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W hen Protestants and Roman Catholics look at the Eastern veals better the relation between the Church as fullness and the 
Orthodox Church's mission history, they are often puz Church as mission than the Eucharist, the central act of the 

zled. They find some missionaries to admire." some practices to Church's leifurgia, ... The Eucharist is always the End, the sacra
question.? and much that is difficult to comprehend. The general ment of the parousia, and, yet, it is always the beginning, the start 
viewpoint seems to be that the Orthodox mission experience "is a ing point: now the mission begins."? 
chapter in the history of the expansion of the faith, but is of little 
relevance today. Since the late 1950s, however, there has been con Three Theological Principles 
siderable rethinking about mission within the Orthodox church.P 
It is the purpose of this study to show that Orthodox missiology There are abundant references to the centrality of the incarnation 
has more than historical interest, and that there are valuable in the Orthodox faith. The liturgical witness and the local commu
contributions to be gained from an understanding of Orthodox nity as the key elements in the missionary witness of Orthodoxy 
mission theory and practice." are themes that have been stressed in recent reflections on the sub

ject." As these three concepts are studied in the context of Ortho-' 
Orthodox Theological Perspective dox thought, fresh insights can be gained for the church's 

missiological task. 
Historians conveniently use A.D. 1054 to mark the schism between 
the East and the West, but the separation started as early as the Incarnation and Theosis 
fourth or fifth century. 

The developing distance in theological frameworks was ap The obvious connection between the theme of union with God 
parent in two contemporaries, John Chrysostom and Augustine, and mission is that God desires all humankind to be in union with 
who were both interpreters of St. Paul. Chrysostom looked to Paul himself through Christ. This theme is worked out by Orthodox 
for directions in living; Augustine drew out of Paul a theology of theologians in their discussions on motives for missionary work.? 
grace. While these positions are obviously complementary to each God's love for humankind forms the strongest motive for mission, 
other, they are also in their extreme development foreign to each since it was God's love that mandated the incarnation. 
other. The Orthodox understanding of the incarnation does have a 

The different biblical emphases appear with the development feature that was unique to missionary thinking in the earliest peri 
of the Pauline concept of justification in what might be. termed od of the church: the Orthodox maintained that each race, each 
Roman legal terminology. Whereas the doctrine of justification oc culture, each identifiable group had the right to receive the gospel 
cupied the West, the East found a theological center in the idea of in its own language. As Christ became incarnate in the word of 
union with God. The great theme was the incarnation and the con humanity in order to bring God's Word to the human condition, so 
sequences of this event for the believers. "God became man, that must the Word of God be translated into every language to be
man might become Cod.?" First found in Irenaeus, this concept is come incarnate in the lives of the people. The stress on communi
repeated in Athanasius, Gregory of Nyssa, and many other patris cation of the divine message so that the people could understand 
tic authors. 

This theme at once encompasses redemption and goes beyond 
it as it is often understood in the West. What is in view is not only 
humankind's standing before God with regard to its sinfulness, "The Orthodox maintained
but humankind's ultimate standing before God in the heavenly
 
places. Christ's descent makes possible humanity's ascent into that each race, each culture,
 
God's presence. However, it is not solely the work of the Second
 
Person of the Godhead that secures the ascent. In the present age each identifiable group had
 
the ascent to God's presence is the work of the Holy Spirit.
 the right to receive the 

The full realization of being partakers of the divine nature (2 
Pet. 1:4), or iheosis as it is properly called in Orthodox theology, gospel in its own language." 
must await the final consummation of all things in Christ. Never
theless, through the mediation of the Holy Spirit, this ascent into 
God's presence is the experience of the church at worship." While 
it would appear that worship does not pertain directly to mission, and participate is a direct result of the Orthodox theological 

yet in this joining of incarnation (and its consequent fheosis), litur framework. By way of contrast, the Latin missionaries refused to 

gy, and the church, we have the three major elements of Orthodox use the vernacular. Their theological system did not depend on an 

missiology. In the words of Alexander Schmemann: "Nothing re- incarnational model of relationships but on juridical justification 
before God's law, even if the one being justified was ignorant of 
the exact terms of release. In Moravia, where the Byzantine broth
ers Cyril and Methodius were working among the Slavs, the Latin 

James ! Stamoolis, Theological Students' Secretary for the International Fellowship of missionaries so opposed the use of the vernacular that they even
Evangelical Students, toorks as a consultant to the 100 national movements and fellow tually forced the missionaries who were using it out of the coun
shipsthat comprise IFES. He wasformerly a missionary in the Republic ofSouth Africa. try.!? 
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Orthodox theology counts of utmost importance the real par
ticipation of the believer. For real participation to take place, the 
fundamentals of the faith, and especially the worship services, 
must be intelligible to the congregation. Thus in historical and 
contemporary practice, great efforts have been expended on the 
translation and explanation of the Liturgy. Modern Greek mis
sionaries have diligently worked on translations into the languages 
in which they are ministering. 11 Commentaries are also prepared 
for the nominal Orthodox so that they can understand and partici
pate in the services they have been attending.P 

The Liturgy 

It seems strange that an event for the believing community, an 
event from which the unbaptized were excluded in the early 
church (the present form of the Liturgy continues the form of the 
exclusion, without its being practicedj.P should be an element of 
missionary theology. 

However, in contemporary Orthodox writings the Liturgy 
functions exactly in this way. There are two aspects to the missio
logical function of the Liturgy, the internal and the external. The 
internal aspect pertains to the life and sustenance of the church. 
During the Ottoman period, i'it was the Holy Liturgy which kept 
Orthodoxy alive."14 Likewise, this identification with the language 
was part of the indigenization of the faith. As Ion Bria points out, 
this led to the "transfiguration" of the culture and history by the 
gospel.P Paradoxically, this close identification of culture and 
faith has prevented the Orthodox diaspora from reaching out in 
mission.l? This failing does not reflect so much a flaw in Orthodox 
theology as a tendency not to look beyond one's own racial or cul
tural boundaries. 

Orthodox missiologists increasingly see the Liturgy as a moti
vating factor for mission by providing both the context and the 
content of mission. The context is the return from the presence of 
God to the ~eed of the world. The contrast between the state of 
humankind as God intends it to be and the state of humankind as 
it demonstrates the need of mission. The message from God gives 
the content of mission, the message that states God in Christ has 
come among us so that we may come to be with God. "It is impos
sible to participate in Christian worship without reference to the 
world mission, and it is impossible to engage in real Orthodox 
mission without a living participation in Holy Communion," 
writes Anastasios Yannoulatos."? 

Since the Orthodox church is primarily a worshiping commu
nity, it is not difficult to see that worship is central to Orthodox 
mission. It is of the esse of the church. But it is harder to under
stand how the Liturgy can be a method of mission. Some help 
comes from the traditional story of the conversion of Prince Vladi
mir of Russia. The Liturgy in Constantinople so impressed Vladi
mir's envoys that they recommended Orthodoxy to him.l" Is it so 
far removed from present experience not to expect the worship of 
God to produce awe, appreciation, and ultimately conversion? 

At the 1974 Bucharest consultation on "Confessing Christ To
day," the question of whether or not the Liturgy is a suitable form 
of witness was discussed. The main thrust was the witness of the 
liturgical community in the world after that community has par
ticipated in worship. This is often referred to as the liturgy after 
the Liturgy. The actual witness of the Eucharist itself was also 
noted: "Conversions still take place through the magnetic attrac
tion of the Eucharistic service. The casual visitor slowly becomes a 
regular attendant and then studies the faith of the Church and 
asks for baptism."19 

The consultation stops short of recommending the Liturgy as 

a method of mission. However, it does see a use for the non
Eucharistic elements of the Liturgy to be used in evangelism. 
These "non-Eucharistic liturgical expressions, non-Eucharist litur
gical prayers, liturgical Bible readings, icons, hymnology, etc. can 
and should be also used for proclaiming the Gospel and confessing 
Christ to the world."20 In point of fact, one wonders if the con
sultation's recommendations are really only a recognition of what 
Orthodox missionaries had been doing. Nicholas Kasatkin 
(1836-1912)-in Japan, better known as Father Nicolai-had his 
evangelists teaching the creed and the Lord's Prayer to the inquir
ers (both of which are in the Liturgyj.s! Stephen of Pern (1340-96) 
attracted the Zyrians with the beauty of the church he built.22 Ma
carius Gloukharev (1792-1847) insisted on a long period of prebap
tismal instructions for his converts, during which time he taught 
the fundamentals of the faith. 23 Many other names could be added 
to this list. Perhaps it is in the liturgical elements that the appeal of 
the Liturgy to the unconverted lies. The liturgical witness is not 
only talk about God, it is also talking with God. The method and 
the message become one. 

The Church 

The local liturgical community has long been regarded as the cen
ter of the Orthodox religious experience.s" The communal aspect 
of the Orthodox church is evident in its soteriology: "We know 
that when anyone of us falls, he falls alone; but no one is saved 
alone. He who is saved is saved in the Church, as a member of her, 
and in unity with all her other members."25 

This concept of community is in accordance with the move
ment toward unity with God. In other words, the corporate nature 
of salvation is a direct result of the doctrine of iheosis. If the ulti
mate goal is for man to be like God (fheosis), then this goal must 
include the unity of all who profess the same purpose, since there 
can be no disunity in the Godhead. Indeed, N. M. Zernov can see 
division between Christians as a violation of the bond of love and 
the inevitable separation from the Holy Spirit, which ultimately 
endangers one's salvation.P 

It follows, then, from the close identification of soteriology 
with ecclesiology that the church should playa central role in the 
missiology of Orthodoxy. Recent studies have focused on "the im
portance of the local liturgical communiy as the basis of mission 
and evangelization."27 The stress, however, does not lie in the or
ganization and structure of the church. For it is not structure, but 
nature and essence that are crucial. The local church is the visible 
and concrete expression of God's redeeming work in the world. 
Therefore, to be true to its nature, the local congregation must be 
active in mission and evangelism.P Anything less is a denial of the 
gospel. 

In the development of the Orthodox idea of the local congre
gation, however, there is little concept of the foreign missionary 
who goes to areas where there is no established congregation. Be
cause the picture of the corporate nature of the church is drawn so 
strongly, it excludes the pioneer missionary. Ultimately there 
should be no conflict, since the missionary's role 'is precisely that 
of establishing local congregations. 

While the emphasis on the corporate nature of the church 
may be seen as a welcome corrective to what the Orthodox term 
the excessive individualism of the West,29 the real value of Ortho
dox ecclesiology lies in the concept of the worshiping community 
as the goal of mission. The work of evangelism is not accom
plished until a worshiping, witnessing community has been es
tablished. Here Orthodox ecclesiology returns full circle. The 
congregation is the focus of mission work and witnesses to the 
gospel both in its own locale and through its representatives to the 
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wider world. Its representatives, or missionaries, endeavor to es
tablish other local congregations that can repeat the process. Mis
sion does not end until the whole world is praising the Lord of all 
creation. 

Three Elements of Mission Practice 

In looking at the history of Orthodox missions, one can isolate 
three distinct elements of mission practice, present since early Byz
antine times.:'? All three derive from the theological understanding 
of the Orthodox church. All three account for the success of Or
thodox missions in transmitting the faith to an ever-increasing 
number of linguistic and cultural groups. 

Use of the Vernacular 

All Orthodox missions that have in any way been successful in es
tablishing a church have translated the Liturgy and the Scriptures 
into the vernacular. This, more than any other aspect of Ortho
doxy, accounts for the deep penetration that the Orthodox church 
has made into diverse cultures.P! In dealing with nonliterate cul
tures, Orthodox missionaries first devised an alphabet. Language 
study was and still is the key element on the missionary's agen
da. 32 

It is misleading to give the impression that all Orthodox mis
sionaries were interested in translation, however. The use of 
Christianity to "Russify" the non-Russian peoples of the eastern 
regions of the Czarist empire is by no means a highpoint in the 
history of Orthodox mission.P Mass baptisms in the absence of 
any serious Christian instruction were the order of the day. As 
might be expected, so were mass apostasies. 

Not all the advances in vernacular translations were made by 
pioneer missionaries. The most notable corrective to the return to 
Islam of the baptized Tartars was made by the linguist Nicholas 
Ilminski. Working at the Ecclesiastical Academy at Kazan, Ilminski 
discovered that the literary language of the Tartars was not their 
common language, but the language of Islam. The only Tartars 
who understood the literary language were those educated in Is
lamic schools. Ilminski severed the link with Islam by translating 
the Liturgy and the Scriptures into the vernacular, and in the pro
cess raising it to a written language.P" 

Indigenous Clergy 

Generally Orthodox missions operated with very few "foreign" 
personnel. There was a great reliance placed on the converts early 
in each missionary enterprise. In some cases, funds to pay the na
tional workers came from the missionary's home base. Possibly the 
reliance on indigenous clergy was necessary because it was diffi
cult to obtain missionary recruits for some areas.V but the use of 
national workers fits in very well with the incarnation of the gos
pel. Even today it is regarded as a matter of policy that clergy be 
nationals.P" In the Russian Orthodox mission to Japan, several 
benefits of this policy can be seen. The church survived the Russo
Japanese War because only three of the thirty-nine clergy were 
Russian.V The adaptation of Orthodoxy to Japanese customs is 
further testified to by the experiences of a convert in 1880, who 
saw Orthodoxy as a new fulfillment to Japanese tradition.:" 

Part of the reason that indigenization of the clergy succeeds at 
an early stage of church development arises from the Orthodox 
view of clerical duties. The priest is primarily responsible for the 
liturgical services. If these are in the vernacular, then the priest 
only needs to be able to read the various offices. The homily can 
be given by another member of the congregation, as is the case in 
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some rural sections of Greece where the schoolteacher may be 
more educated in theology than the priest.P? Or, the priest can read 
a homily prepared for him by the bishop. This is not to imply that 
the Orthodox church places a low value on theological education, 
since this is not the case. Well-trained clergy have been a hallmark 
of the church, and promising candidates were often sent from the 
mission church back to the "homeland" for training.v' The point is 
that there are levels of clerical training in Orthodoxy which permit 
converts, relatively untrained in theology, to minister the sacra
ments. This system does not correspond to a lay-minister program 
but, rather, has full, recognized priests serving the developing mis
sion work. 

The Selfhood of the Church 

The third characteristic of Orthodox missions was the selfhood of 
the mission church. The supposed goal of all Orthodox mission 
work was the creation of an autocephalous church that could run 
its own affairs.v' This was in keeping with the other two elements 
just discussed, because it signified a church that spoke one lan
guage, spanned one culture, and was the incarnation of the gospel 

"The theoretical base and 
the vision can be found both 
in the history of Orthodox 
missions and in J 

contemporary missiological 
writings by Orthodox." 

message to one people. Therefore, while these national churches 
usually corresponded to political boundaries, in their conception 
they were first of all cultural and linguistic entities. National 
churches were to share the common tradition and faith of Ortho
doxy while maintaining ecclesiastical independence. 

It was in this third element that Orthodox missions most 
often failed. The creation of autocephalous churches had political 
overtones that often prevented the appointment of native bishops. 
The close connection between the church and the state during 
both the Byzantine and the Russian periods of missionary work 
often prevented the natural transition of authority. Even today the 
issue of supposed suppression of emerging national churches is 
keenly debated within Orthodox circles.V 

The historical inability to follow through on all elements of 
Orthodox theology should not detract from the total scope of Or
thodox missiology. The fact remains that the theoretical base and 
the vision can be found both in the history of Orthodox missions 
and in contemporary missiological writings by Orthodox.P Per
haps the Orthodox are in a better position now, since the church, 
both in the diaspora and in Greece, is not linked to any colonial 
power. It can fulfill what it sees to be its calling by God, that of 
having Orthodoxy, "the right praise" of God, fill the whole earth. 

Implications 

When the elements of Orthodox missiology are viewed in isola
tion, it is possible to draw parallels to a number of concepts in 
Western theology. But it must be noted that parallels do not exist 
at every point, nor do they match precisely. However, to regard 
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the aspects of Orthodox missiology as independent points is to 
miss the congruity of the theological position, for it is in its whole
ness that Orthodox missiology makes an impact on the study of 
missions. The framework of the approach is as important as the 
approach. There is a cohesiveness inherent in Orthodox theology 
that leads to mission work. It is being recognized that to deny mis
sion is to deny Orthodoxy.44 

Thus, if one is to understand and learn from Orthodox missi
ology, it is imperative to begin with a holistic approach to Ortho
dox theology. The framework of Orthodoxy provides the starting 
point for mission. The richness of the Orthodox tradition, ob
scured from the West by long centuries of theological isolation and 
historical separation, offers a vital contribution to Christian 
knowledge. 
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lism and Mission," CreekOrthodox Theological Review 27 (1982): 44-57. 

Pioneers in Mission: Zinzendorf and the Moravians 

David A. Schattschneider 

The haphazard attempts of Protestants to undertake cross
cultural missionary activity received their first infusion of 

form and content from Zinzendorf and the Moravians. The milieu 
in which they affected the formation of Protestant missionary zeal 
was the seventeenth-century movement for reform and renewal, 
Pietism, fathered within German Lutheranism by Philipp Jakob 
Spener. In his 1675 manifesto ". . . Heartfelt Desire for a God
pleasing Reform of the True Evangelical Church ... ," Spener laid 
out the program. He called for a renewed emphasis on Bible read
ing, especially in meetings of small groups, and the establishment 
and exercise, by the laity, of their "spiritual priesthood"; true 
Christianity was not knowledge alone, but "Christianity consists 
rather of practice." Spener insisted that in religious controversy, 
love should seek to win the heart of the unbeliever rather than 
words, which achieve only an intellectual victory. He favored 
higher standards for theological students and faculty and proposed 
that "sermons be so prepared by all that their purpose (faith and 
its fruits) may be achieved in the hearers to the greatest possible 
degree."! 

The Pietist movement as led by Spener and later by August 
Hermann Francke had a profound and far-reaching effect on Euro
pean church life in the eighteenth century. They intended to finish 
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the reformation begun by Luther, who had reformed theology and 
church structure. What remained for the Pietists to develop was 
the needed emphasis upon religious experience and Christian eth
ics. The development of foreign missions was one of the practical 
expressions of Christian love that the Pietists favored. 

Pietist ideals found expression in several groups led by indi
viduals, often of very different temperament. No story is more 
dramatic, or more important for the missionary enterprise of the 
whole church, than that which unfolded when Zinzendorf gave 
what he thought was to be temporary refuge on his land to a group 
of refugee Protestants from nearby Bohemia and Moravia. 

The Pietist Count 

Nikolaus Ludwig von Zinzendorf was the model of an eighteenth
century German Pietist aristocrat-at least in his early years. At 
Zinzendorf's baptism on May 26, 1700, Spener became his god
father and the electress of Saxony his godmother. His first formal 
schooling, from. 1710 to 1716, was as a boarder at Francke's famous 
Paedagogium, in the city of Halle, the veritable nerve center of the 
Pietist movement. Here the young count met Bartholomew Zie
genbalg and Henry Pliitschau,.. two Pietist Lutherans who had been 
sent from Halle in 1705 to Tranquebar, a small Danish colony on 
the coast of India. At the behest of King Frederick IV they were 
organizing a mission to the Indians. 

In 1716 Zinzendorf transferred to the University of Witten
berg to study law. In this center of orthodox Lutheranism, which 
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