, 1986, p. 3.

% Kleman O, lstoki Bogoslovila otisov Drevnei Tsrekwvi, [The Sources of the
Eﬂi?mﬁﬂlﬁ}ﬂﬁigﬁ_?ﬁaﬁi. 1994, p. 93.)

* & [renaeus of Lyon. Adversus haereses. 3. 24, 13
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i i administration, which,
i ¢ era, the Church has had its oW : I
ﬁﬁﬁwrﬁuﬂﬁfi into institutionalism A its own right, oT lost its

ixgi Towdizy. (American
% gamoolis, James ], Eastern %Eﬁg :
Society __u—ﬁ_._—_.u.u.._—n.__nu._..__ Geries 100 TE_‘..EE,.—. Mew York: Orbis Books, 19846,
p- 118,
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%nﬂﬁﬂ.ﬂ.ﬂ.&.ﬂi&nﬁwn&ﬁiﬁuﬂuﬂn&nﬁ in
giﬁﬁﬁfﬂﬁu—mﬁ!&?ﬁ!ﬁ.ﬁiipﬁiﬂa.ﬁ
chureh first apostles, second prophets, third teachers; then deeds of power,

gifts of healing., forms of assistance, forms of leadership, various kinds of
tongues” {1 Cor. 12:28).

3) “Kofehssne® {catholic)

According 16 Vladimir Lossky, the Church is the centre point of the world; the
Church s where the world's fates are determined. All people are called w0
come 10 join the Church, because if a human being is & microcosm, then the
Church is a "macroanthropos”, says Lossky, quoting 51 Maximos the
Confessor, The Church keeps growing and renewing its form throughout
history, bringing the chosen ones into communion with itself and with God.
The world becomes old and dilapidated, but the Church is constanily renswed
by the Holy Spirit, who is the source of its life. At a certain poini, emphasizes
Lossky, when the Church has reached the completeness of its growth decreed
by God, the external world, having emptied itself of all its vitality. dies, and
the Church is revealed in its eternal glory as the kingdom of God.™

This is why the Church is *catholic’ (xaflohow) and thus ‘belongs o all’,

According to 5t Kirill of Jerusalem, the catholicity of the Church refers to

the following characteristics:

The Church is called catholic

a) because it is present all over the world,

B} because all dogmas which all ﬂ%a%ﬁﬁrﬁﬂpﬂe_#aﬁ
competely included in its teaching,

c)  because all people of God from all ethnéc groups are subject to the
Church, regardless of their social standing or education (i.e., this
Eﬂﬁnﬁt_wsixﬂnﬂqﬁi&,sﬁﬁnﬂii—?
EEEE-

d)  because it cures and heals every sin, and

g)  hecause everything that is called “wirtue' is present in i1, whether it
be virtoe in word or deed or in spiritual values.

The catholicity of the Church, which is the body of Christ, is “the fullness

of him who fills all in all® (Eph. 1:23).

Hence, a church which preserves the fullness of apostolic truth, and bears
witness o it, is catholic, Lossky speaks sbout catholicity as a characteristic of
the truth, or as the Church’s sbility 10 know the truth. With the help of this
Eavgaggﬁmﬁqgﬁn&,ﬁﬁamuﬁﬁn manilest io the entire
Church, both 1o its smallest parts and to the Church as whole.

0 | nesky, Viadimir N, Ocherk misticheskogo bogostoviia Vastochnoi Tserkvi,
Dogmaricheskoe bogoslovie. |A Cieneral Introduction to the Mystical Theology
of the East. A Dogmatic Theology.] (Moscow, 1991, p. 134.)

55




e ——

n%ﬂﬁf&gﬁq%gwigniuﬂhﬁ%

Church owes its catholicity to Christ, not to its members. It 15 very mmportant
that the local level of catholicity EEEEEDEEE.E:E as the
body of Christ, not only as 3 fraction of it, This Eﬁﬂ.E: E& very clear
expression in the Proskomidia of the Divine Liturgy, in which the priest
prepares the Holy Lamb, and cuis uﬂETEn__EmEE this loaf of bread in
memorial of the Mother of God and all saints. :

For the mission of the Church, =_nn_.H..=_ Fﬁ_ﬂh Mnu.u.-nh__“ ﬂn“__“
ical opporturity for cultural, liturgical theolog iversity in !
—Mm:ﬁ-“__._ of Christ. Admitiedly, the Church's mission will inevitably clash with
gecular socicty, and cven meorc marked contrasts tend _.ﬁ_ﬂEq!n in the
relationship between mission and culture, and berween Mission and nation.
However, as pointed out by V.V, Fenkoveki, the kingdom of God does not
negate the natural order of the world, but rencws ___.Fus_ the insidc,
luminating and enlightening it, and attaching itself 1o this order. Namely,
God's kingdom calls and expects the hizman soul and the whole of humanity (as

the cosmic cenkre, the true microcosm) W0 urn (o Godl, Thus, says Zenkovski,

those E.p__ElE" movements which try 0 actuse Oirihodox -_._..“Enﬁ..u___ such
things as Russification of small peoples in 19th century ﬂﬁ_._.._.- colonialism, and
so forth. To bring God's truth into local peoples lives and their ways of

T Idea
I Fenkovski V. V. Ideia pravosiovms kulrury/Pravoslavie i EE__... _._._H
of Orthodox Culture/Orthodoxy and Culture.] (Berlin: Russkaia kniga [The
Russian Book], 1923, p. 41.)

" Meyendorll, John. Pravoslavie v sovremennom mire. [Orthodoxy in the
Modern World,] New York, 1981.
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thinking has always been Orthodox missionaries” main concern. When
missionaries live among local peoples, they gradually become “locals®
themselves, or “flesh from their flesh”. They become fall members of the local
cultures they have entered. Missionarics have traditionally made the effort to
understand their own age; to respect the cultures of peoples newly enlightened
by the light of Christ; to study local customs and languages; to transiate the
Holy Scriptures into local languages; and to teach and train local priests. As a
result of all this, local peoples have gradually been drawn into the fullness of
the catholicity of the Church.

A very well-known example of this kind of attitsde is a translation of St
Innokenti (Veniaminov): when he translated the Lord’s Prayer into a local
language, he replaced the word "bread® with *fish”, because fish happened to be
the “daily bread” of the people for whom the translation was intended,

Indeed, missicnaries have been very cautious about bringing achievements
of civilization into local cultures. Therefore, in respect of lifestyle, they have
consciously imitated the Lord; “though he was rich, yel for vour sakes he
became poor, so that by his poverty you might become rich” (2 Cor. B:3).
Missionaries have lived in the "poverty of the gospel”, in order to avoid
imposing radical changes on local cultures. On the other hand, however, this
kind of assimilation into indigenous culfures has fts limits, because thess
cultures’ pre-Christian way of thinking may become a busis for heresy or
syncretism, in which case the catholicity of the local church would be ruined,

mu 1w-annH C Hmﬂnﬂnn.—nw

Typically, this term is used to mean that the aposties founded the historical
Church; preserved the doctrine of faith and passed it on 1o the Church; and
established the Church's service of worship, episcopal succession and cancnical
structure, The Church was built “upon the foundation of the apostles and
prophets, with Christ Jesus himself as the cornerstone” (Eph. 2:20). However,
the term “cerooroluame” is also given a broader missionary dimension by Fr
Pavel Florenski, who draws attention o the fact that the Church must grow and
assimilate more and more members [literally, "organs’] into ftself. This growth
takes place when the Church teaches and baptizes those who have not yet been
:ﬁnﬂuﬂiﬁsﬁgﬂ.nna..-ﬂﬁnﬂﬁnﬂxﬂi&uﬁﬁgﬁi
baptizing is apostolicity in the widest sense of the word (ermoorohy), says Fr
Florenski. The Church is sent into the world, so that it would teach people
through its preaching, and through its way of life which sets an example to the
others: through its miracles, signs, and education; and, among other things,
through providing a framework for people’s entire lives. Fr Florenski
emphasizes that the alm of all this is to awaken a religious awareness in the
unconverted, and to strengthen it in the members of the Church. Because of this
aspect, the Lord himself is called an "apostle”, as are his first disciples, As Fr
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Florenski points out, this term can even be used member
Church - which, itself, is also called "apostolic® ?:H_Mwﬂws i
?.ﬁ?iw&ﬂﬁﬁﬂinﬂ.qﬂng.nﬁﬂﬁ!ﬂﬂuﬁﬁngnq
ﬂiﬁ-ﬁwﬂ:ﬂﬁi&ﬁ&.ﬁq&m.nﬂfﬂrﬂgrﬂinum&iwﬁ_
jﬂﬂfﬁ#ﬁ&é:ﬂﬁ.ﬂﬁn—:ﬁﬂaﬁ.ii&ﬁ.ﬁﬂﬁmﬂmn
-..oE_E_H&__.-__.E “end of the earth” is a spiritual frontier beyond which life has
not been enlightened by the light of the truth of Christ. Such an “end* can be
chunﬁﬂguwgéni,ﬂﬁnﬁﬁﬁiwﬁﬂﬁnﬂg
or rabian desert. Even a local Christian communi
“end”, if it has lost its catholicity. N oy can be such o

As we all know, “canons’ are rules regulating church members’ i
sccordance E.E.En spirit and central principles of the New .H.nn_u___.__ﬂiﬁ
teaching. Archpriest P. Ia. Svetlov says that the natare of the Church as the
EH_.- of n_ﬁ._u. finds expression in canons, in which the "general” doctrine s
applied 1o issues of a more specific nature. According to him, canons form the
link between the organism and organization of the Church, ™

EE{?EHEEEEEE“E#E:EEREEE:E

EEpress jand mirror degmatic truths concerning the Church (e.g., "catholicity ™).
_nﬁwniqﬂuw?-sq_nﬁﬂn!nw-ﬂnﬁ# farm, but their inner function
remains unaliered, Even their number has gradually incressed, older canons
have not been abolished as a result of this process. Rather, canons have
developed and renewed their form in interaction with each other,
complementing one another. The Church applies them 1o historical situations
in order to protect the central principles of ecclesiastical tradition and life from
being vielated,

. ”_imniibnwwﬂiﬁﬁﬂ_ﬁﬂ_in_ﬁiﬂ&n;ﬁ Risen Christ 1o
his disciples: "You will receive power when the Holy Spirit has come upon
you; and you will be my witnesses in Jerusalem, in all Judea and Samaria, and
E__.__.n.nanm.ﬂ.____n.nu._b. (Acts 1:8). The sending of the apostles was neither a
ﬁ_ﬁini..uu..._.iﬁnuﬂ- Tradition tells us that each apostle was assigned a
particular territory for his missionary work. These were decided upon by

" Florenski, Pavel, Ekklesiologicheskie materialy/Bogoslovskie
! = i L 12,
__wﬂiaaun_ Material Theological Snadies, 12.] (Moscow, _En.ﬂ_w 129

" Svetlov P. In. © znachenii sviashchennyh kanonov. [On the Significance
the Holy Canons.] (Canada, 1971, p. 20.) Z
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drawing lots. Hence, each apostle preached in the territory allotted to him by
God (2 Cor. 10:13).

The Apostle Paul testifies that cach of the apostles proclaimed the good
rews of the truth of Christ in his own territory, on a certain geographical spod,
and no one crossed the borders of his own territory. In modern terms, an
*apostolical territory’ means the same as the "canonical territory” of a bishop
who has been taken into apostolic succession through the laying on of hands.

"One body and one spirit [...], one Lord, one faith, one baptism, one God
and Father of all, who is above all and through all and in all® (Eph. 4:4-6).
Canons, the norms of our Christian existence, also serve the cause of achieving
this wnmity.

Violation of cancons breaks the communion berween the Church's body and
its members., Indeed, it is always through spiritual leaders that the Church calls
people to its work of service. In following this order of things, the Church
relies on a tradition which is not 10 be violated: the last shall be first, but "it is
beyond dispute that the inferior is blessed by the superior™ (Hebr. 7:7), Canons
oblige bishops o preach, and to wach people piety (Apostolical Canon 58;
f.19). However, what sets limits 1o this activity of a bishop is his territory: he
fusd mot teach publicly in & town which does not belong to the area assigned 1o
him (6.20). This rule will apply even more categorically, if a bishop should
disparage or belinde the local bishop (Sard. 11). These missionaries coming to
Russin whe disparage not only & local hishop but also the Russian Orthodox
Church should familiarize themselves with this nule,

For a missionary, canons should not be like a “stick in a blind person’s
hand”, as St Basil the Great says. Rather, they are intended (o prodect the
missionary’s inner communion with the body of Christ, so that {sihe can
become 1o the Jews as a Jew”, "to the Greeks as a Greek™. And, with the belp
of canons and in accordance with the example of the Apostle Paul, the
missionary can also point out those things in which the spiritual orientation of
thets *lews”™ or "Greeks” devintes from ihe way of Christ.

Canonicity implies waichfulness and careful consideration. While
encouraging openness 1o all manifestations of God's creative and saving power
everywhere, it also contains a wirning that one should not fall into any kind af
relativism. Owing to canons, missionaries have a responsibility for the purity
of the doctrine they teach. On the other hand, there is always the lemptation to
establish a “canonical ghetto®, in which case the pharisee gains the upper hand
over the publican. This problem is a great challenge for Orthodox canonists
today. An adequate respomse to this challenge and a correct understanding of
the canonical foundatbon of the Church’s mission are closely linked to each
other. However, this dilemma becomes even more complex when we begin 1o
speak about “common witness®, or missionary cooperation, If ecumenical
dialogue is marked by a lack of respect for the norms regulating the life of a
church which is participating in this dialogue, this will not only prevent the
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Eﬂrﬂ,gﬁﬂﬂdﬂﬂmﬁmﬁﬁgﬁnﬁ i
nﬂﬁ&.&niﬂnﬂﬁa_.ﬂﬂ_&hﬂﬁir&,ﬁ&- " but & aleo toully
ﬂ.ﬁmﬁﬁ&ﬁnﬁ.ﬁﬂﬁuﬁgr&uﬁﬁiiﬁngnﬁﬂﬂsﬂ

Finally, canons must be applied to historical sinstions § rdance
their spirit rather than letter. It is very gﬂﬂ%ﬂwﬁ%ﬂh
Eﬂ.rﬂsﬂ_ﬂuﬂw concerned, and to take the cultural and historical context into
gécount, E36 aspects are ignored, canons may change fi ;
means of healing infirmities into a "stick in a Emuu.__ —.n.mqu.-n..”____ﬂ_m_n PRI

COMMENTS ON THE PRESENTATION “THE ORTHODOX VIEW
OF THE CHURCH'S MISSION: ECCLESIOLOGICAL AND
CANONICAL ARGUMENTS"

Dr. Eeva Martikainen, Professor of Ecumenical Studies, Helsinki University,
& the Rev. Dr. Antti Lagio, Senior Research Fellow, the Academy of Finland

To begin with, we would like to express our warm thanks to His Cirace Bishop
Toann of Belgorod and Staro-Oskol, Dean of the Kursk Theological Seminary,
for his presentation "The Orhedox View of the Church's Mission:
Ecclesiological and Canonical Arguments®. This paper was a profound and
informative survey of the foundations of the Orthodox’s Church mission. In our
comments, we wish 1© pay especial attention 10 aspects and views shared by
both churches participating in these discussions.

A. The definition of mission

{1} The presentation emphasizes that “the Church’s mission is holy®, and that
this mission has to do with the ""frontier relstionships’ between Church and
world®. The same idea is expressed through a different wording in the paper of
the Rev. Dr. Juhani Forsberg, who says that, in connection with the Church’s
mission, “the essence and calling of the Church are viewed from the
perspective of crossing boundaries between

faith and unbelief, and between love and lovelessness” (p.44).

{2y Further, we also agree that mission is part of the essence of the Church.
Forsberg says: “Therefore, mission is not something optional fior Christians and
the Church, In other words, in Christianity, mission is not some kind of
additive element or a commission following the actual "matter”, but part of the
"matter” itsell™ (p.4Z)

{3) Both partners also emphasize that mission has a trinitarian foundation.
mﬂﬁnﬂ%ﬂwﬂ:ﬂﬂﬁnﬁ.giﬁ?ﬁqnﬁﬁm&..aﬂuﬁ
{p.40). He continues by stressing that the mission of the Triune God s,
however, "more comprehensive than the mission of the Church® (p.40). In
relation to this aspect, it would be useful if both partners were to discuss more
thoroughly the dimensions of mission related to theology of creation. We
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Egnﬁﬁgﬁﬁﬂﬁgm&":&lﬁigﬂ?ﬂﬁw
Eﬁgiﬂﬁ_;ﬂgfiﬂtznnﬁﬂ?ﬂﬂﬂgu_ai
paper of the Rev, Simo Kiviranta, Lic. Th.

{4) Another importamt meril of Bishop loann's presentation i i1s emphasis on
the eschatological dimension of mission, This same emphasis is also clearly
EEE:EEERE:H%E?HE:E.EE:EH? who alludes tw
two passages of Matthews gospel (24:14: 28:19-20). In this connection, Bishop
Eﬁﬂgﬁtfiﬂisﬁﬁwin_iaﬁnﬂﬁﬂ_

ccological and socio-cthical dimensions. of mission ftechnology, economy,
politics, culture, etc.) in our discussions,

In connection with the definition of mission, we would like the following potms
1o be specified;

(1) What exactly does it mean that .?Ewa_.awa_i.uﬁmqa.ﬂ__#:n_w
Trinity's inner relationships onto human relationships™ (p.50)?

(2) How does the definition, “Through the liturgy and obedience to the
ﬁﬂEnFE&.sﬂﬂm.:ﬁEn.m?_-ﬁInEHu_uw_ the Spirit of the Lord Jesus Christ
EEE:.#HEEE?E,EEEIEBEE_.E_H@E“
!ﬁE.E.EvLEEEEEnEﬂEEﬂEﬂFEIEﬁ-R
2k

(2a) John 15:26-27 and 16:7-11, and Acts 1:7-8 emphasize that the Chureh
can conduct s mission only through power bestowed upon it by the Holy
Spirit, who makes the word of Christ clear to the faithful and endows
EHEE?.EEE.HE@&EEEEE&,EEF

(2b) According to 1 Cor, 2:1-5 and Gal. 3:1-5, Paul proclaims the gospel
of "Christ crucified”, and the Holy Spirit makes the gospel thar is
preached truthfully a living reality to the lsteners (see also Rom, 10:17).

These biblical passages make it very clear that the ultimate agent of mission is
the Triune God,

(3} A passage in the presentation reads: "Mission meead., . accepting local
cultures and their manifestations, as long as these are nod in comtradiction with
Christian faith, and renewing them as intruments of salvation® {p.51). What
does this mean?

B. Ecclestological foundations for mission

According to the view based on the Nicene creed and accepted by .___..__".a__.___"h_.u._-@.@F
Christian churches, the Church's being “one, holy, _m.Eurn and u_E___.E. il
necessary condition for its existence. We are not going 1o entes .E_...”nn
ecclesiogical discussion in our comments, becauss .Em_ﬂinmq is i..,"n_ _._..nmn___E_.;_u
theme of these talks, However, we would like o Eﬁiﬁﬁ.“iﬁﬂn ot
a-&ﬂn_E-ﬂﬁﬁ.?agﬁiﬂﬁﬂiﬁaﬂnu.-awﬁ
relation 1o the Church's essence. In our opimon, these n__...mﬁﬁ b o
to define the ecumenically _.mn_._.“_mH ﬁ__ﬁﬁﬂﬁﬂi .aﬁﬂﬂﬂ _h.-_.__nﬁ.h Lipiched
i {sm can be rejected, TeCOR f
H“”..Eumhﬂn-ui; imporntan argument against .___-_uu_.:u__Eu... __”n.__..n .".._nﬂ.m_”
Paul says in 1 Cor. 12:13: "... we were all baptized into one : %- e
Greeks “F..nuuq__-nn.ﬁﬁ:ﬁiﬁﬂ-__.ﬁ&n"an::.#n nﬂ&#uﬁﬁ
Eﬁiﬁrﬂ.nﬁﬂﬂn:tﬂﬁ Paul says: "Thus, | make it my . e
proclaim the good news, not where Christ has already been named, so
not build on someone else’s foundation...” (Rom. 15:20).




NATIONALISM AS A HISTORICAL PROBLEM OF THE
CHURCH

The Rev. Dr. Juha Seppo, Professor of Finnish and Scandinavian Church
History, Helsinki University

1. On the concept of mationalism

Because "nationalism’, the central concept of this paper, can be undersiood in
a variety of ways, | would like 1o begin by focusing attention on the term itself.
First, it should be noted that while nationalism naturally is closely related to the
concepts of ‘nation” and “nationality’, it nevertheless should not be identified
with either of these two terms. Among the roots of nationalism, mation and
nationality are certainly the most important. However, the concept of
rationalism is always ideologically charged; it involves an ideclogical tension,
which i not mecessarily present in the definitions of nation amd nationality.

Second, it i difficult to give an exact definition of nationalism because
none of the existing definitions has gained the status of being common or
generally accepied. Historians are inclined 1o define nationalism as an idea or
awareness of natiopality, or a5 a nationalist disposition. A the same time,
however, many scholars point out that, depending on the language, the term
nationalism may also have an overione of nationalist fanaticism. Whenever this
connofation is present, nationalism also involves a palpable disparagement of,
or even an explicit hostility owards, other peoples and nations, which are in
such cases very much seen through their "otherness”.

When defined as a nationalist disposition, nationalism is not & mere idea
or keology, but also a political agenda to be carried out in practice. lis central
goal 15 10 establish and maintain a nation state based on the right of national
self-determination. Some social scientists have defined nationalism as the
political force which ultimately holds together the modern state and socicty, and
thus legitimizes the stafe's claims of authority over s citizens. Thus, it is
rationalism that steers the wltimate lovalty of a nation’s citizens (o, at least, of
their majority) in a certain direction, and brings about the attachment of this
loyalty to the existing or hoped-for nation state. What is meant here by "nation
state” is nd only the political organization of the state (i.e., its normal and
natural power structures), but also the entire framework necessary for the
social, cultural and economic functioning of the communily as a whale,

Awareness of the distinctive nature of ope’s own nation has sometinses
been regarded as the very hallmark of nationalism. Such awareness may grow
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ings, but a nation's ethnle, linguistic wnd -__m__uu._uﬁ homogeneity
ﬁﬂnﬂnﬁﬂﬁ%ﬂﬂ.ﬁ:@ make the ground fertile for nationalism. __..___.unn_.uﬁm..

natio ! i i have not always

somal spirit and culture of their own nation, these emphases .

quibe EEH__: aith the historical truth. Rather, they have H.Hz.ﬁﬁmﬂw

i Hap concerned.

fantasies of a commeon and collective past of the natioh

nationalist i i i been used tendentiousiy.
nalist ideclogies, such loose ideas have sometmes

In ﬂ%ﬁiﬁﬁﬂiﬂuﬂﬂir kind, it has awﬂﬂ_”_..___..._u& of that a mu.__n““

part of a nation’s history and culfure has been r__._.mn.?._ aside and forgotten =_ "

part consisting of things which have not been in line with the ___._.m.En:

nationalists 1o create a harmonic picture of their nation. However,

be based on fantasics alope. To arouse a positive response, m__s:EE..u_ ideclogy
st also contain elements which are in harmony ...___._E ..__.E_n_,.. o)

It is also considered characteristic of Eﬁ....:ﬂ.i....ﬁ:&ﬁ.._ to ._...._ﬁ—_uh E
the distinctive nature of their own nation and mationality in such & manner

hanou one's own nation state, and even for it aspirations 1o nn__._ui.
_.__E_.uhﬁ.nq-, in its most extreme form, E_”H_Ehﬂ ﬂﬂhﬁﬂanﬁhﬁhﬁﬁnﬂi
i L a u i
wﬁﬂﬁﬂﬂuhnﬂﬁ ﬁrﬁhﬁﬂﬂ of this kind of ___.nnn__,.n__wE to exaggerals
thesir Emn.u.h cultural achievements and {0 boast about its military E!ﬂ.h::ﬂm
there is an obvious link between the exireme __.n_...n.. of inﬂEnE F
recourse of nations to vielence in resolving thiir E_._..nnnnmﬂ.._“..n; ﬂu. i
That pationalism 15 a phenomenon marked by nﬁ.ﬂq is also ref Etﬂﬁ
the fact that there does o1 exist any one _.n._n.m.EE._E.._EL system i:.m.ui_ua
would serve as fertile ground for pationa ._.H_E.. aspirations. Rather, EE:HEE"
can fourish under varicus historical, political and social n.ﬂn:nﬂﬁuﬂr, e
it is mot tied to any lar social or -_a___.ﬁ_m_nﬁui system. | .o
manifest itself even in connection with idcologies which are quite ﬁmﬁ
E&EELE“E%,H%E:E.%FFR;E_ ism,
n._.-l » I
e ﬁﬂ:ﬂpﬂhﬁa_ recent scholarly studies, the concepl of naticnalism has ,.._%1
been approached psychologically, from the point of view of the _.E_E____Euuu.-ﬁhna.
identity. The British scholar William Bloom, for example, has !ﬂnﬁn-&.ﬁﬁni..
of nationalism by observing the relationship between the persona
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of an individual and the formation of natiomal dentity. Bloom defines the
formation of identity Hnuaﬂnﬁwﬁﬂzﬁﬂmﬁq%&gwﬁu
instincts, individuals try 1o identify themselves with the behaviour, habits and
attitudes of the important and influential persons in their environment. At the
early stage, this primarily means one's identification with one's parents and
family. Individuals also have an inpate drive 1o strengthen and protect the
identity thus formed. The members of a group of individuals, in turn, tend to
form similar identities when their circumstances are similar.

Bloom says that when individuals grow up and are socialized into their
culiure and society, their values change because of the influence of school and
education systems. Al the same time, the communities which serve as their
objects of identification change and become larger: individuals move from
identification with their parests and families towards more symhbolic
communities. The formation of national identity, which is essential for the
emergence of nationalism, takes place when a large group of people consider
the same national valees important and identify with these common national
-wﬂ#&..dﬁn.ﬁﬂ?i!aﬁqnﬁ-_ﬁaﬁﬂ nation, inernalize the same
national values so completely that they may behave as one single unified group
if these symbols of national ientity are threatened, or if an oppoFtunity to
strengthen them arises.

Thus, nationalism can be approached from many different angles - from
the historical, social, and psychological one. Moreover, it is also possible
carry out & theological reflection upon this theme, as the Rev. Simo Kiviranta,
Lic.Th., has dene in his paper "God's People and Mations: Theological
Aspects”. For reasons of division of labour, it was agreed that the topic of the
present pper should be "Nationalism as a Historical Problem of the Church®.
Therefore, 1 will confine myself to discussing nationalism as a historical
phenomenon, assuming that the theological reflection presented in the Rev,
Kiviranta's paper will be borne in mind at the same tme.

2. Nationalism as a historical phenomenon

In some studies of nationalism, scholars have attempted 1o trace the contral
ngsﬂnﬂi.ﬁiﬁﬁimnwﬁuﬂEﬁﬁinsﬁﬂﬁﬂﬁﬁﬁifﬂi
the chosen people and the promised land. These scholars think that this Hebrew
_ﬂ!uﬁfqﬁuiﬁg#inﬁnginﬁfﬂgfﬁnrﬁ&
since the Old Testament days, and that this heritage has given divine
Eqﬂtsnwirﬁaﬁiﬁhwﬁwnﬂ_sinmi__mn; aspirations attached to
them. However, whatever one thinks about these "biblical’ roots of nationalism,
the essential point is that, as a historical phenomenon and force, mationalism
received its basic form in the nineteenth century. Al that ime, it was such a
dominant ideology influsncing so many nations so thoroughly that the entire era
rnﬁuﬂ_mﬁﬁnﬂga-g&g?g.#fﬂ in the nincteenth

]
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century that nationalism was af s most powerful in Eurcpe and also
contributed strongly to the emergence of ceriain Buropean nation States.

Even though the ninetcenth century was, mwodt obviously, the age which
saw the fullest bicom of nationalism in Eurepe, it must also be noted that the
rwentieth century, especially the era after Waorld War 11, has made nationalism
a global phenomenon. Indeed, seme scholars have even been willing to call the
twepticth century the age of pan-nationalism. It it a well-known fact that
nationalism in its many forms is a living reality also in modern Europe.

As far as the origins of the Christian Church are concerned, it is readily
apparent thai, on the conceptual level, nationalism can be regarded as a
problem that has bothered the Church ever since the early centuries of its
existence. Namely, Christianity has ultimately always been an international
religion crossing national borders. It is also a historical truth that the spread of
Christianity has not been boand o any particular governmental of constittional
order, and even Fﬁ:ﬁmﬁh&:ﬁ:—.ﬁn&ﬁﬁ@aﬁsﬁ:ﬁ.ﬁ for its
successful advance, However, it is equally true that in one way or ansther the
Church has, in fact, always been tied 10 the contemporary historical context.
The Church works among individuals, citizens, various kinds of groups, and
nations. Hence, it is obvious that in the age of nationalism it has hoen necessary
far the Church, or, rather, for the historical churches, 1o defing their stance
either directly or indirectly on this relevant and influential factor in their own
efivironment.

If nationalism is defined loosely, without considering its historical and
idenlogical content, it is obvious that during its long march through the ages,
the Church has encountered nationalism in all degrees. At times, the Church
has tried 1o suppress it, whereas al other umes, mationalism may have proved
3 useful sounding board for the mission of the Church. Let us think, for
example, of the national churches of Syria and Egypt, which emerged a1 a very

such areas as Bulgaria, Serbia and Russia, for example, saw the emergence of
independent churches, which were powerfully aware of their respective national
identities. And as regards the centuries during which the foundations of the
Church’s Western branch were laid, the Roman-German unification of peoples,
which resulted in the emergence of a new nation and the Frankish Empire, also
provides an example of a process that was decisively influenced by the Church.
The Frankish Empire was 1o have a crucial significance for the history of
Europe, which was going through the process of Christianization.
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the problem which nationalism constituted for the Chureh,

_nm-%qiﬁmﬁsﬂmﬁtmﬁuﬁﬂ%ﬁﬁigﬂaﬂﬁnﬁ
century onwards there were Iwo nationalist trends existing side by side in
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the individual, and their implementation, Within this trend, French nationalism
and cosmopolitan individualism shook hands.
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Language, culture, and religion were considered important, and the same
ﬁ:ﬂﬁaﬁqgwﬂﬁﬁuﬂﬁﬁﬁ experience of s pasl. A central
Enﬁﬂuiﬂnﬁimnu.u@ﬂ_ﬂi}ﬁ%_._ which was thought to manifest
itself especially muﬁﬂﬂm_ﬁiiaqﬂnﬂfrﬂgoﬂ.giq of
thinking mostly drew on German sdealistic philosophy, particulasly on Herder
and Hegel.

Especially Hegel's philosophy of the state - sccording to which the stale
Eiﬁngﬁlnﬁmi?ﬂﬁ_umﬁbﬂsmuﬁﬂ.ﬁnu-gtlﬁn
which were imeresting from the point of view of practical implementation of
nationalism. Mamely, among other things, it also involved the idea of the
necessity of war. In Hegel's opinion, morality was not individual but social in
%,wﬂsﬁuamﬁuﬁn?ﬂan?ﬂﬁsﬂg_ﬂm%&nﬁE:.__
the demands of morality. Religion, even though it was considered pecessary.
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the Church. The highest responsibility of the state, in tarn, was to sustain fself
Eaaﬁnﬁnqﬂﬂﬁ.iﬂiﬁaﬂﬁiﬁﬁinﬁaﬂiaﬂﬂuﬁ_?_
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arder. In brief, it was thought thai war kept nations morally healthy.

German idealistic philosophy, the historical context of which was partly
shadowed by the warlike Napoleon, certainly made the geperal atmosphere
%EE?&H&E&BFH&E%E-&E.EE&E_E
with the two nationalist main trends, cultural and political mationalism, it is
EEEEEEEEEﬁEHﬁEﬂEﬁEEﬂEHﬁEEEﬁE
forces, although their respective views of the nation were somewhat different,
In research, these two forms of nationalism have rather been regarded as
overlapping, or as following one another, in which case nationalism based on
language and cultare is usually thought to have preceded political pationalism.
This is what happened in Finland, for example, where the battle for the status
iﬁgaﬁgg-iﬂmﬁm}%,ﬂﬁwiﬁgﬂ
on the language - indisputably preceded the political right of self-determination

R R R RRRRRRRRRT_I_IZZIR ™=

e

and took part in laying firm foundations for it, The situation was similar in
many other European countries, because in Germany and lialy, for example,
and among Slavonic peoples, the revival of culiure preceded political and social
change, and parily remalned separate from it

But even though the shove-mentioned rationalist trends overlapped and
followed onc another to a certain extent, it is important to note that Exropean
pationalism was obviously divided into two mainstreams, Liberalism was an
essential element in political nationalism, which emphasized individuals® rights
and their enterprising and initiative disposition in conpection with modern
Europe, which was going through the process of industrialization. Even though
this mainsiream was popular especially in France and England, it also had is
advocates in, for example, Germany and Russin, However, especially after
1848, which is often called the *mad® year of Europe, the nationalist
mainssream in Ceermany and Russia became quite strongly characterized by anti-
liberalism and the rejection of West European mationalism,

The mainstream of German nationalism placed a strong emjphasis on
Cerman originality and unigueness, which wanted 1o have nothing to do with
ather cultures. These were seen as superficial, whereas German culfune was
thought to be profound. Accordingly, the most important historical memories
were those which separated Germany from the rest of West European
development, rather than those which connected Germany with it. More
important than to supervise the appropriate implementation of individual rights
was to acknowledge the national, collective forces. What was maised to the
position of the ideal were the pre-capitalist political and social order, the
simple, ordinary people, the patriarchal relationships of agrarian society, and
fhe stable class society. Middie-class liberalism, town and city culture,
individual rights, and demoCracy Were SCel a5 products of the bourgeols West,
For this reason, they were considered inadequate for Germany and regarded as
leading only 1o conflict and chaos.

This German national feeling, influenced by Romanticism, also had a close
connection with the world of religion. The French culture of the Age of
Enlightenmemnt was regarded as atheistic and ratiomalist, and the French state
produced by the Revolution as anti-religious. Because of thess charscteristics,
the French patiern was 1o be avoided, because in Germany religion was
considered significant both for individuals and for the entire ration. Indeed,
Cierman nationalism and the mational feeling connected with it were very much
hased on religion. Luther was regarded as 3 person of naticnal importance. He
was thought 10 have revived the German nation’s awareness of ils religious
calling, Unreservedly, Luther was interpreted within the framework of Kant's
categories of moral duty, and be was regarded as a hero figure in German
National Romanticism, the religious foundations of which were obscure. The
main idea was that the renewed sense of duty made individuals yield and devote
themselves 1o the larger unit of the nation.
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Thus, German nationalism had a powerful religious overtone, and an
obvious political goal, which could be clearly recognized in the history of
Germany from the EEEEEEEE&EEQEEEQH I. The
German nation, which was considered unique, was thought to have a special
mission in the history of the world. According to the extreme nationalism which
emerged after the unification of the German Empire {1871}, it was power that
dictated the fates of peoples. Within this framework of thinking, it was not
considered appropriate for the state to bind itsell to any moral norms, because
the essence of the state was "first, power, second, power; and, third, power”,
as crystallized by the Prussian historian Heinrich von Treitschke.

Some German nationalists turned 1o popularized Darwinism in their search
for evidence of the German nation’s fitness and ability to survive. In their view,
the struggle for survival proved that only those pations and states which were
fit and strong could be victors in the batle for power. Hans Kohn, a well-
known expert in the study of nationalism, has interpreted imperiafistically-
coloured German nationalism by saying that it was 3 certain bitterness and
feeling of inferiority that made German nationalists emphasize Germany™s
supertority and behave defiantly and trinmphantly towards the West, even
though they had originally followed Western models.

The exireme pationalism of Germany had a Russian equivalent in
Slavophilia. It was from Germany that Slavophilia received its basic
inspirations, although this Russian form of nationalism also denied all its
Western origins, According to the Slavophiles, Peter the Great had made the
EEE&NEEEEaQEEE%E%E the Stavophiles
s the disastrous act of opening Russia 10 Western influcnces. Just like the
Romantic nationalists of Germany, the Slavophiles also rejected liberalism,
individualism, and the capitalist economy. In their opinion, the salvation of
Russia depended on its chose attachment (o its own foundations, the Orthodox-
Slavonic faith, autocratic government, and the traditional agrarian econoy.
The Slavophiles considered the Russians 3 profoundly original "proto-nation’,
which had 3 unique mission in regacd 1o the whole of humankind and especially
the depencrate West. It was Russia that had freed Europe from the yoke of
Napoleon at the beginning of the nineteenth century: hence, if someone needed
someone else, it was Europe that needed Russia, not the other way round.

However, in order o give a correct overall picture of the ninetcenth
century nationalism of Russia, it must also be added that the Slavophiles had a
Russian opposition to deal with, which wanted to westernize and reform
Russian society. The influence of this group can be regarded as having ranged
from the Decembrists of 1825 to the Westernizers of the mid-nineieenth
century, and even further to the liberals of the provisional government of 1917
While the Slavophiles believed that Russia had its own path, which was
essentially different from that of the other European countries, the: liberal
u&a..n:n-ﬁﬂﬂiﬁﬁﬁfﬂnwﬁ_-mﬁﬁn.giﬁnﬂﬂi
Europe.
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Germany and Russia’s exclusive nationalism (which has had counterparts
in other countries that have also rejected their Western points of contact, €.8..
India) increased political and economic competition among nations, and made
the danger of conflicts more imminent. However, neither in Germany nor in
Russia did the extremist advocates of Romantic nationalism present anything

Rousseau, Cobinean, Maurras and Barrés. Russian extremists, in turn, mainky
inherited their ways of thinking from German Romanticism. For example. the
admiration of the muzhik, the Russian peasant, was 4 variation of the "noble
savage’ myth. Furthermose, the praising of the mir, the Russian agrarian
community, was something that was harrowed from August von Haxthausen,
o conservalive German, In actual fact, the mir was nod only a Russian of
Slavonic institution, nor was it very old, either.

3. Political nationalism and churches

To sum up what has been said above, the two nationalist MAINSIreams were
political and cultural nationalism. According to the former, what was cssential
in creating a nation was 1o safeguard the rights and freedoms of the individual,
whereas the latter emphasized the nation or siate’s linguistic and cultural origins
25 the force which holds this unit together and brings about its inner cahiesion.
(At this poimt, | would like to emphasize that because it was not possible o
discuss these two mainstreams in detail in the previous subsection, only & rough
overall picture of historical reality can be given in the following.) Historically
speaking, it scems that if we relate these two forms of pationalism to
ecchestastical reality, it is the political nationalism that has caused problems for
churches. It has been difficult, if not impossible, for churches 1o combine the
undertying liberal tone of Western pationalism with their own work and goals.
However, the Orthodox Church has probably not been too serivusly bothered
by Western nationalism, after all - and as for Protestantism, it was actaally only
when modernization brought nationalism into contacl with ordinary people
{whom the Church had regarded as its own territory) that Protestant churches
were truly faced with liberal nationalism.

O the large Christian churches, it was the Catholic Charch that clashed
mﬂ-sﬁﬁﬂﬁqgi-iﬁﬁiiﬂmﬁig. This happened especially
in France, in spite of the fact that on French sofl the Catholic tradition was
more closely linked with the idea of a national church than in other Romance
countries: 0 some extent, French Catholicism was even influenced by liberal
idess in the early 19th century. Soon, however, the tradition emphasizing the
Eﬁﬁnivﬂ-uﬁiﬂrﬂ_.-ni e connection of French Catholicism
with liberalism was broken aliogether when Pope Gregory XV1 made it ¢lear in
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his encyclical Mirari ves (1832) that liberal nationalist Catholicism was
absolutely out of the question, even in France.

Furthermore, the gap between nationalists and the Catholic Church became
even wider during the pontificate of Pius IX. Such a development took place
despite the fact that liberal nationalists throughout the world, and particularly
in Ttaly, had hailed Giovanni Maria Mastai-Ferreiti, Bishop of Imola, as the
incumbent of the Holy See; they had believed he would become the symbol of
ltalian risorgimenio, reunification. However, Pius [X, Pio Nono, did not agree
with the nationalist wishes of lalians, because the reunification of ltaly was 1o
result in & war against Catholic Austria. Hence, lahan reunification - in which
ﬁ?ﬂm.&.:.ﬂﬂ:ﬁ?ﬂ-—m—ﬂﬂ.nﬁnﬂnﬁfﬁﬁ.ﬁpﬂﬂﬁnﬁ
conflict between nationalists and Catholic church leaders. Al the same time, it
deepened Catholies” overall suspicions of the nation state, and helped the Fope
&nE-E&.E:inﬁ==EHmEE:=mEnEEq§ in their midst than had
previously been the case.

During the latter part of his long poritificate, the political agenda of Pius
IX was characterized by intense Ultramontanism. In his Syllabus errorum
(1864), he classified both liberalism and nationalism as errors of that era.
Considering that the ideals of French nationalists were radical and republican,
and that anti-clericalism was an integral part of their way of thinking, it is not
surprising that nationalism became a sort of permanent problem for the Catholic
Church in the French miliew. The republican leader Leon Gambetta, who was
WnﬁE?EFEENEEFnEnE:EnE?HEEEE_EEH
Catholic rarely was a patriol.

The tecsion between the liberal, democratic and nationalist politicians, on
the one hand. and the Catholic Church (which was labelled as a political ally of
reactionary forces), on the other hand, also surfaced and became obvious
beyond the borders of France. In Spain, Belgium, and Germany, for example,
bitter batfles were fought against the Catholic Church from time to time.
Particularly severe disagrecments arose in connection with schools and the
content of education, because in all the above-mentioned countries Catholic
arders had tradiionally had a pivotal rele in the education of the entire nation.

It was nod until the twentieth century, and especially Warld War 11, that
the relationship between the Catholic Church and the nationalisi-democratic
forces began to change from conflict and antagonism towards cooperation. Even
though one can no longer speak of Catholic or Orthodox or Protestant stales, i
should nonetheless be noted that haly officially remained a Catholic country
until 1984, (To mention ancther case for the sake of comparison, the Greek
constitution which was still valid at the beginning of the 1990s stated that the
predominant religion of Greece wis the Eastern Orthodox Church of Christ.) In
EE%E.EHEEEE.EE%uEE
awareness and Catholicism has remaiped strong; this has been one: of the
Eﬁaiﬁﬁer_&:ﬂﬁﬁﬁni_ﬂﬂﬁﬁigiﬁﬂﬁi
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churches have been implemented only very slowly in these coumtries, the
slowness resulting from nationalist reasons.

It is readily apparent that culturally oriented nationalism has been less
problematic for churches than political nationalism. Obviously, the conservative
political . undertone of culural nationalism has caused fewer problems W
churches than the more liberal version of nationalism. Historically speaking,
cultural nationalism can hardly be classified 45 a phenomenaon which churches
have considered a problem; rather, it seems that in many cases this form of
natioralism has stood firmly side by side with churches. In its search for faciors
consititating the nation state, cultural nationalism has wrned to the past, the
language of the fathers, culniral heritage, customs, and relighon; therefore, it
has usually becn on the SAme COUTsE as the Church.

4. The Evangelical Lutheran Church of Finland and nationalism

in Finland, the Evangelical Lutheran Church advanced and protected
"Finnishness® in many ways already long before the era of nationalism. It can
he said with justification that in the Finnish context the Lutheran Church has
traditionally been one of the factors creating and strengthening national bedemtity.
Wamely, for a long time the Church had sole charge of the teaching and
education of the Finnish people. Therefore, it is mot surprising that, in the
nincteenth century, nationalism based on language and culture (called
*Femnomania’ in Finland) established a firm faothold within the Evangelical
Lutheran Church and its clergy.

The valwes represented by the standard form of Finnish Lutheranism
agreed with the agrarian world of the Finns. Accordingly, Lutheran clergy and
Finnish-speaking peasants cooperated in the Finnish Diet of Estates, It was
namral for both these groups W be strong advocaies of a pationalist Finnish
apenda, to focus on advancing the social rights as well as the vernacular culture
and cducation of Finnish-speaking people. and to work for the preservation of
the conservative values of Finnish agrarian sociery.

Politically, the majority of Finland's Lutheran clergy were conservative
{just as the peasants were) and loyal to the state in questions related fo Finnish
policy in Russian affairs. Liberal ideas were not noticably echoed in the
Church, especially as the younger generation of liberal and educated Finnish-
speaking people distanced itself from the Church - for reasons of worldview,
for instance. It seems that the first occasion when the Church really had 1o
encounter the problem of liberal nationalism on Finnish soil occurred as late as
wwards the end of the nineteenth century. when a group called “Young
Findand™ (Nuori Suomi) began 10 attempt o reach ordinary Finnish people

However, Finnish nationalism did not actually become a historical problem
for the Lutheran Church, But what did become a problem for both the Church
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and the Finnish nationalist movement was Russian nationalism, which mainly
took the shape of Pan-Slavism. Towards the turn of the cemtury, Russian
nationalists pushed the goals of Pan-Russian policy and the interests of the
Tsar's Empire in Finland with a heavy hand. To some extent, this national
crisis also split the clergy, because there was no unanimous consensus in the
Church on the best way of defending the national interests and position of
Finland. Meither all Finnish clergymen nor all other ecclesiastically influential
figures approved of the determined policy of appeasement adopied by Finnish
church leaders. Some regarded it as opportunism, the aim of which was to
safeguard the external status and position of the Lutheran Church. Ultimately,
however, the pressure generated by Russification did not cause any irrepasable
damage to the Church, although some anti-church views not caused by or
originsting from Russian nationalism also surfaced when the pressure of
Russification was finally removed,

The question of the relationship between the Church and nationalism
entered a completely new stage when Finland gained independence in 1917
This national independence was not achieved without pain, because the war of
liberation also turned into a civil war, a war betwesn brothers. In this batle
between bourgeois and socialist forces, the Church did not hesitate w choose
the side of the bourgeois White Front, which represented the legal government.
However, only a handful of clergymen actually grabbed a gun and joined the
fighting against the socialist Reds. But neither the split between the people nor
the political choice of the Church was annihilated or obliterated through the
civil war victory of the White Froot and the subsequent elevation of the
Church's overall stamus o a new, higher level in bourgeois circles. As a result
of the eivil war, one part of the people - the entirety of which the Lutheran
Church had wanted to serve as the Finnish people’s national church - seemed
to have slipped permanently outside the Church’s reach.

In between the two world wars, Finnish nationalism was characterized by
a pursuit of national integration, for reasons of security. However, what was
intertwined with this goal was an intense fear of the Bolshevist Soviet Union,
and, connected with it, an atempt 1o push domestic communism out of the
country’s public image. Therefore, Finnish nationalism actually strengthened
the bourgeois joint front, rather than advanced true national integration. Thus,
the Lutheran Church was also an integral part of Finland's nationalist defence
front. The Church did not directly, as the Church, tske on a political charscter,
but the nationalist pressure, which was meant to protect Finnish independence,
nevertheless made the Church part of the nationalist defence fromt. In fact,
Finnish church leaders were quite patiemt with clergymen whose views
represented extreme nationalism. Archbishop Ingman (d. 1934) only became
willing 1o settle the problems with radical rightists when the National Coalition
Party, in which he was an influential figure, began to resolve matiers with a
radical right-wing movement called the IKL (Isdnmaallinen kansanliike, the
Patriotic Movement of the People). The fact that outside the Lutheran Church
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the spesches and comments of the exiremist nathonalist clergymen were
somelimes interpreted as official statements of the Church did mot exactly
increase its credibility in its endavour to be the Church afl all Fimns., Extreme
nationalism had become a historical problem for the Lutheran Church, although
this state of affairs did not last for long.

Finnish society - and at the same time the Finnish Church - was put to a
real test when the Russo-Finnish “Winter War' broke out in 1939, Research has
shown that the Lutheran Church was not mentally unprepared for the new
situation. 1t was nataral for the Church to link itself with the nationalist defence
front, because the war was said 0 be waged for "home, falth and fatherland”.
The war brought with it a feeling of belonging wogether and of national
integration, which seemed 1o heal old wounds and give new credibility to the
idea of the Lutheran Church’s being the people’s church or a falk church',
which serves the entire nation. The panticipation of the Church in common
struggles both in the actual war area and on the homefront also emphasized its
national signifcance. To their disappoiniment, however, Finnish church leaders
had to face the fact that churches in some other siates ultimately confined their
attention solely to the national and political interests of their own countries,
leaving Finland alone in its battle against the Soviel Union.

It seems, however, that the disappointments of the Winter War were soon
forgotten in the Finnish Church, Germany began to wage a war against the
Soviet Union in the summer of 1941, and Finland soon joined the war, fighting
on the same side with the Germans. The official war propaganda spoke
anxiougly about a “crusade against atheistic Bolshevism™. Such formulations
...En:nn".___,inﬁQ:H:Eﬁ-ﬂ%&wu%ﬁﬁ.iﬁﬁwﬁn%
war, in which Finland was on the side of the aggressor, as justified, Even
though the ‘crusade” ideclogy soon became bankrupt, and the possibility of
German victory began to seem more and more remote, many Finnish clergymen
Eraﬂﬁﬁiﬁnﬁﬁrpﬁiﬂgfqinﬁi-qq&:uai
emphasize the people’s unanimity the more, the obscurer the future seemed.
Indeed, there were groups within the Church which were, to the very fast,
against Finland's making a peace with the Soviet Union, [t was feared in these
circles that the scparate peace agrecment might lead Finland into a national
catastrophe, such as occupation.

ﬁEﬁQEE&H:ﬂGﬂEﬁEEEEEn.E%%EEHEﬁ_Eﬂ
Evangelical Lutheran Church of Finland came through the war with Tlittle
damage in the sense that the Church was never required to account for the
decisions it made during the war. The clesgymen who returned to civilian life
were not ousted because of their political views but could continue in their
former offices and positions. People learnt very quickly, also within the
Church, that the post-war siuation did not Jeave Finland much choice as to whe
the Finns were to learn to live with in the world of the Cold War. Under the
leadership of President J.K. Paasikivi and, after him, President Urho
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Kekkonen, Finns learnt to consider their stances on all important isswes in
foreign policy in the light of their relationship to the Soviet Union.

Both in the Lutheran Church and in other circles carrying civil
responsibilities, it was relatively easy 1o realize that in the altered world Finkand
had to find an agenda in its forcign policy which would take into consideration
both the interests of Finland and those of the Soviet Union in Finland. The
Church understood very well the fact that the uitimate aim of Finland's new
fareign policy, which no longer involved any nationalistic toncs or traditional
patriotic expressions at all, was to maintain the country’s independence wnd
freedom of action,

After the wars, the Evangelical Lutheran Church of Finland has been very
careful in not letting nationalist problems, or any other problems related to
Finland's national existence, block its way. In a typically Lutheran manner, the
Church has kept a low profile in politics, but this does pot negate the fact that
after the wars, too, the Church has had its own significant role in the process
of building independent Finland. However, it is difficult to consider the role of
the Church in post-war Finland in terms of any form of actual nationalism. The
contribution of the Lutheran Church ean rather be described by saying that the
Church has strengthened the national identity of the Finns also during the post-
war decades, without sounding a fanfare about it.

5. Conclusion

Finally, 1 go back o rwo questions. The first deals with the historical
aliernatives which have been realized in the relationship of the Christian Church
to nationalism. The fragmentary material presented above has probably shown
that the Church can, for its own part, be a force which creates and maintains
nationalism in the course of history. On the other hand, the Church may also
choose an absolute rejection of nationalism, if it regards nationalist goals as
alien or even opposite to its own aims. Sometimes this kind of attitude has led
to conflicts, which, however, have centainly not always resulied in the defeat of
the Church.

Furthermore, it may also happen that the Church agrees and identifies with
nationalistic goals quite uncritically. Such a reaction seems fo occur easily
especially in times of national crises, particularly in wartime. However, it may
often be the case that the Church does not actually have very much choice as o
what side to stand on. National churches in particular have been. and sull are,
so closely tied to the decisions of political leaders and the majority of the
people that they have hardly been in a position to deviate from the general
policies of their country's establishment and people.

:Eﬁr:ﬁﬂ!ﬁ?:&ﬂ:sﬂﬁﬁn!n?g.gniiu
rejected, adopted, supported or given birth to pationalist trends. In some
situations, the Church has also been able to make use of natiomalism in
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channelling its own message. However, such an attitude has demanded very
good judgement from the Church, because there is & considerable risk that such
actions can slip into an uncritical accompaniment of nationalistic aspirations,

EE&EEEE?!E?EE%EQEEEE
international body which erosses national boandaries, and with the loyalties of
ihe Church, and with its recognition of who or what has authority over L. In
my opinion, both these aspects have made themsclves felt in the lives and
decisions of churches in the era of nationalism.

It would be a hasty conclusion to think that the emergence of nation states
EE%En%&E%EEEEﬁnE&EQﬁE.H
loyalties or its recognition of the authority above it. The most supreme
muthority which the Church has professed, and to which it has confessed to
Eﬁmﬁ.Eﬁnqvﬂuﬁngﬂﬁﬂ.EE% governmental body of the
nation state, not even in the era of nationalism. However, not only the
governing authorities of nation states but also the inler- of supranational
community has expectations concerning the Church's boyalty and its conception
n-EEmEaQ-EnF-EErEEEEQﬂaEn_..EnHﬁ_.E..anEm_
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nation state. Nothing in the lives of churches seems to suggest that the Church
would consent to regard the rules of the international community as the ultimate
guideline of its actions simply on the basis of the inter- or supranational nature
of Christian faith.

The crises which the Church has encountered in the course of its history
rpentﬁfﬂmnﬂiranﬂiqnt?&mﬂn:ﬁ%mﬁ_ﬂﬂﬂ:f&uﬂui&n
Church's ultimate loyalty in all sireations, nor do they always represent the
EEE&EEiiﬁbﬂ!ﬂu:ﬂnnﬂmnﬂﬂ._:?ﬁ.#wﬂﬂniiﬁnﬂ
situations of being pressured by the nation state’s unvoiced expeciations, voiced
demands of obedienece, or even actual threats that the Church has been most
powerfully forced to show in practice where its ultimate loyalties are, and who
its true Lord is.

However, one should not exaggerate the significance of crises and conflicts
as factors which clarify for the Charch its loyalties and make it see more
nF....?E#:H:FEﬁ#&..Eiq.mnrqﬁ_nuin&u_.ﬁ—muﬁ.nﬁﬁam
have rather tied the Church 1o the values of the nation state, and made it an
uperitical if not & silent partner on the nationalist front.
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THE CHURCH'S TASK AS RECONCILIATOR AND THE
QUESTION OF NATIONALITY

Archbishop Makari af Vinnitsa and Mogilev-Podolsk

"Agree with one another, [ive in
peace; and the God of love and
peace will be with vou”

(2 Cor. 13:11).

We all are living human beings, and the world is home to all of us. Both this
world in which we dwell and we ourselves are created by God, and are fruit of
his love: "God saw everything that he had made, and indeed, it was very good”
{Gen. 1:31). When the Lord created us, the human beings, "in his image, in the
image of God™ (Gen. 1:27), and when he gave us this beautiful world, he
taught us how to keep it as beaotiful, wonderful and filled with wisdom as it
was (Ps. 104:24). He blessed us and said: "Be fruitfol and muttiply, and fill the
carth and subdue it” (Gen, 1:28), and he gave us this world, so that we would
“rill it amd keep it" (Gen. 2:15).

Regardiess of how much sin has obscured God's image in humankind, this
commandment of God o ol and keep the world still echoes in human heans,
If ordinary people living in any corner of the world are asked what they need
(o lead pormal lives, and what the meaning of their lives s, they answer: I
wand to work, to have a family, {c raise children...” And if any of us is asked
to recall the (perhaps few) moments of joy and harmony in our lives, and to
describe what human language calls happiness, we start describing our moments
of communion with God, moments spent close 10 our loved ones, moments of
joy over the first words or smile of a child, moments of enjoying the fruit of
the work of our own hands, and so on.

Heowever, our era is a special one. These days, the ordinary people whom
we ask about the meaning of their lives first tell about their desires to work,
have a family, and raise children; bt then they are silent for a moment, and
eventually add: "unless & war breaks ouwt™. In other words, nowadays all
people, anticipating a catastrophe, continuously taste the birter flavour of fear
when they think about life and the world, about their own fate and that of their
loved ones, or sbout the fate of the whole of humankind, Our sense of hearing,
tuned in to the sound of sheer silence, is deafened by the foretaste of the nodses
of a great wind, earthquake and fire (1 Kings 19:11-12).

5t John Chrysostom has said that "to sustain the world means nothing less
than to create the world”, i.e., it means something “wonderful”®, so to speak,
or even more. Mamely, according to him, "to create” means to bring something
from the state of nothingness or non-being to the state of being, and to sustain
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that which already exists but which may turn back into & "nothing’. Thas great
Father of the Church also speaks about the act of creation as an act of
cambining mutually contradictory things, which is a great and wonderful deed,
a sign of great power.! Thus, 5t John Chrysestom held Christians’ calling to
work for peace in very high estcem. Moreover, even "the Lord of peace
himself™ {2 Thess, 3:16) has said that peacemakers will be called children af
God (Man. 5:9). This is a high calling requiring an enormous sense of
responsibility and much strength.

The special nature of the Christian view on the problem of reconciliation
can be best discerned in the following words of our Lord Jesus Christ: " Peace
I leave with you; my peace I give to you. | do not give to you as the world
gives” (John 14:27), The reconciliastion of humahkind with God, which took
place in Jesus Christ, is realized in the everyday life of the hidden body of
Christ - i.e., in the life of his Church and in the harmonious union of the
members of this body. The Apostle Paul writes about this union very concretely
in many of his epistles.

Thus, the Christian's fundamental conviction concerning this issue is that
peace is God's gift of grace, and a lasting peace can only be achieved in Christ.
*| do not give o you as the world gives.” Indeed, even though reconciliation
between freedom and coercion (or between the life of an individual and that of
sochety) cannot be fully accomplished through natural development. this kind of
reconciliation is pevertheless characteristic of the Church’s life, both internally
and externally. On the other hand, we would naturally be in conflict with both
theological and natural reality if we claimed that the spiritual gift of peace in
the Church has nothing to do with buman efforts, It applies to all gifts of the
Holy Spirit that they only become reality if the human beart is oriented to the
truth of God in repentance. The gift of peace manifests iself if Christians do
their best in the “work of faith and labor of love and steadfastness of hope in
our Lord Jesus Christ” (1 Thess. 1:3). These personal efforts of each individual
member of the body of Christ do not depend on the contemporary age, or the
occasionn] circumstances of social life. Blessed by the Lord (Matt, 5:9), these
efforts always bear fruit, regardiess of when and where they take place.

The primary manifestations of the Spirit’s invisible gifts in the visible life
of the Church differ from each other in different traditions. In this paper, it is
natural for me 1o confine myself 1o the Orthodox tradition. To begin with, we
all know that where two or three are gathered in Christ’s name, the Church full
of the gifts of the Holy Spirit is there. In the Orthodox Church, especially the
service of worship has traditionally been regarded as such a gathering. For
Orthodox Christians, the liturgy, in which the eucharist is the pivotal element,
has always been something essentially more than a mere expression of the

! Sviatoi lon Zlatoust, Tvoreniia, t. 12, Tolkowanic vioroe ma poslanie k
Evreiam, str. 21. [$t John Chrysostom, Creation. Part 12. The Second Explica-
tion of the Letter to the Hebrews, p. 21.]
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believers' faith, or of their way of life that is in accordance with the Holy
Spirit. Mamely, we also regard the liturgy as a visible sign of the Spiril's
invisible gifts, such as the gift of reconciliation. The peace of the human heart
is an essential condition for one’s communion with God, and also an important
copdition for one’s remaining in communion with the Church. The first
liturgical exhortation, which opens all the essential Onbodox services of
worship, says: “In peace, let us pray to the Lord.” Thus, it is implied here that
the peace of the heart s a condition for sincere and genuine prayer.
Furthermore, reconciliation with all neighbours is an absolutely essential
condition for true participation in the eucharistic sacrament.

It is a well-known fact that the liturgy has 4 very pivotal role in the life of
the Onhodox Church. The truth of Christ’s gospel has shone upon the
Orthodox especially through the linurgy, which is a living reality. This historical
fact is not just the result of accidemal circumstances, but an outcome of God's
providence. Namely, the Orthodox have always been very sensitive to the
beautiful liturgical forms of Byzantium, and have therefore become creators of
celebrations and riluals that are without comparison in their beauty. The
ecclesiastical architecture, music and icon painting of the Orthodox are
permeated with a steadfast and restful peace, and with a particularly peaceful
spirit of beauty that scems like an embodiment of the joyful message of the
angels: * ... and on earth peace among those whom he favors” (Luke 2:14).

The Orhodox Church is connected with this historical experience, and
sees it as its duty to preserve this ancient liturgical heritage and pass it on also
today. Our experience from recent decades shows that the liturgy still ioday
plays a fundamentally important role in evangelizing our society and in
spreading God's grace among our people, Moreover, it is an essential, visible
source of the reconciliation which begins with peace within the Christian family
and community.

When we talk about the liturgy, we cannot limit its influence only to its
effect on emotions. Rather, it also plays quite a significant role in Christian
instruction. The main reason for this is God's word, which is read and heard in
every service of worship, but important instruction is also given through
eeclesiastical poetry, manifold symbolism and preaching. In this connection, it
must be noted that it is traditionally characteristic of the Orthodox sermon 10
interpret the Holy Scriptures, especially in order to draw ethical and educational
conclusions from God's word heard in the service. Peace education is a pivedal
element of the modern sermon.

Hence, when we speak about genuine reconciliation, the peace of Christ,
we are, above all, referring to the Church. Sin is a disease, and the lack or
imperfection of the inper spiritual peace is one part of it. Conflicts and wars,
with all their tragic consequénces, are external symptoms of this infirmity. The
Church not only tries o abolish the destructive consequences of this malady,
but also seeks 1o eradicate its actual root, i.e., human sinfulness, Admittedly,
because this view of the nanre of the peace problem makes use of the
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termincdogy employed by the Holy Scriptares and theology, it canpod be
imposed as 4 universal norm on the whole of humankind. It can be chasen
freely only by those who adhere to Christianity.

However, the problem of peace in the world is not merely an interral
problem of an individual charch,

A. In the face of the division of Christian churches, we must admit that

the problem of peace is a universal inter-church problem.

B. On the other hand, as regards the relations between different living
faiths and the domain outside religions, the problem of peace is a
general human problem, and must be resolved as such,
independently of such ideclogical statements that are 1 generally
accepded,

. Finally, because all Christian communities live in actual social and
political circumstances and all Christians are citizens of actually
existing nations, the problem of reconciliation is, inevitably, also a
sociopolitical problem for them.

All these aspects must be included and united in the work for peace
carried out by Christians, At the same time, the Christians” leading principle
must be a positive attitude towards life, and a fight for the forces of life and
goodness against the forces of evil, division and death. However, this barle
against evil must naturally employ means which are not in contradiction with
Chiristian morality.

The starting point for the general human approach to the problem of
reconciliation is the view that it is necessary to develop the principles of
humaneness or humanity on an international scale. This view becomes reality
when relationships of mutual respect, openness and trust are strengthened, and
when stable political, economic and cultural relationships are established.

According to the testimony of the Apostle Paul, the principles of humanity
are writhen on human hearts (Rom. 2:14-15). However, sin, which distorts the
hurman nature, works against this ethical law. Therefore, it is necessary to fight
against the destructive influence of the powers of evil. I is obvious kow closely
this battbe is connected with real social and political situations. During relatively
peaceful periods, the evil forces, which are active in the world all the time, can
hide their aggressive aspirations behind hypocritical demagogy. In crises,
haowever, they take the side of open cynicism and aggression. In the former
case, it is appropriate that efforts aiming at more comprehensive principles of
humanity are in the foreground in peace work, but in the latier case the
%iﬁnEegnwﬂgﬁuﬂ&_ﬂiﬂnE peaceful co-
existence, i.¢., a problem of how to obey the norms of international law.

The word “reconciliation’, which is essentially important 1o the brotherly
and sisterly relations between the Russian Orthodox Church and the ELCF,
relics on these principles of humanity. Speaking of these friendly relations, |
would like 1o recall the theological encounters betwesen representatives of these
two churches in 1959, which obviously were the starting point for reconciliation




in our relationship, Further, the first official theological discussions were held
in 1970, and in 1974 His Holiness Patriarch Pimen visited Finland, During his
visit, he gave a presentation in which he placed especial emphasis on what he
called the pivotal calling of churches o work for the cause of Christian
reconciliation. He also said; "Churches have often turned their main arention

to the personal perfection of individuals, belitling the power of social evil and |

shutting their eyes to it. Some other churches, on the other hand, have shown
a strong tendency to channel all the tasks of the Church and the entire work of
the reconciliation movement into social issues. At the same time, they seem (o
have pushed into the background and almost forgotten such questions as each
individual’s persomal perfection, personal sins and personal salvation, as well as
the Church's basic task to call people into the Kingdom of God, even though all
these age-old questions are fundamental for the Church. Our Church has always
taken a stand against both of these two extremes. She has spoken in favour of
a just and unbiased participation of Christians in all efforts of the reconciliation
mavement, and in the endeavour to achieve Christian unity within the Church.
Al the same time, she has also defended Christians® right 10 take pant in effors
1o build a more just society, ™

On the way towards reconciliation, our friendly relations with the ELCF
are reality also today, as this encounter once again shows,

When we believe in one God and in Jesus Christ, the Saviour, the Prince
of Peace, we maintain Jivine hope in the future of creation. We know the love
of God, and we confess the Lord of history, in whom we have the promise of
the fullness of life. God's grace is endless, and the Holy Spirit is in our midst,
kindling in our hearts a love which both dispels fear and renews our vision of
the world, i.e., renews the vision which might casily lead us to despair, The
Holy Spirit leads us through the desert, sets us free and unites us. To a growing
extent, the nations of the world demand peace. These are signs of hope.

We know that churches often approach the questions of justice and peace
from different angles, because churches themselves are different, This derives
from the diversity related to their history and traditions, and to the
circumstances under which they live as God's witnesses. We must work for a
common witness in the divided world, and fight with a new strength against
everything that threatens peace and life. We must also take part in the fight for
reconciliation and human dignity, just as we must be living proofs of the peace
and justice that are to be achieved through prayer, service of worship and
concrete participation.

It can be said that we have a long and varied experience of peace work. |
am certain that this experience will help us to find the right ways of cooperation
in the future. Let us pray to God, who guides our hearts and our thoughts, Let

' See also the following volume: Pimen, Patriarkh Moskovski i vesia Rusi.
Pravoslaveyi vzgliad na ekwmenizm, 5. 327. [Pimen, Patriarch of Moscow and
All Russia. The Orthodax View of Ecumenism, p, 327].
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the world become a dwelling place of peace, filled with ihe truth and love of
m&-ﬂﬁr as regards the later part of my presentation, the question of
nationalkty, it maest be said that &t present our national self-awareness is @ scenc
of obvious conflict between two opposite forces, namely, the force of national
recovery and that of national self-denial and destruction. i
As examples of the constructive and creative :..___.E._._._.EE i o
mention the forces which defend Ukraine’s mational interests, Its econom
power and ability w0 defend itself, its .E.nE.. educational and E__E__.._d_u_.
development, the preservation and conservation of its natural resources as i_”.
as fts material and spiritual riches, nﬁéi!ﬁﬁ.ﬂnﬁ.ﬂu:ﬁiﬁ?% 8
physical and mental health, the recovery of the traditions .u.u valaes of s great
past, the triumphant victory of the ideal-conscious ethical norms of —_.__n
Ukrainian individual and society, and the development n___. mnn. peopie’s
intellectual and ereative potential. Primitive forces based on individual egoism,
ambition, aggression and hedonism, in turn, work against ithe constructive and
Crealive process. .
rs of creation and those of destruction and devastation have
%ﬁﬂzﬁ:ﬂiiiﬂ?:ﬁﬁigng_ ard in each
society and every individual soul. The classical bibdical view according to
which the wise wife gets her house organized but the foolish one destroys it
with her own hands can also be applied to the Eﬂ.nq an individual hiaman
person, and to that of an individual national and __._En___.ﬁ._ community.
Every gocial structure, if it is at the same time an ﬂmﬁsnﬁnu..ﬂﬂ_ﬂ,
sustain and organize itself; in other words, it tries 1o fight nwp_E_pﬂ_n
destructive processes of change which might lead 1o s destruction a
dissolution. This means that every social structure which is able o survive
makes a continsous effort to improve mﬁﬁ.wuﬁgiiuﬂa.ﬂﬁn
connection, however, that the quality of a social structure 1s HannﬁnEﬂnH
its economic characteristics alone, but, above all, _u_..__ the spiritual Eﬁuﬁ—_ﬂ
well-being of the society concerned. Indeed, the scciely m!.__._.n..u__.ae__n call
EE##EEEFE—FHHEEEE&EE:_EE.E“
problems, aleoholism, sulcides, aborions, divorces .E.E crime. Hence, the
quality of a social structure depends on each individual s development stage and
qualiy. . .
approaching the question of the F:EE:E.EEH;EE&. 1 mest,
EE._"_H:En framework of this paper, also consider the formation of national self-
awareness, which is at the bheart of every nationality. In this context, 1 must
also refer to the significance of the religious factor in the process of personal
The ancient world was henoteistic. Each people professed s own religion,
which was not professed by any other people. However, p—uﬂmi;.w.nl -_n:nE
of Christianity, this situstion changed radically. In accordance with Christ’s
commandment, the apostles proclaimed the gospel among all nations in the
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Mediterranean world. The work of the Apostle Paul brought people from
different nations o the Church. In the new Christian community, differences no
longer mattered, because, in Christ, there was no Jonger Jew or Greek, A new
people distingt from other peoples came indo existence, a people which called
itself the people of God, and which had no borders, no army and no one single
political centre.

However, even though the highest spiriteal imerests of the people who
came o the Church from different nations were similar, the nations did not lose
their own national distinctiveness. As a result of what happened on the day of
Pentecost, the world's nntions began to understand each other, but teeir national
diversity did not disappear. Christ's commandment to proclaim the gospel to all
nations presumes that each nation preserves ils national distinctiveness, which,
however, will be characterized by a qualitatively new, spiritual way of life. In
the spiritual and mewsphysical sense, the Church is a new people. Mational
borders will not be abolished, but the national, regional and bocal ehurches,
which repiesent the level of the universal Church’s historical existence, together
make up the one, holy, catholic and apostolic Church.

Within Christian civilization, individual nations and empires have always
led independent lives, The Church has never tried to interfere with their
nafional distinctivensss, but has rather promoted the decpening  and
sirengthening of their characteristic features.

The primary constituent of humanity is neither the race nor the mation, nor
any oiher biclogical collective, bui the human person. All human persons are
supranational and spiritual, and have their origin in God, who is the Spirit. The
human person is created in the image of God, s the agent of life in is differem
forms, and lives in God spiritually, mentally and bodily. This corporeality of
the spirit constifutes humanity and gives life its characteristic of diversity,
which, in turn, shows the family and the nation their own place. Namely, just
s the Spirit communicates 1o each human person a certain character, in the
same way every lerrestrial, corporeal embodiment also has a special character.

In the Spirit, in Christ, differences between "Greek”, “lew”, "barbarian®
and *Scythian® (Cod. 3:11) disappear, and all become one. The O1d Testament’s
religious nationalism emphasizing the one single chosen people melts away in
the rays of the sun of Christ. Although the fact of different “tribes” still
remains, all nations are equal, at least potentially, before Christ’s incarnation,
Even though the question of different nationalities does not lose its significance,
it gains a new meaning. From the Christian point of view, "nationality” is pot
only a fact, but also & value,

Bolshewism thirsted for sole dominion over society. Mere terrorism was
not enough; the bolshevists also wanted to raise a new human being, who
would consciously love the yoke of this ideology. For this purpose, both the
pain and the pride of previous generations were dispelled from people’s minds;
the ideal of nationality was discredited; a unified, impersomal way o
communicate was invented; peoples were mixed up with each other; and
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financial ‘support was given o Soviet professors’ babbling about ._5__"
“international’, which, in spite of its primitiveness, was a greal ideological
success in destroying national identities. On the other kand. at the moment there
Egiwﬂ.ﬁemnﬁuﬂaﬁuiflnﬁnauqnlnﬁﬂr now regard the
nation stite as the power capable of solving all problems, what they dor e
notice, however, is that the nation state still needs w recover. -

The ‘national’ is the part that can obscure the whole. Once it has
barbarized itself, it can generate a passionate feeling ,_____En___.#v.. an intensity
inversely proportional to the truth, However, there are ather things as H_Euﬂ.sa
and sacred as the ‘mational’: your hearth and home, your E.n_.____. Four
childhood neighbourhood, your friends, the spirit of your gencration, and so0
forth.

When human beings try to find themselves, their search for self contains
many aspects, each of which has its own binding foree in the world, Topether,
all these things make a lasting and reasonable cultural “field®. which can be
likened to a field of corn. Each human person is to cultivate this field, and to
make his or her unique way through it from a life EE..nn..._m.u..____uE..qEq
individuality to the world of common human values, Besides nztional self-
acceplance and national identity, the human person always has access to other
paths which also lead to the universal values of human culfure. mnﬂn.u.__w:
comes 1o the foreground in this connection is the problem of the nation"s
responsiblity in relation to the indvidual. ) ]

Nationality, or the mation, is neither an idea nor an jdeal, but an original
force, a living power of nature and history. Therefore, it may happen that this
force brings only destruction, if it has not found ESEU.TE_.E.H. In order to
become a creative force, it has to be conceived by something Emm..: than itsell.
What, then, could be higher or more absolute than Divinity? His fullness has
been given to us in Christian faith. Therefore, as a historical force, E."_EEHQ
must serve the common good of all people, namely, the ._._EsuEE victory of
religious truth, Seen from this angle, the “national” loses its egoism, wﬂﬂ;ﬂ
a partaker of the ‘universal’, and therefore ceases o be essentially different
from coseopolitism.

The historical and ethical basts for the Church’s indisputable influence on
the formation of 4 national character is the teaching of our Lord Jesus Christ,
and his personal example of dealing with one’s contemporaries and with people
of the same tribe or natiomality. The doctring of the Church reminds us that, in
his incarnation and his life in the world, the Son of God shared, to the ,_.__..J__
end, the lot of the Human Being in the midst of human beings. Archpriest
Sergel Bulgakov has said that, as & human being, __H Lord loved the holy land,
the holy city, and everything that surrounded him, just as he loved .H Iilies of
the valley and the fields of grass. He loved his people, Hmﬂ,m_&.—s_._i:ﬂ
being sent to them, and shed E&aﬂﬂ%ﬂfﬂnﬁnﬂﬁznﬁﬂﬂﬂﬁ.

The worldwide Church 15 fad only & community :miﬂﬁ.__ﬂ_.....,.f_.-wa.n
Eﬂfﬂiqiuﬁau%aqgguﬁﬂﬁg&:
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perfect “godmanbood”, a spiritual and corporeal union of humanity wi
%ﬂi n__ﬁ____,&_, Hn”..__u_ununm:_._mm the Church. In this organism, _Eﬂ_ﬁn.m_...ﬁ
_ quarrels, use urch is a1, "
him ....__ﬁ fills all in all* (Eph. 1:23). e T Ty il
: Church sanctifies not only individuals, bur a i i
o it. It saves not only the souls of E....-Enwr ] Eﬁ_ﬁnwﬁ_ﬁ”ﬂﬁmﬁ
nations which regard themselves as available instruments for building God'
kingdom on carth, and base their national self-awareness on this vision ,_.—.“
m_.___w__.un.ﬂﬁ:“ all people and nations to the worldwide work of salvation, s._E&
! ﬁwﬁiﬂﬂgﬁ.gﬂﬁﬁﬂaﬁwgn.h_dﬂﬂi
sell-sacrifice become possible, even the self-sacrifice of entire nations which
can only Hﬁﬂhqﬁﬁﬂa in their development in this deed of valour:
i r i i ir li :
oAl et 1 (e _n__“mmu_..d_____n_ lose it, and those who lose their life for miy sake
The aim of civilization is to dissociate itself i
the principle of human life, and o replace this ?ﬁﬁnﬂﬁ#ﬁﬁqﬂ ﬁ“““h
?ﬁ the highest revelation of love is Christ, who made the fight betw .
Greek™. “barbarian®, *Jew" and "Gentile" UMNECESsary. -
i The _ur_..n.u of Christ, which was shed in the name of Jewish nationalism
("IF we let him go on like this, everyone will believe in him, and the Bomans
will come and n.....n.d"._. both our holy place and cur nation”; Joh. 11:48), freed
humankind from “naticnalism’ in the worst sense of this word, zEﬁ_,u_ his
blood showed all human beings the ideal of humknity, because Christ rose from
the dead for the sake of us all, and gave his disciples this commandment: "Go
therefore and make disciples of all nations, baptizing them in the name of the
Father and of the $on and of the Holy Spirit™ (Man., 28:19).

GOD'S PEOPLE AND NATIONS: THEOLOGICAL ASPECTS

The Rev, Simo Kiviraata, Lic.Th,

"Alle - Ambivalenzen des menzch-
lehen Daseins kommien Ins Spiel,
wenn  das  Volk  theologisch
interpretiert werden soll. *

(H. Thiclicke)

The alicnness of God's people and the natioml homes

As we all know, humankind lives as nations. For the following two well-known
reasans, this human condition seems to be a theologically ambivalent state of
affairs;

a. Both the New Testament and the other relevant sources show that the early
Christians understood themselves as “the people of God” (& hade rod Gueal).
This self-understanding seems 1o ignore - indeed, even relativize - the existence
of nations. Even though "the people of God® was a relighous concept which did
not involve any demands of a national living space in the ordinary sense of the
word, it nevertheless was a name that a concretely existing community used of
itself. In terms of ils outward and observable ways of life, this "people’ not
only formed communities and isolated itself from the surrounding culture in
many ways both religiously and morally, but it also seemed totally uninterested
in supporting national identities. The so-called *diaspora awareness” (awareness
of being in the state of dispersion in the world) of God's people can be
described as something inter- or supranational, because it was typical of this
‘pecple’ 10 cross and ignore national boundaries. Namely, instead of creating
a scparate miniature community of its own (as religious communities living in
the desert did), this ‘people” made itself at home everywhere. Moreover, God's
peaple also completely ignored the predominant macro-scale division of that
era, i.e., the division into Graeco-Romans and barbarians. 1 am a debior both
10 Greeks and 1o barbarians, both to the wise and to the foolish™ (Rom. 1:14).
*... There is no longer Greek and Jew [...] barbarian, Scythian [...]; but Christ
is all and in alll® (Col. 3:11). This way of thinking, which was based on the
above-mentioned concept of dispersion (Gr. diaspora) and on the awarcness of
being a stranger in this world (Gr. pareikia), was reflecied very clearly in a
Christian apology called Letter to Diegnetus, which was written at the end of
the second century:




Christians are not different from the rest of i

. =rent men in nationality, speech
WEFEE#:.EEEEEE&EEPEEL&F- .H
nmﬂhmﬁ.hqnﬂ_._ﬁ a _E.E__!. way of life. Their teaching is not =M__ﬂ.nr.ﬁ
!:Eu__ﬂ d be discovered by the wisdom or reflection of mere
praies nﬁn...__. -Hn____—.L Whether fortune has given them a home in a
.Em___.__..__nﬂﬁn__.ﬂmn city, they follow local custom [...] They live, each in his
o Egnﬂﬁﬁﬂ_nﬂwﬂ_ﬂniﬂﬂ&u_gﬁﬁh .| Every
; __w,___wn Fu_ai_qnin.ﬂﬂiﬁn.inia_.ﬁinniﬁ“n?ﬂaﬁi
r.- quunu_irfm?:nauulxﬂ_i_u!ml_ﬁnﬂrnn.:r!sn
w3 [...] What the soul is to the body Christians are to the world, The
Eﬁqﬂnﬁgﬁu Enﬁd_ﬂnunﬁq&ﬁn.uiw_nﬂﬂﬁﬁhurhﬂ
H.-—H__.. every city in the world. (Diogn. 5-6, excerpts; emphasis
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In connection with this awareness of the early Christians of their diaspora,
:Wnﬁmﬁﬁ&ﬂﬁiﬁﬁaﬁniﬁng_n different from national
communities. Further, it is also clear that Christians regarded themselves as
alien 1o this world; it was this sense of alienness thal prevented “the people of
God® from becoming an ieological instrament of any nation. However, what
uﬂuﬂa:maﬁiiﬂr&fﬂmmﬁmnﬁgﬂﬂ.ﬁngﬁw%i
alienness upon the surrounding culture: this essential ecclesiological element of
early Christianity weakened from the inside the ideclogy claiming the cultural
and other superiority of the Graeco-Roman Empire. By the end of the second
centary, at the latest, the representatives of this Graeco-Roman politico-cultural
ideology gave Christians the name “third genus” (L. genus tertiwm, cf. genus
primum: the Grasco-Romans; genus alterim: the Jews) at least in the Western
beanch of the Church. In actual fact, Christianity never really became this kind
of genus. However, through its criticism of the predominant ideology, it
indirectly gave a positive status - and 3 MEW CPPTURLY = to peoples which had
been deprived of any such standing. Hence, the concept of the people of God
involves two essential dimensions. On the one hand, this "people’ is and
remains alien to this world, and cannot realize itsell completely within any one
single nation. Therefore, it cannot become the national property or instrament
of natienal aspirations of any nation. On the other hand, from the early days
onwards the Christian faith has had various national homes, As the people of
God, the Church crosses national boundaries and takes ool among 0w
peoples; at the same time, 1t necessarily shapes and unites peoples as nations.

Thus, the early Church understood iself as a new people. However, this
expanding community never became 4 nation, but gathered its members from
many %,Eimﬁnﬂﬁhﬁiﬂi%fiﬁrﬁaﬂ%%
God's people as primary. _=Euﬂﬁ,=ﬁ§_uu_miﬁaﬂaﬁﬁanni
cultural 2s well as polifico-social boundaries. In this process, the fecling of
alienness often became dominant also in the everyday life of the Church,
because God's people had to face resistance and persecution on the part of the
prevailing culture and the politically powerful.

Al the same time, however, the diaspora awareness of the early Christians
also included the #dea that God's people were 1o be loyal, to a certain extent,
10 the society and national milieu in which they lived. Such an attitude had also
been characteristic of the Jewish diaspora, the predecessor of Christians’

Lﬂuﬁuﬁﬂ_ﬁﬁnnwﬁﬂ-&uiﬂ_ﬂgﬂ“ *Leek the welfare of the city where
I have sent you into exile, and pray w0 the Lord on its behalf, for in its welfare
you will find your welfare® (Jer. 29:7). Tt can be concluded from the gospel
wradition (e.g., Mai. 22:21b) and apostolic parenesis (Rom. 13:1-7; 1 Pet.
2:11-17) that willingness to serve, love for the enemy, prayers on behall of
others, respect for social arder, and obedience to governing authorities serving
EfﬁE.w?ﬂg-ﬁEE&.ﬂ;EiiﬁuiﬂmﬂgﬂnﬁE.
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In fact, before Christianity was given the starus of an officially accepted
religion, which happened in the fourth century, the Christian community had
concretely encountered all the basic problems which can arise in connection
with the relationship of the Christian Church, i.e., the people of God, 1o
nations and societies. Al the one end of the scale, we can find the Church
confromting demonized political powers in scenes anticipating the final
eschatological battle. At the other end of the scale, we find constructive
cooperation; in this pattern, Christians understand themselves as servanis
protecting the world against corruption, and, indeed, as instruments in God's
action of sustaining the world which is his creation (e_g., Diogn. 6:7-10).]

¥ Morally, it was a deliberate purpose of early Christians to lead such lives in
society as 1o make even their opponents admit the rightfulmess of the Christian
way of life. In verms of both religious and politico-social life, the Christians'
attitude could be crystallized in the phrase or slogan, “Not like the pagans, nor
like the Jews, but like the people of God!® In addition o apologetic texts,
which are numeorous, | would also like to refer to an early Christian apocalyp-
se dating from the early second century, namely, The Shepherd of Hermus,
Because of its strong moral endency, this writing is interesting from an ethical
point of view. In Hermas® vision, stones are taken from various mountains (=
natbors) apd fitted into a tower (= the Church), First, these stones are of
different colours, but once they become part of the tower, they all turn white:
hafiwres THe odporyida plor dpdimowe Loyor cod Iva vobv, xoi pice Tionc
crrray EyErero kol pio Sydoy... ik rolte §) olxodopd Toi Tioyor g xpog
Privire hopwpd oo b fhaeg (Sim X, 17)

Even though early Christians were a minority, they seem 1o have been
powerfully aware of their influence on the mundane society around them,
However, this sochery's attitude towards them continued the ambivalent situaii-
om, which is reflected, for example, in the Commentary of Hippolytus of Rome
on the Book of Daniel: "After the Lord was born in the twelfth year of the
emperorship of Augustus, the Empire began to grow. In those days, the Lord
called and addressed all nations and languages through His apostles, and created
a people of believing Christians, the people of the Lord, the people of those
who carry a new name in their hearts. However, the Empire of this era, the
Empire governing in accordance with "the power of Satan', carefully imitated
the people of God: it gathered the noblest members of all nations and equipped
them for a battle, calling them “the Romans'. Indeed, the first registration took
place during the emperorship of Augustus, so that the people of this world,
registered in the name of the mundane king, might be called Romans. Those,
on the other hand, who believed in the Heavenly King, were called Christians,
because thity carried a sign of victory over death on their foreheads. ™ (Hippoly-
tus, In Daniel 1V, 9. As for the positive significance of Christians for the
welfare of the Empire, see the apologia of Melito of Sardis to Marcus Aurelius
{(Euscbius, Hist. eccl, IV, 26)

o0

In general terms, [ find it adequate to sum up the early nu_.:..n___.n
awareness of iis diaspora in the following words: the Church wotally rejects

nationalism, bul promoles patriotism!

b. However, before adopting this kind of w_ﬁ.uiﬂ...ﬁ diaspora awarensss,
early Christianity had to break free from the Jewish people and Jewis
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diaspora,” This aspect is connected, above all, with the theological ambivalence

* This deischment of the early Christian fasth from Judaism manifests itself in
very concrete terms in the threefold self-understanding of the former. Re-
interpreting its own background once again, early Christianity saw itself, first,
as the fulfilment of the Old Testament’s Jewish religion; second, as a complete-
ly new religion; and, third, as a kind of "proto-religion’. Correspondingly, the
dimemsion of “the Church as a people” was also understood in three ways., In
missionary preaching, Christian apologetics and early theologians® clarification
of Christianity's identity, “the people of God® was approached from bath
religious and politico-historical perspectives, and seen, first, as the true Isrsel;
second, as a new people; and, third, as the original people. The Dialogue with
Trypho of St Justin Martyr provides a good example of this way of thinking:

*And afier the Just One [= Jesus] was put to death, we blossomed forth
as another people, and sprang up like new and thriving corn, as the Prophet
exclaimed: *And many nations shall flee unto the Lord in that day for a people;
and they shall dwell in the midst of the whole eanh’ [Zach, 2:15 LXX]. But we
Christians are nod onlly a poople, but a holy people, as we have already shown
[see 116:1]: "And they shall call it a holy people, redeemed by the Lord” [lsa.
64:12 LXX]. Wherefore, we are not a contemptible people, nor a tribe of
barbarizns, nor just any nation as the Carsans or the Phrygians, but the chosen
people of God who appeared to those who did not seek Him. "Behold’, He
eaid, *1 am God to a nation which has nod called upon my name® [Tsa. 65:1; ef.
LXX]. For, this is really the nation promised to Abraham by God, when He
told him that He would make him a father of mamy nations, nod saying in
particular that he would be father of the Arabs or the Egyplians or the Idu-
maeans, since lsmael became the father of a mighty nation [...] Noe was the
father of Abraham, and indeed, of all men. And other nations had other
ancestors, What greater favor, then, did Christ bestow on Abraham? This: that
He likewise called with Hizs voice, and commanded him to leave the land
wherein he dwelt. [Gen. 12:1]. And with that same voice He has also called of
us, and we have abandoned our former way of life [&vo ¢ wolreiag] in
which we used 1o practice evils common to the rest of the world, And we shall
inherit the Holy Land together with Abraham, receiving our inheritance for all
etermity, because by our similar faith we have become children of Abraham.
[..]

[A] proselyte who is circumeised in order to be incorporated into the body
of the Jewish people is thereby considered as & native-born among you, but we
who are deemed worthy of being called a people [haedg] are likewise a proper
nation [18rog] because we are uncircumcised.” (Dial, 119, 123) [The English
translation i3 iaken from The Fathers of the Church. A New Tranglation.
Volume 6: Writings of Saim Justin Martyr. Eds. Hermigild Dressler, O.F.M.
& al. Washington D.C.: The Catholic University of America Press, 1977
(1948), 331-332, 338. However, the biblical references and Greek words in the

o2

Eﬂﬂiﬂﬁnagﬂgﬁg_giﬂﬁgﬂgﬁ.

As we all know, the name used by the early Church of itself, "the people
of God', was a direct loan from the self-understanding of the Old ._.ﬂnmia,n
Tsrael. The contrastive conceptual pair #vog, Iy (the nations [of m.nn_m__iu__ -

habe (pogim, ‘am; the people [of God], i.c., the chosen people, God's own
people) is used throughout the New Testament, especially in the Pauline
writings and those closely related to them, as well as throughout the Old
Testament (particularly in LXX, but obviously also in the carlier Hebrew teat).
Anyone familiar with the late Jewish and rabbinic interiestamental writings is
bound 1o notice a hattle berween two ideas: on the one hand, these (exts contain
apocalyptic visions which describe the Jewish people’s updversal mission; on the
other hand, the Jews are also envisioned as being so powerfully aware of their
superior and priviledged position as to retire into their shell and submit other
peoples 1o destruction. In rabbinism, the latter view won this batile. The early
Church, however, chose a solution in which the 01d Testament faith in God's
creative activity and the focus of prophetism joined hands. Because of God's
great salvific works (God™s choice of Abaraham, the Exodus, the covenant, the
promised land, and the return from the exile), Israel was God's people (gen.
auctoris and gen. possessoris). In salvation history and revelation history,
God's selection of lsrael as his chosen people became reality through these
saving works. Their precondition, however, was God's creative activity, which
embraces all nations. The origin of the nations, which are many, lics in God,
whwo is one. In the same way, the aim of God's selection of one people is that
all nations will be blessed and enlightened. In the history of theology, Fr.
Delitzsch has summed up this fact in what has become an almost classic
crystallization: “Die Selbstbeschrinkung des Heils auf Tsrael ist nur ein Mitel
seiner kinftigen Entschrinkung.”

E%ﬂﬂ%iﬂ%ﬂ&&%

The idea that the existence of nations is a result of sin occasionally surfaces in
the (rabbinic) intertestamental writings. Namrally, the origin of this kbea lies in
Enﬂgﬂ?ﬂﬂﬁsénﬁqaﬁnunfﬂiﬁéi
confusion of languages (Gen. 11). The biblical text says in this connection.
“They are one people, and they have all one language” (Gen. 11:6). The actual
reason for the confusion of languages, however, was the hybris of humankind

Egiﬁinlﬂngiﬂmﬁigﬂﬁ._ .

?%E?.Egag_nﬁ%nﬁl_.ﬁ
found in Isa. 42:6:" | have %niﬁm..._-_ﬁﬁi%..ﬁ_ﬁﬁm
interpretation of this seems to be that if proselytes join the lewish communty,
EEEE&HE-.EHE%EE.E#E@EEEQ.E%EE
Eiiﬂﬂngﬁﬂﬂ_ﬁnrﬁﬂiﬁgwiﬁiﬂn#ﬁ.
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afier Noah. In the Old Testament, before the story of the Tower of Babel, the
existence of nations is presented in a positive light manﬁmnnnu_nnu_ of Gen, 10,
according to which the nations are descendants of Noah,” The multiplication of
humankind (the filling of the earth) is based on God's promise o protect all
humanity, i.e., on his covenant with Noah. What underlies this, in turn, is the
stemming of humankind from one single human being or pair. Both in the Old
Testament accounts of creation and in the New Testament, the origin of
humankind and nations iz explained through this mopogenist view. This
monogenism is also crucially important for the theological understanding of the
nations’ existence and of their mutual relations.

Christian faith regards the nations as stemming from one single origin,
One of the most "Greek” passages of the New Testament is Paul's speech
before the Arcopagus, presented in the Book of Acis. The theological starting
point for, and a basic theme of, this speech is the monogeny of humankind, All
human beings stem from one common origin, given by God in his act of
creation; this is what the multiplicity of nations derives from. This monogeny
of nations is based on the Old Tesmment view of the nations” stafus before
God. In the Old Testament, the existence of all nations as a resull of God's
work, and their characieristic legacies given to them as God's original gifts in
his “apportionment” of the nations, are described before God's selection of
Israel, and even as its fundamental precondition: "When the Most High
apportioned the nations, when he divided humankind, he fixed the boundaries
of the peoples...” (LXX: dr¢ Sspdpufer & Mwored i, o0 Sdorigur mobs
Adrg, dorpoer Gpux (0 coerd Gpdfer depihoy Beol; Dewt, 32:8),

Paul's Arcopagus speech in the Book of Acts emphasizes in a similar
fashion the nations” concrese and historical being willed by God. However, this
speech also links this “spatiotemporal” being of nations to the idea thai
humankind is one entirety which has its origin in creation, and which also has
an irrevocable goal. Indeed, our Christian teaching of the unity of humankind
a5 well as our view that humanity is given a necessary form of life as nations
are both built on this monogenist basis: déxsinefr m¢ ef oo wdr {8woo
depfpmur oTaaEy EXL Tarrdd TpoooTor THE YHC, Spioed TpodToroypd pows
Ecpolg ol i dpollecio riig sorroeciced obrmcf, D, E W oete, siperreg:)

* "Damit ist der Gedanke von der schipfungsmifigen Einbeit der Menschheit
in einer Klarheit susgesprochen, die in der gansen antiken Well ohne Beispial
is1. Dig Inerarischen Zusammenstellungen der Vilkergruppen in der Vilkertatel
gehen sicher auf zeitgendssische kartographische oder listenartige Entwilrfe
rurlick, in die dic V8lker gemih ihren geschichtlich-politischen Bezbehungen
(alzo nicht sprachlichen oder gar rassischen) ohne Vorrang und ohpe irgendeine
Wertung eingezsichnet waren. Die Vilkertafel hat also keine Mitte, auf die hin
die cinzelnen Vilker bezogen wiiren, und Isracl fehlt in ihr ganz.” Von Rad,
Gerhard. Theologle des Alten Testaments |. Minchen: Chr. Kaiser Verlag,
1961, 8. 165,

2]

{*From one ancestor [King James Version: "of one blood®] he made all nations
to inhabit the whole earth, and he alloted the times of their existence and the
boundaries of the places where they should live®, Acts 17:26).

On the basis of Christian faith in God’s creation, i is absolutely necessary
to reject all kinds of ethnic discrimination, whether they be based on race,
national or cultural superiority, or other anthropological differences. According
to the principle of monogeny, the one and same human blood flows in the veins
of every human being. Ulimately, there is a0 other blood-bond between human
beings or within groups or nations but the bond of the same and equal human
blood, the bond given in creation. Differences between nations, their distinctive
features, and their concrete and historical existence are the diversity which is
given and intended in God's creation and which must be accepled as such. Not
even the fact that God selected Israel as his chosen people implies this people’s
biological or ethnical superiority. It only means that in salvation history, which
aimed at salvation inended for all people, lsrael was given a panicular task.
Through this very fact, all contemnpt and bostility between nations is deprived
of any justification whatsoever. At the same time, all the race myths and bilsod
myths which aim at raising one nation above others are also condemned totally
and absolutely, and the same applies to all nationalism which leads people to
think that their own nation has higher or more comprehensive rights than other
nations do.

Thus, Christian faith allows and enables us 1o see the existence of
humankind as nations in a positive light. On the other hand, however, in view
of the early history of humanity described in the Old Testament, we EE....__Fn
admit that the multiplicity and diversity of nations’ concrete and Eus...an
realizations does not only mirror the richmess of God's original creation.
Theologically, the ambivalence of humankind's existence as pations very
essentially lies in the fact that the nations not only represent _E__n_u.niﬁ..n
activity but also necessarily manifest the fallen state of humanity. The
genealogy of Gen. 10 depicts the dynamic of creation as if it were a huge
polyphonic choir. Very soon, however, in the pericope narrating the swory of
the Tower of Babel, the forces of division and heterogensousness also .n__ﬁ-.-.____m
seEne, ﬂﬁmﬂnq%gnnﬂnﬁﬁ—qﬁﬂ?gﬁngﬁfrq
1o understand each other and cooperate in a constructive manner changes into
the human being's independent and sinful arempt to conquer the heaven, the
diversity of nations also begins to be marked by a lack of mutual understanding,
& failure to communicate successfully, and a mutual hostility. Gﬂaﬂ&n.ﬂﬂﬂ
Stfﬁnﬁﬂﬁﬁmﬂ:ﬂn&%:&ng&%aiﬂ
jingoistic doctrines and movements to make their own mation ideologically
uﬁﬂmﬁﬁiﬁu.annﬁnﬁﬂiwﬁpgﬁau&icﬁ. __Euﬂuﬁ_._.E
their extreme forms, such tendencies can turn into a pseudo-religion of national
self-idealization, or even to & collective disease. )

Naturally, these kinds of tendencies and developments can be explained
and understood from historical or socko-psychological points of view; let us
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consbder, for example, a lost war or a “dishonourable® peace (like that of
Veraailles), or a wial oppression of people by a totalitarian society (e.g., some
aspects of the former Soviet Union), or attempts to deprive some peoples of
their national existence (e.g., the way the Kurds have been treated), or ethnic
cleansings and removals of populations for reasons of ethnic “purity” (e.g., ex-
Jupgoslavia), However, afempts to understand and explain these kinds of actions
do not mean acceptance of natiomalism. Even though natiomalism may often
arise from injustices to which the oppressor has been subjecied, these can never
Justify nationalism as & principle.

Mations long for freedom from the comsequences of the sin described
above. They need the recognition of their rights in all circumstances, also when
they are a minotity in a state or society. However, in addition to this liberation,
and at 3 more fundamental level, they also peed salvation from the state of
fallenness. Nations must be seen within the great contimsum of the salvation
history revealed in Scripture, the continuum of creation and redemption. In this
sanse, “salvaton’ primarily refers to the salvation of an individual, but, in order
o be ‘salvation® in the proper sense of the word, it also pecessarily affects
communitics, shapes their structures, and has a creative influence on the ethos
and culfure of nations.

Thus, the name used by the Church of itself, "the people of God®, cannot
be theologically explained only by referring to the traditional and historical
succession {ef, the old Israel). Rather, it should also be regarded as & specific
ccclesiastical definition, or even a kind of spiritual cipher. The nations mirror
the reality of this aeon’s human being. and the basic quality of this reality is
diversity. Our reality is, indeed, irrevocably diverse - both as the richness of
creation (i.e., as the “filling of the earth™) and as the post-lapsarian divisions of
humankind, conflicts, wars, etc. The fact that the Church understands itsell as
the peaple of God implies the orientation of peoples and nations wowards God.

[ the above-mentioned Arcopagus speech of Paul in the Book of Acts,
this fact becomes powerfolly obvious. Humankind's unity and monogenous
origin a5 well as its division inlo nations which realize §ts historical life are
refated o0 & certain design of God, which we wsually call the "natural’ or
"general” revelation. God has decreed that humankind must live as natlons, “so
that they concrete and historical lives of nations it cannot be realized as such,
In his Areopagus speech, Paul spewould search for God and perhaps grope for
him and find him - though indeed he is pot far from cach one of ws”
(Fmoinoer... Pyrele vor Oebr, 6 Gpx ye yyhodpooae abror ool elipocer, cod e
of paxpdr aEs ires fedorou Jumr Drdpxorra; Acts 17:27).

Hence, this is an orentation decreed by God himself. However, in theaks
ghout the knowing of God as something that can, even &t s best, only mean
knowing the Unknown God (fyrworeg Bebg). Paul's speech implies that God
wis already in Athens before the advent of Paul, but people did not recognize
him. It is true that God chose [sracl as his own people, and was present in the
midst of this people, the people of the Old Covenant revelation, during its
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journey through the desert and in its services of worship ("You are holy,
enthroned on the praises of lsrael”; Ps. 22:3). However, nmE docs not negate
the fact (which gradually emerges in the Old Testament traditions as revelation)
that God 1s, in 2 hidden way, close to all nations - even so close that we can
say: “In him we live and move and have our being” (Acts 17:28). We know
EEE#QEEEEE#EEE:E&E.&EHEE&EE&
ﬂﬁrﬁﬂﬂﬂiﬁiﬂwﬂ&mstpgn&!nﬁ level of reason
and comscience or moral consciousness (hiyog exepperneds; 51 Jusin). }_Eﬂ.
theological tradition which the Lutheran church is also familiar ._3.__. calls this
particular conception 'the natural knowing of God® (L. cognitic Det naturalis).
Thus, the Logos - i.e., God himsell - was not to blame for having withdrawn
from being universally scen by human beings (Rom. 1:19-20). Rather, the
problem was that the human beings were blind, rurned away from God, became
alienated from the life of God (Eph. 4:18), had their minds filled with futile
motions and darkness, and became totally corrupted. In his Areopagus speech,
Paul actually even becomes emotionally agitated in the fsce of this state of
affairs, In preaching God the Creator, he says that God is present among the
nations of Gentiles, but not in their religion or cult (i-e., not in shrines made by
human hands, nor in idols, nor in sacrifices offered o idols 1o fill their Lrnun
needs; Acts 17:24-25). Their non-Christian religions do ot disclose the H__....E.m
God, nor are they God-given ways to salvation. In spite of the buman being
natural knowledge of God, human religions have made Cod unknown. .
Thus, nations cannot “grow” into salvation or fight their way towands it.
Such efforts would only result in atiempds to re-build the Tower of Babel. The
un&#imir.Eﬂhi?-%iiﬁmn?rﬁiu%_;ﬁ
been called to and taken into salvation: "Go therefore and make disciples of all
nations” (Matt, 28:19). .
:ES:EE&:EEEHEEEEE#REE_.E&E&-
mopogensous origin is a starting v&inﬂiﬂﬂﬁ:ﬂ.?—ﬁin&.uﬂwﬁ,
which is a totally independent and sovereign work of ._mE_ (monergism). ,:u_
people of God” does not exist for the purpose of nurturing nations or teaching
them how to live out their national existence, Rather, this ‘people” is there 0
proclaim to nations the message of salvation, which both tells about the now
free access to God and bestows this gift of communion with God upon human
beings. ("Through him both of us [i.e., the entire people of God, which
consists of both Jews and Gentiles] have access in one Spirit to the Father™;
. 2:18).
b FEEE&EEEEEE&E.EEFnE&&Eﬂ%
of God is unity. Even though my deliberate starting point for this presentation
was the self-understanding of the Early Church as the people of God, the
theological conclusion to be drawn from the aspect of unity EH&:JEEE
Bﬂ?ﬁu_i.ﬁuﬂa_mwuﬁuaﬁnﬂzﬁﬁw..vnmﬂﬁn%ﬂmﬂ. in apite of
all obsiructions, limitstions, captivities and distortions, If we make use of the
historical classification suggested by A. Mayer-Pfannholz, we can characterize
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the differemt “states” of this continuity as follows: |. The Church ar Mystery:
the Early Church. (With the possible exception of Asia Minor, the Church
remained subcultural, because, unlike the Jewish religion, i was not & religio
licita.} 2. The Church as Empire; the Western Church and Byzantium of the
Middle Ages. (The rivalry of the Church with the governing political authorities
of society; the superior or inferior position of the Church.) 3. The Church as
Confession. (The Church during the Reformation and Counter-Reformation in
cach state or region). 4. The Church as Sociery: the Age of Enlightenment.
{The Church loses its originality and distinctivencss, which society adopts as its
own "property” and leal.)

The new disclosure of God's unity and the reconciliation of nations in Christ

The people of God according to the O1d Covenant, i.e., those who were Israzl
according 1o the flesh, prociaimed and professed one God, Creator and Saviour,
In their view, however, it was impossible for other nations 10 confess this one
God, if these at the same (ime remainsd nations, ie., stayed ouiside Israel
"asccording 1o the flesh”. But, in Jesus Christ, God revealed his unity in such a
way that the purpose of his selection of lsrael as his chosen people was
unveiled, and all nations gained access to comemunion with the people of God.
However, God did not “change™ because of the New Testament's Christ-
revelation. Early Christianity was fundamentally different from Gnosticism,
Manicheism, or the doctrine of the Marcionite sect, because Christians
confessed that the one and only God, who creates by his word (i.e., through the
Son in the Holy Spirit) is also the one who saves ug in his incarnate Son and
gathers God's people from all nations through the Spirit,

God's people according to the Mew Covenant, i.e., the spiritual Israel,
acknowledged the status of the Old Covenant's Israel as God's chosen people
by adbering to the same God the Father whom the “firsi® Israel had
proclaimed. However, the 0dd Covenant’s lsrael rejected the New Covenant,
which is why the Old Testament propbets had seen their people become God's
people in the proper sense of the word only in the future (God in the midst of
his people; Rom. 9:24-26). This rejection of the New Covenant by the Old
Israel became an opportumity for other nations o join the people of God. At
that point, this ‘people’ had to stop defining itself in terms of its ethnic and
political existence, and become a spiritaal Isreel which recognizes nations as a
fact of creation, but does not regard national boundarics as barriers, but, rather,
as invitations. However, if national frontiers are 10 be crossed, enmity between
nations must be abolished - and, indeed, while we acknowledge that the
existence of nations is part of God’s irrevocable creation (monogenism) and the
division of the nations in the shadow of the Tower of Babel is also sbsolutely
irreversible, we al the same time proclaim that through God's sovereign and

98

independent activity (momergeia) in the saving work of Christ, enmity was
reconciled once and for all,

Christ's saving work is intended for all humankind. Hence, it is
irreversible, irrevocable and eschatological in relation to nations, oo, Nations
have no other blood-bond than the creation of all humanity out of one human
being or couple; accordingly, the nations of Gentiles, which used o be "far
off" and without the citizenship of the people of God, have now been brought
*near” by the blood of Christ (Eph. 2:11-15). The unity of God's people in
Christ is intended for all people, but it cannot, as such, replace either the
natural diversity or the historical or social honds between nations, Nor can it
become a fourdation for the unity of humankind within hiswory.

The people of God cannot and must not maintain any enmity or hostlity
among nations. Nor can it bind itself to any one nation in such a manner as to
make a stand against another. Admittedly, it is one calling of this "people’ to
speak in favour of the nation in which it happens to have a historical home, but
it cannot make itself an instrument of that nation's aspirations 1o have more
power. The claim that it is possible for the Church both to work for the nation
in wiich it lives and o cross national boundaries al the same time has always
been put to the hardest tests during social and political crises. .

The recognition that nations are God's creation negates neither the division
of humankind imto nations nor the nations’ diversity. According o utopian
idealism - which was created in the popular philosophy of antiquity and further
nourished by the spiritualism of the Middle Ages and the legacy of the
Enlightenament, and which still has its advocates - nations cease (o exist and
humankind becomes a unifisd and immanent “kingdom of God”. Christianity,
however, cannot agree with sach ideas. Even though these notions emerge
repeatedly and in new forms, their essence is the same as that of millennial
speculations. According to Christian faith, humankind will live as nations until
the Last Judgement ("All the nations will be gathered before him®; Matt.
25:32), but the nations are freed from enmity and called to live wgether.

Conclusion

For the time being, many are willing to believe that the realization of the
visible unity of God's people s a way o achieve the unity of humankind.
According to this view, the Christian Church would still have this one string o
its bow. In other words, the visibly unity of the Church would be a
*sacrament” or efficacious instrument of the unity of humankind. However,
such an idea would narrow the sufficiency and once-for-all nature of Christ’s
salvific work. The abolition of enmity among nations is part of his saving
waork, but the actual aim of his sacrifice was to give human beings access (o
communion with God, i.¢., to salvation. Moreover, the unity of the Church
includes no promise that the whole of humanity would become the people of
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God. All natlons have access to communion with God, but no nation can
declare isell the people of God. Mor can this épithet be used of humankind
(although the opposite wiew is held by Karl Rahner, for example). Such a goal
would only lead the Church to another attempt 1o become an emipire - and all
previous attempts of this kind have proved to be errors.
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THEOLOGICAL DISCUSSIONS BETWEEN THE EVANGELICAL
LUTHERAN CHURCH OF FINLAND AND THE RUSSIAN
ORTHODOX CHURCH IN 1970-1995

The Rev. Heikki Jadskeldinen, Secretary to the Archbishop

Archbizhop Marti Simojoki and Metropolitan Nikodim are regarded as the
*architects” of the relations between the Evangelical Lutheran Church of
Finland and the Russian Orthodox Church.

In 1967, on the basis of conversations he had had, Archbishop Simojoki
suggested to Patriarch Aleksi that theological discussions be commenced
Between these two churches, During the preparations, it was agreed that both
doctrinal and socioethical isswes be chosen as subjects for the planped
discussions,

In terms of participants, these discussions have been high-level talks from
the very beginning. Over the years, the Finnish delegations have been led by
Archbishops Martti Simojoki, Mikko Juva and Jobhn Vikstrém. The Heads of
the Russian delegations, in wrn, have been Metropolitan Filaret of Minsk,
Metropolitan Antoni of Leningrad, Metropolitan Aleksi of Leningrad (the
present Patriarch of Moscow and All Russia), and Metropalitan Viadimir.

Turku 1970

The first discussions E_Enﬂnnuﬂ_ﬂ.ﬂﬁ.._un..nﬁﬁnﬁ_ﬁq of
Sinappi, Turku (Finland), on March 1%th-22nd. 1970. The first of these
discussions” ?ﬁ?ﬂﬂ.ﬁr&!ﬂﬁ%ﬁ manifestation of the unity
of believers, and the second dealt with the theological foundations of the
Church's efforts to promote peace.

Zaporsk 1971

The second discussions were arranged at the Trinity-St Sergi Lavra (Monastery)
in Zagorsk (Russia/USSR) on December 12th-16th, 1971, In Zagorsk, the
question of the eucharist was mainly approached from the viewpoint of this
sscrament’s sacricifial nature. The socioethical topic of this conference was
“Justice and Violence™.

Jirvenpdd 1974

The third discussions, in turn, were organized at the Institute for Advanced
Trakning at Jirvenpdd (Finland) on May 23rd-28th, 1974. This was the first
time¢ when representatives from other Finland-based Christian churches also
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participated in the discussions; they werse present as observers. The topics of
these Jirvenpld discussions were: 1) "The Eucharist and Priesthood®, 2) *Waork
for Peace in Christian Churches Today™, and, 3) "The Christian Doctrine of
Salvation”,

Kiev 1977

The fourth discussions ok place in Kiev (Ukraine/ USSR} af the centre of the
Ukrainian Exarchate of the Moscow Patriarchate on April [2th-15th, 1977. The
themes were: 1) "Sakbvation as Justification and Deification®, and, 2) "Sabration
and the Kingdom of Peace: an Object of Faith and an Ethical Task®,

Turku 1980
The ffth discussions were held at the Christiam Education Centre of Turku
{Finland) on June 5th-11th, 1980. Eggﬁnﬁnﬂhiﬁ- 1) “Faith

EEEEE&.,.EE&E vation®, and, 2) “The Theological Foundations of
Churchies” Work for Peace®.

Leningrad 1983

The sixth discussions were arranged at the Leningrad Theological Academy
(Russia/LIS5R), June 3rd-13th, 1983. For the first time, an observer from the
Estonian Evangelical EEE:QR#EE?#EE&EEFR.HH
delegates worshipped, for example, in the Finnish church of Pushkin, The
topics of the Leningrad discussions were 1) "The Natre of the Church”, and,
2} "Churches” Work for m_.-_u_ﬂﬂnﬁm.-ﬂnn n the Modernm World®. The 500th
anniversary marking Martin Luther's birth alzo influenced the discussions.

Mikkeli 1986

The seventh discussions, in turn, were orgamzed al the Varsaveori Hotel in
Mikkeli (Finland) on Jupe 4th-11th, 1986, The doctrinal theme chosen for this
meeting was “Holiness, Sanctification and the Sainis®, and the socioethical one
was "The Sermon on the Mount and Churches” Work for Pesce in Today's
World®,

Piukhtitza 1989

The eighth discussions took place at the Convent of Piukhtitsa (Estonia/TISSR),
on Jupe Tih-19th, 1989, The wpics of the discussions were: 1) "Creation (the
First Article of Faith)™, and, 2) "The Human Being's Responsthility for God s
Creation™.

Yirvenpas 1992

Exactly 25 years after the agreement of Archbishop Simojoki and Patriarch
Alcksi on commencing Finnish-Bussian Lwtheran-Orthodox  theotogical
discussions, the ninth roond of these talks was held at Jirvenpdll (Fintand) on
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May 19th-28th, 1992, At Jirvenpldd, the theme was the apostolic faith and
teaching, and its significance today.

Kiev 1995

The tenth discussions were held in Kiev (Ukraine) on August 27th - September
Sth, 1995, The topics dealt with the mission of the Church today, and with
peace and the issue of nationality after the cold war,

What has been accomplished through these discussions?

These Finnish-Russian Lutheran-Orthodox discussions have been an important
element in these two churches’ process of learning to know each other better,
and also in their efforts to make their doctrines and lives more widely known
in other churches. In Finland, dozens of theologians have participated in the
preparatory seminars which are always held before the sctual discussions.

During each round of these discussions, the visits of participants to kocal
parishes around the conference arca, and services in which participants and
local people have worshipped together, have made the talks a living reality also
locally.

From the beginning of the 1980s onwards, the Russian Onthodox Chuarch
and the Evangelical Lutheran Church of Finland have had an exchange
programme for scholarship students. Within the framework of this programme,
several Russian theologians have studied in Helsinki, and Finnish ones ai the St
Petersburg Theological Academy.

These talks have also had an encouraging effect on the recovery of
Lutheran and Finnish parish life in the area around 5t Petersburg (formerly
Leningrad), and on the new dawn of the church of the Ingrians, who are
ethnically of Finnish origin.

This series of discussions has also produced useful material for other
churches' theological talks with Orthodox churches. Programmes of the
Lutheran World Federation and the World Council of Churches, for example,
have benefited from these Finnish-Bussian Lutheran-Orthodox discussions.

Further, these discussions have also, for their part, stimulated the doctrinal
digcussions of the Evangelical Lutheran Church of Finland with the Finnish
Orthodox Church, the Evangelical Free Church of Finland and Finland s
Pentecostal Movement.

These Finnish-Russian talkes have also influenced Finnish and European
Luther research because of the "in ipsa idest Christus adest™ perspective, which
was re-discovered in these discussions. This aspect emphasizes the real presence
of Christ in faith.

The Russian Orthodox have sabd that, as a result of this discussion series,
they have learned to understand that “Lutheranism™ does mot  equal
"Protestantism®. Finnish Luthcrans, in turn, have found points of contact
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berween the Lutheran doctrine of justification and the Orthodox doctrine of
theosis (deification, divinization).

The three previous rounds of these discussions have also provided the
Finns with an opporfunity to follow closely the development of the Russian
Orthodox Church during these years of rapid social nEEmmu.u

! Translator's note: My special thanks are due to the translator Markka Twomi-
nen, who carried the main responsibility for transliterating the Russian names
and book titles of this volume from the Russian alphabet ino the Latin one.
The transliteration system used in this volume is the U.S, Library of Congress
system minus ligatures and discritical symbaols, as is common in most U5,
libraries and in several scholarly journals in social sciences and humanities.
Some deviations from this system have been made, especially in connection
with certain proper nouns which already have a more or less fined anglicized
equivalent, The most important deviation from the overall spelling system is
that, in accordance with the preference of both The (New) Encyclopedia
Britannica and The Encyclopedia Americana, the names of peoples living in the
former Soviet Unbon territory are written with "y" instead of 1" in such words
as Yakut, Koryak, Vyatka, etc.
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