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Introduction
PREFACE

The Board of Directors of Orthodox Christian Laity (OCL) presents the Project for Orthodox Renewal,
(seven studies of key issues facing Orthodox Christians in America) written for the good of the Church.
This publication enables OCL to fulfill its educational mission of providing the "royal priesthood" of
believers, clergy, hierarchy, and other interested Christians with information that fosters meaningful
discussion on renewal of the Orthodox Church in the United States.

The summaries and recommendations of the Board have been placed by the editors in the beginning of
the book to stimulate the reader to become engrossed in the Project for Orthodox Renewal.

The development of OCL discussion papers was suggested by Stephen J. Sfekas, Esquire, in a letter
written to the Board in July, 1990. The seven topics approved by the membership at the Third Annual
Meeting in Chicago, October, 1990, were:

Faith, Language and Culture
Spiritual Renewal

Orthodox Women and Our Church
Mission and Outreach

Selection of Hierarchy
Administration and Accountability
Orthodox Unity

Stephen J. Sfekas was appointed to the Board of Directors and became Task Force project chairman.
Topics were assigned and six of them were completed and presented at the Fourth OCL Annual
Meeting in Baltimore, October 1991. Twelve hundred draft copies were distributed to members, annual
meeting participants, clergy, hierarchy, theologians and lay leaders of the Orthodox Church at that time.

At the Fifth Annual Meeting in St. Louis, October 1992, the Board voted to publish the revised papers
in a formal book format. Board member, George Matsoukas, an educator, was appointed co-editor and
fund raiser for the project.

The papers represent the independent scholarship of the authors, their committees and individual
members who offered suggestions and comments. They are not necessarily official OCL viewpoints.
The seven papers are interrelated in the fact that all the authors share a love of and concern for the
Orthodox Church and its mission of bringing those created in the image of God closer to Him. The
discussion papers exist to raise relevant questions and generate thoughtful debate within the Body of
Christ so that Christian ends can be achieved. The RECOMMENDATIONS, on the other hand, are
official OCL Board approved suggestions to be considered and incorporated into Church policy in
order to further the renewal of our Church.

The OCL board believes this entire project, process, and product bears a powerful witness to our

Orthodox Christian faith established in the United States by our immigrant ancestors. It is a testament
to their progressive thinking and concern for the religious future of our people. The project reinforces
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their example of active lay participation in the continuous development of the Orthodox Church.
Prayertfully, this "Project for Orthodox Renewal" can be utilized to strengthen the Orthodox Church in
the United States as we begin the third millennium of our Orthodox Christian witness to the
Resurrection of Christ.

George Matsoukas
Co-Editor
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Faith, Language and Culture
by Charles Moskos, Ph.D.

An assessment of the Church's contemporary situation in the United States must be anchored to the
eternal truths of the Church. These truths stand independent and apart from the social currents of
particular historical eras. Our purpose here is to advance the universal faith and tradition of Orthodoxy
by examining certain sociological realities of the Church in America.

First and foremost, we must seek to disentangle wishful thinking from social reality. We must look at
ourselves honestly and realistically. It is commonly accepted that the American environment has had a
powerful socializing influence on the members of our Church. As an institution as well, the Church
clearly reflects some adaptation to major aspects of the cultural, political, and economic contours of
American society. None of this need imply any contradiction between Holy Tradition and the
advancement of Orthodoxy in an American milieu. Our mission, rather, is to build upon the foundation
of our immigrant forebears who laid the basis for an Orthodox Church in the new world.

The Church in America is not a national Church, in which Orthodox correligionists make up the large
majority of the population. Nor is it a diaspora Church, which means that its members hark back to
some kind of emotional, if not physical, return to an ancestral homeland. Neither is it any longer an
immigrant Church, whose members were born in the old country. Rather, the Church is evolving into
an indigenous and American faith whose promise is limited only by the vision of its congregants.

As the Church in America approaches the end of the twentieth century, one way to convey recent
developments is to contrast the older generation of Greek immigrant church builders with the later
generations of church inheritors. The 1980s marked the end of three decades of widespread church
construction in the United States. Most of the builders of the post-World War II generation were
motivated by the desire to establish a Greek Orthodox presence in what was then mostly an alien
environment. By the time the churches were standing, however, American society had changed. Greek
Orthodoxy was no longer so alien, a reassuring sign of the success of the builders' intentions.

Yet the inheritors did not accept the bricks-and-mortar mentality that equates the success of Greek
Orthodoxy with the construction of more churches and community halls. They had less of an emotional
stake in the outward presentation of their religion and were inclined more toward an inward Orthodoxy.
In the 1950s the Greek Orthodox were struggling with the question of what it means to be an American;
in the 1990s, comfortably American, they struggled with a more fundamental question: what it means
to be Greek Orthodox.

The plan of this paper is straightforward. First, we discuss certain demographic realities. Second, we
look at the issue of language and liturgy. Third, we turn to the question of Greek ethnic identity in this
country and the relationship of such identity to the Church in America. We conclude with a look toward
the future.

DEMOGRAPHICS

To understand social changes within the Greek Orthodox Church in this country is ultimately to grasp
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trends in Greek-American demography. To a large degree Greek Orthodoxy reflects changes in the
numbers of new arrivals, the proportion born in the old country versus the proportion born in the
United States, reproduction rates, the frequency of intermarriage, the age and generational distribution,
converts from and losses to other denominations, and so on.

Immigration

First readings on the Greek-American population come from immigration statistics. We can divide
Greek immigration conveniently into seven distinct periods.

Early Migration: 1873-1899. A trickle of Greek immigrants began to arrive in the 1870's, but by the end
of the nineteenth century only some 15,000 Greeks had entered the United States. The approximate
annual average was 500.

Great Wave: 1900-1917. The great wave of immigration, when 450,000 Greeks came to these shores,
started at the turn of the century and ended in 1917 when the U.S. entered World War 1. The
approximate annual average was 25,000.

Last Exodus: 1918-1924. The final phase of the earlier immigration of 70,000 Greeks lasted from the
years following Wold War I until the doors of immigration closed in 1924. The approximate annual
average was 10,000.

Closed Door: 1925-1946. The two-decade "closed door" period lasted through the end of World War II.
Only some 30,000 Greeks came to this country. Many of these were brides of immigrants already
settled in America. The approximate annual average was 1,300.

Postwar Migration: 1947-1965. After World War II the doors opened somewhat, especially under
provisions for displaced persons. Some 75,000 Greeks arrived here. The approximate annual average
was 4,000.

New Wave: 1966-1979. Starting in 1966, when the immigrating laws were changed to allow easier
entrance for the relatives of persons already here, a new wave of 160,000 Greeks came to the U.S. The
approximate annual average was 11,000.

Declining Migration: 1980-present. For over a decade, immigration from Greece has tapered off
considerably. Only 25,000 Greeks came to these shores during the 1980s. The approximate annual
average is 2,500. But with returnees, the net growth rate is probably, under 1,000 annually.

The end of immigration from Greece is the first demographic reality for a contemporary understanding
of the Church in America.

Fertility Rates
One other important remark must be made about the Greek-American population. For at least two
decades, the American-born generations have not been replacing themselves. In terms of economic and

educational status, Greek-Americans have done well, but certainly they are fewer in number than if
they were not so well educated and so well off. With no renewal of immigration in sight and with little
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likelihood of a rise in the birthrate, the Greek-American population will shrink somewhat in the years
to come.

The Greek-American and Greek-Orthodox Populations

Our numbers in the United States are much lower than inflated public relations statements. The U.S.
census remains the best source of data on the Greek-American population. In the 1980 census, persons
were asked to identify their ancestry in terms of national origin or descent. An identical item was
included in the 1990 census, but the tabulations from that census are not yet available. Most likely, the
numbers of Greek-Americans to be reported in 1990 will be smaller than those of 1980.

The 1980 census reported that 615,000 Americans identified themselves as being of purely Greek
ancestry and that another 345,000 identified themselves as having some Greek ancestry. Thus, under
one million persons can be considered Greek-Americans on the basis of national origin. Of course, all
of those who acknowledge Greek origins do not necessarily identify themselves with the Greek
community or even have personal feelings of Greek ethnicity.

By using available census and immigration figures and by making some assumptions about the ratio of
births to deaths since 1980, we can calculate the generational distribution of Greek-Americans in the

early 1990s. An informed estimate would be as follows:

First generation

(Immigrants) 200000
Second generation 350000
Third generation 250000
Fourth generation 100000
Total 900000

In other words, about a quarter, or slightly less, of all Greek-Americans have Greek as a mother tongue.
The Greek language competency of the later generations is unknown, but realism dictates that English
is the preferred language for virtually all of the American born. A large number of the second
generation (children of the immigrants), to be sure, have some fluency with the Greek language. For
the vast majority of the third and later generations (the grandchildren and great-grandchildren of the
immigrants), if truth be told, Greek language competency is meager to nonexistent. We examine ways
of improving Greek language capabilities later in this paper.

Religious affiliation is not tabulated by the census. A 1975 Gallup poll of American religious
preference found .031 who identified as Greek Orthodox (Reinken). If the Gallup figures are
extrapolated to the total U.S. population, there were approximately 670,000 self-identified Greek
Orthodox in this country in 1975. A 1990 survey, however, reported only about 550,000 self-identified
Greek Orthodox (Kosmin). Let us, for the sake of argument, then, say there are some 600,000
identifying Greek Orthodox in this country. The Archdiocese has approximately 130,000 dues-paying
family units, which would come to approximately 400,000 individuals.
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In broad terms, then, about two out of three persons with Greek ethnicity identifies as Greek Orthodox,
and about the same proportion of these self-identified Greek Orthodox are formally affiliated with the
Greek Archdiocese.

The Archdiocesan figures are not designators of active membership in Church life, of course. A
tendency exists among even bona fide Orthodox Church members to limit their religious participation
to occasional Church attendance. Such casual Church membership often leads to a movement away
from the Church, not so much in a sense of renunciation or joining another denominational body, but in
the sense that Orthodox Christianity is no longer a prime definer of one's religious identity. The danger
1s not that the Greek Orthodox suffer discrimination, much less persecution, in the United States, but
that in the tolerance of American society, no Orthodox identity is maintained. The "drifting away"
phenomenon is often accentuated by the growing likelihood of marriage with a non-Greek Orthodox.

Intermarriage

By the early 1990s, over two out of three marriages occurring in the Greek Orthodox Church involved
a partner who was not Greek Orthodox. Furthermore, some number of the marriages in which both
partners are reported as Orthodox include converts, thereby reducing the proportion of intra-Greek
marriages even more.

The Greek-American community has had to change its position on intermarriage in the face of its
frequency. The initial edict of the immigrant parents was to tell their children that all Greek potential
marriage partners were better than all non-Greek. The next line of defense, typical of the second
generation, was to acknowledge that there are equal measures of good and bad in all nationalities, but
the sharing of a common Greek background makes for a better marriage. (Interestingly enough, the
available Archdiocesan data, though not conclusive, show a somewhat lower divorce rate among
couples in which one of the partners was not Greek Orthodox.) The final argument, a common recourse
for the third generation, is that if one does marry a non-Greek, one must be sure that the spouse is able
to adapt to the family kinship system and be willing to become Greek Orthodox.

At present, the non-Greek spouse usually plays a minor role in Church functions, but there is a
discernible trend for some such converts to become more actively involved in Church organizations.
Non-Greeks, in fact, have been elected to Church Boards. Converts (a very, very few who learn to
speak Greek) have become a new element in the impetus toward a permanent Greek Orthodox presence
in this country. Now that intermarriage has become the rule rather than the exception, its meaning has
also been transformed. Outmarriage no longer carries a stigma of deviance in the community; thus it is
much easier for exogamous Greek-Americans and their spouses who marry in the Church to continue
an active membership in the Greek community.

Without frontal recognition of the increasing likelihood of intermarriage, there can be no long-term
answer to the viability of the Greek Orthodox Church in this country. The battle against intermarriage is
over. The focus now must be on how to retain the non-Greek spouse and the children of the
intermarried.

The Children of Mixed Marriages

What happens to the children of intermarried couples? There is no firm answer to this question. But
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there is good reason to think that a substantial proportion of children of mixed-marriages will have less
identity as Greeks than those who are the offspring of two Greek-American parents. More salient, for
our purposes here, intermarriage will reduce the number who identify themselves as Greek Orthodox in
future generations unless measures are taken to incorporate non-Greek spouses into the Greek
Orthodox community. (We do have data for Jewish-Gentile marriages. Among such marriages, only
one-quarter are raised as Jews) (Jewish Federation).

It is revealing to examine the religious patterns of our five most prominent Greek-American political
figures: Spiro Agnew, John Brademas, Michael Dukakis, Paul Sarbanes, and Paul Tsongas. Agnew and
Brademas were children of mixed marriage and not raised in the Greek Orthodox faith. Michael
Dukakis, although raised as Greek Orthodox and a member of the Church, did not marry in the Church
and did not raise his children as Greek Orthodox. Indeed, a leading American commentator described
Dukakis as "the first truly secular candidate we had ever had for the presidency" (Wills, 60). Paul
Tsongas and Paul Sarbanes married non-Greek women in the Church and baptized their children as
Greek Orthodox. Tsongas, who has addressed OCL gatherings, states his wife and children found
themselves uncomfortable with the Greek ethnic overtones of the Church and found themselves
attending the Episcopalian Church (Tsongas, 40). Only Sarbanes's children have a Greek Orthodox
identity.

With such experience among our most prominent Greeks, it behooves the Church to consider ways to
maintain or, perhaps more accurately, even create a Greek Orthodox identity among its children.
Consideration must be given to instituting some kind of focused instruction in Church doctrine and
history beyond the Sunday School level. Such instruction should be directed toward adolescence, a
time when young people are most likely to drift away from the Church and a time when young people
are forming an adult religious identity. At present, the knowledge of Orthodox traditions and beliefs
even among our observant youth is often deficient. Simply ask our young people, for example, what is
the significance of such major Orthodox holydays as January 6 and August 15.

LANGUAGE AND LITURGY

Once upon a time, a generation ago, to be Greek-American usually meant to know something about the
Greek language. Even today, there is little doubt that if we could have instant Greek, if we could by
some Brave New World method learn Greek in our sleep with little effort, nearly all Greek-Americans
would be glad to do so. But learning and using Greek requires conscious effort, and the effort by and
large was not being made by American-born parents for their children, much less for the children of
mixed marriages. Increasingly Greek Orthodox affiliation rather than Greek language has become the
defining trait of Greek ethnic identity in America.

The issue of the language and liturgy in the Greek Orthodox Church in this country is a vexing one.
Orthodox Christianity clearly adheres to a tradition of coterminous liturgical and indigenous languages.
But we must recognize that many native Greek speakers (though not all by any means) and some
American born have a strong and understandable desire to perpetuate the mother tongue in this country.
This stance in turn disaffects many of those for whom Greek is an alien language.

What aggravates the language question is that the liturgy has unique importance in Eastern Orthodoxy.

The laity's presence and participation is indispensable in the liturgy. An Orthodox priest cannot
celebrate the Eucharist without lay participation. The Churchgoer wants to find his or her faith
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adequately, indeed inspiringly, embodied in the words and acts of the liturgy, that part of the religious
experience which makes the most pervasive and persistent public manifestation and moves most hearts.
It is through the liturgy that Orthodox Christians, more so than Occidental Christians, are formed in
their Christian allegiance.

As early as 1927, a Boston bishop held that the Greek Orthodox could be considered faithful even if
they did not know Greek (Papaioannous, 151). But this was a cry in the wilderness at the time.
Archbishop Athenagoras was a conservative on the language issue, probably to avoid conflict with
community lay leaders (Papaioannous, 142-43). Even Sunday schools were required to use Greek as
the language of instruction up through the 1940s. Proposals for an English liturgy were seriously
advanced in the 1950s, but Archbishop Michael authorized English only in sermons. During the 1950s,
a major transmission of Greek Orthodox commitment to the American born occurred through the lay-
directed Greek Orthodox Youth of America (GOYA). Significantly, Michael allowed English to be
GOYA's official language. GOYA served as the incubator for a generation of lay leaders in the Greek
Orthodox community.

In 1964, the clergy-laity congress allowed certain readings and prayers in the liturgy to be repeated in
English. In the important clergy-laity congress of 1970, following the personal appeal of Archbishop
Iakovos, an English liturgy was permitted, depending upon the judgment of the parish priest in
consultation with the bishop. The progression to English would have been inevitable and relatively
smooth had it not been for the large influx of new immigrants from Greece in the late 1960s and early
1970s. With the arrival of the new immigrants, older traditionalists could join forces with a younger
constituency committed to the Greek language. The Greek Orthodox Church was more ready, in effect,
for English in 1965 than it was in 1980. During the 1980s, however, the long-term movement toward
English was clearly reascendant. In fact, even some of the newly ordained priests had only a shaky
mastery of the Greek vernacular.

The tide of Americanization that began to lap at the feet of the Church in the post-World War II era has
continued to rise in each succeeding decade. Despite resistance, the Church has begun to adapt to
linguistic change. By the early 1970s, most liturgies were predominantly, but not exclusively in Greek.
By the early 1990s, language use varied widely. Churches in the immigrant neighborhoods of the larger
cities offered their services entirely in Greek. Churches in the metropolitan suburbs and in the West and
South, those most likely to be attended by the American born, had services increasingly in English. By
the early 1990s, in a manner of speaking, a kind of local option system had evolved.

The language issue to some degree solves itself outside of the liturgy. Language use in Church
meetings, formal affairs, and informal conversation comes close to reflecting prevailing usage among
those present. With a little give and take, no one is seriously at a language disadvantage. But the liturgy
remains a source of linguistic contention. None of the various accommodations (singing parts of
liturgies in both languages, a service partly in Greek and partly in English, alternating language use on
various Sundays) is entirely satisfactory. The Church's policy of "flexible bilingualism," a mixture of
Greek and English, dependent on the parish's linguistic makeup can only be regarded as temporary
expediency. Indeed, it is inherently contradictory for the sermon and announcements in most of our
churches to be in English while the bulk of the liturgy is in Greek.

The adaptation of an English liturgy in the Greek Orthodox Church in this country is handicapped by
the fact that no authorized translation of the liturgy exists. Equally pressing, there has been no
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concerted effort to synchronize an English-language liturgy with liturgical music. The time is overdue
for a commission consisting of those well versed in theology, liturgical history, the intricacies of both
the English and Greek languages, and Church music.

However, the lack of an authorized liturgy in the Greek Orthodox Archdiocese should not serve as an
excuse for inaction. The Antiochan Orthodox Archdiocese (1938) and the Orthodox Church in America
(1971) have successfully used English as the primary liturgical language for decades, and there is no
reason to believe that the Greek Archdiocese could not do the same.

Fostering a Greek Identity

To argue that the Church must come to recognize and nourish its new roots in America does not mean
to forsake Greek ethnic identity. Celebration of Greek national holidays, classes in the Greek language,
Greek cooking, Greek dancing and music, all have a place in the Church community -- if this suits a
community's needs and desires. But it is to say that preservation and encouragement of Greek ethnic
identity need no longer be an overriding responsibility of the Church. We might even argue that to
some extent the Church has been distracted from its fundamental mission by seeking to become the
prime, if not sole, conservator of Greek ethnic identity.

The time is ripe for serious consideration of long-range programs to foster ethnic identity by a
multiplicity of groups. With the advent of inexpensive mass air transit, travel to Greece becomes an
increasingly available option. Also certain programs could fit in rather nicely with the growing
emphasis on education abroad for young people and continuing education for adults. The possibilities
merely listed here await further discussion and modification:

1. A high school year in Greece for Greek-American youth. Such a policy could be modeled after
the exchange program of the American Field Service. Each year thousands of overseas students
come to the United States and an equal number of Americans go abroad.

2. A college year in Greece or a "fifth year" in Greece following a bachelor's degree.

3. A summer language and culture course for high school or college students. The pilot program of
the University of Aegean is one model to emulate.

4. A continuing education program in Greece for Greek-American adults and their spouses. Such a
program would foster both language and culture learning. The ulpan schools in Israel, where
Hebrew is taught as a second language, is one such model.

5. Alecture series and seminar program geared to weekend attendance. Such a program could
involve traveling lecturers and seminar organizers visiting local communities.

6. Some kind of fund to subsidize a journal of commentary and literature on Greek-Americana.
The above is only a first-draft listing. Readers can think of other concepts. Some of these programs
could be self-sustaining by tuition or fees paid for by participants. Others might need supplementary

financial support from foundations, Greek-American donors, Greek-American associations, and, in
some cases, the Greek government. Everything appropriate to Greece applies equally to Cyprus.
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Such courses and programs must be tailored to the capabilities and needs of the participants. What
works for someone immersed in a Greek background will not work for someone coming to his or her
Greek ethnicity afresh. We stress especially that such programs could also contain material on Greek
Orthodoxy, thereby bringing some secularists closer to the faith.

TOWARD THE FUTURE

Serious questions, not all with definitive answers, can be raised against the argument that the Church
should gradually release itself of primary responsibility for maintaining the Greek ethnic heritage in
America. Here are three of the most serious, in ascending order of difficulty.

If not the Church, who will represent the interests of Greece and Cyprus in the American policy? The
simple answer is that the Church in America cannot be the political arm of Hellenic interests. Indeed,
for the Church to try to play such a role in American politics is counterproductive. On non-religious
issues, the Church should stay clear of political involvements. The causes of Greece and Cyprus are
best represented by secular leaders and groups in the Greek-American community and, as much as
possible, by non-Greek ethnics in the American political system. The proper conception of political
activism should be in accord with the strong American tradition of separation of church and state.

If the Church sheds its ethnicity, will not Greek identify disappear in this country? In point of fact,
Greek ethnic identity is already disappearing. As we have sought to demonstrate in this paper, present
trends augur the possibility of a virtual extinction of an identifiable Greek-American community in
another generation. A variety of groups and multifaceted programs drawing upon varying
constituencies promises to be the best way for Greek identity to flower in this country.

Will not a de-emphasis of our Greek ethnic heritage lead ultimately to the creation of an American
Orthodox Church? Such a question must be addressed on its own terms and in due time, if and when it
arises. Some view an autocephalous Greek Orthodox Church in America with alarm, others with joy.
For the present, we can state that there is nothing that either forecloses or inevitably moves toward an
autocephalous Church. At the minimum, pan-Orthodoxy must be high on the agenda of the Church in
America. In any event, the Church must keep clear a sense of priorities. In these straitened times,
resources should be directed toward those institutions that are the seed corn of our future. Of these, the
Holy Cross School of Theology stands out as most worthy.

Looking at Greek Orthodoxy in the United States, we can offer the following generalizations. For the
immigrant generation, Orthodoxy was Hellenism -- the two were virtually synonymous. For the second
generation, Orthodoxy was found in Hellenism. To be a Greek in America meant to be a Greek
Orthodox. For the third and later generations, Hellenism is to be found in Orthodoxy. This is to say that
rather than viewing the increasing Americanization of the Church as antithetical to Greek identity, it
will be only with an indigenous Greek Orthodox Church that we can expect any kind of Greek identity
to carry on into the generations to come. Paradoxically enough, the more the Church reaches out and
accepts non-Greeks, always without compromise of its doctrinal tenets, the more it will insure its own
flowering and, therefore, guarantee some form of Greek-American ethnic survival into the indefinite
future.

To conclude, it may be useful to distinguish between secular ethnicity and sacred ethnicity. Secular
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ethnicity will slowly erode, despite rearguard actions by the diasporists. Sacred ethnicity, on the other
hand, can strike roots in the new world -- a Church adaptable to changing social conditions and
changing generations, while not deviating from its traditions and transcendental truths. If the Greek
Orthodox Church in America were to emphasize secular ethnicity over sacred ethnicity, it might well
end in a situation in which the descendants of the immigrants are neither Greek nor Orthodox.
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Spiritual Renewal

THE TOPIC

The third annual meeting of Orthodox Christian Laity (OCL) held in Chicago, October 1990, approved
the formation of seven study groups to explore seven topics that were identified as critical to moving
the Church ahead into the twenty-first century. The topic developed in this paper is Spiritual Renewal
as seen in the context of the Church and by Orthodox Christians living in the United States.
Understanding Spiritual Renewal is basic to developing the OCL "Project for Orthodox Renewal"
because all the other topics relate to our understanding of Spiritual Renewal.

SUMMARY OF THE SPRITUAL RENEWAL TASK FORCE

The task force paper defines spiritual renewal by understanding how it is seen in the tradition of the
Church. This was accomplished by examining recommended books and interacting with select clergy.
The perceptions of the living body of the "royal priesthood" on their understanding of spiritual renewal
are examined through a survey instrument developed on the topic. The survey sample included 300
select members and the response rate exceeded 35%.

Spiritual renewal can be defined as the process of growth and transformation into the image of God.
The spiritually alive are in a kinetic state because they constantly strive to approach God, become
united with God by grace. God became human so we humans could become divine. He truly is in our
midst! We learn to cooperate harmoniously with God and repeatedly renew our covenant with Him
through the Eucharist. Through the synergy of working together with God by His grace we become
obedient to His will. We are drawn to the Light. We are pure in heart. We are able to love and forgive.
This transformation is accomplished through divine grace, human freedom, and the gift of the Holy
Spirit, given to each of us at baptism through the Father when we are chrismated, anointed with holy
oil.

We need to live the sacramental life in order to win the struggle of transforming our nature. The Church
is the divine instrument through which we journey into God's time, place, and presence. The Church
was established at Pentecost and is historic and apostolic. The process of learning about Orthodox
spirituality and renewal is through the liturgy. Christ resides in the community of the Church. He is our
living presence through His resurrection. The Holy Spirit is our guide. The Bishop, who is also the
image of the Lord, is our teacher. The Bishop, through his teaching, preserves the message of the
Apostles, baptized members of the body are participants in God within the Church and are to
participate freely and responsibly in the life of the Church.

According to the tradition of the Church and the response of the laity, the task force on spiritual
renewal concludes:

1. Life-long learning for clergy, laity and hierarchy needs to be the first priority of the Church.
Christians have an insatiable natural urge to acquire spiritual knowledge because they are created in the
image of God, and the Fathers teach that the image of God resides in our intellect which is the highest
aspect of human nature. It is therefore natural for us to want this spiritual knowledge. Presently
spiritual education is not the priority of the Church. Lay persons have not been educated nor
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encouraged to understand the spiritual life of Orthodoxy, because of a combination of factors including:
too few formal educational experiences available to them; major church writings not translated into
English; and no official English liturgy available to the faithful.

2. Spiritual vitality in Orthodoxy can be restored only as the ministry is shared and the divine liturgy
becomes participatory. We are all responsible for the spiritual life and vitality of the Church as we act
together -- hierarchy, clergy and laity. Laity must once again find their place, know their duty to
become aware of the traditions of the faith and then to actively assume their roles as guardians and
participants in the faith. The Very Reverend Eusebius Stephanou has asked the direct questions:

Why the need for Orthodox spiritual renewal, when all the while the Holy Eucharist, which is
celebrated every Sunday and on Feast days, is supposed to renew the Church both as a body of
believers and as individual believers? Is there a missing ingredient? Every divine liturgy is, in a sense,
a renewal conference. Why is it not meeting the need? (Stephanou).

Could it be because we are Christian spectators?

The obstacles that impede spiritual renewal can be lessened through developing a systematic process of
spiritual education.

ELEMENTS OF SPRITUAL RENEWAL
Duty of the Laity: Be Aware and Be Guardians

Orthodox Christians have a responsibility and duty in the Holy Tradition of the Church to be fully
aware of the faith. Vladimir Lossky states "that . . . each member of the Church is called to confess and
to defend the truth of tradition. A Christian who has received the gift of the Holy Spirit in the sacrament
of the Holy Chrisma must have a full awareness of his faith! He is always responsible for the Church!"
(Lossky, 10).

Baptized, chrismated members become the body of the Eucharistic Community of the living Christ and
as the body are the guardians of the faith. This is our responsibility.

Among us, neither patriarch, nor councils could ever introduce new teaching, for the guardian of
religion is the very body of the Church, that is, the people itself. (Patsavos, Art. 2)

Members of the Church are called to know, to preserve and to defend the truths of the faith. The Holy
Spirit makes truth manifest and inwardly plain, in greater or lesser degrees, to all the members of the
Church. George Florovsky further states in quoting Metropolitan Philaret, "All the faithful united
through the sacred tradition of faith, all together and all successfully, are built up by God into our
Church, which is the true treasury of sacred tradition . . . ." (Florovsky 1:53)

Shared Ministry
Syndiakonia, shared ministry, is what makes the Church Holy, Catholic and Apostolic. Lossky says that

since the Church is catholic in all her parts, each one of her members, clergy, laity, hierarchy, is called
to confess and defend the truth (Lossky 16). The religious vitality of Orthodoxy rests on an intensive
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spiritual life which permeates the whole mass of believers, united in the awareness that they form a
single body with the hierarchy and clergy of the Church (Lossky 17). Religious vitality got lost in the
Greek Orthodox Church in North and South America when barriers were placed between the clergy and
the laity that would not let them share the ministry of Christ.

Florovsky states emphatically that in the tradition of the Church, authority in the Church is a shared
authority -- the sharing and working together of clergy, laity and hierarchy because the Holy Spirit
moves through all of us. "The whole body of the Church has the right . . . of verifying, or to be more
exact, . . . the duty of certifying the truth" (Florovsky 1:53).

Spiritual Renewal will become a more vital part of our Church and be seen as a priority when
laypersons once again realize their place in the Church. It is their duty to become aware of the
traditions of the faith and then to actively assume their roles as guardians and participants in the faith.
Clergy have a responsibility to help the laity discover their own unique duty within the Church. The
truth of the matter is that laypersons do not know their duties and obligations. They have not been
educated nor encouraged to understand the spiritual life of Orthodoxy, which includes active
participation in the ministry of the Church, and they remain in a state of spiritual adolescence. The
Christian education program of our Church is inadequate. The laity already discern this, as the survey
included in this study indicates. We will mature in the faith when we assume our proper roles as
individuals and members of the Body and allow Syndiakonia to become a reality in the Church.

As practicing Orthodox Christians we are Holy, we are reflections of God's Glory, we are the
affirmation of God's Word. We must have the confidence to be spiritually aware and involved in the
syndiakonia, shared ministry, of all aspects of the Church.

And his gifts were that some should be apostles, some prophets, some evangelists, some pastors and
teachers, to equip the saints for the work of ministry, for building up the Body of Christ, until we all
attain to the unity of the faith and of the knowledge of the Son of God, to mature manhood, to the
measure of the stature of the fullness of Christ. Ephesians 4:11-13

WHAT IS SPIRITUAL RENEWAL?

Spiritual Renewal is the process for growth and transformation into the image of God. Therefore, the
Orthodox Church and the spiritually alive members of the body are in a constant state of movement.
This is so because the goal of our lives is striving to approach God, becoming united with God by
grace. Orthodox Theology describes this process as Theosis/Deification. Christ is in our midst because
God became human so we humans could become divine. "The perfection of the human person and the
very substance of human spiritual life is to partake of God's nature and to share in His life. And in this
world this means always and of necessity to share in His sufferings, joyfully and gladly" (Hopko,
Fullness 47).

Indeed God created us in His image and after His likeness. We strive to be like God. Likeness is the
dynamic and not yet realized potential to be with God (Mantzarides 17-21). We choose to be like God.
We are already in God's image. All of us start in His indistinct image and we share His image as
common property as baptized humans. Being in the image of God, Gregory Palamas teaches, "resides
not in the body but in the intellect, which is the highest aspect of human nature" (Mantzarides 17). Man
fashioned in His image exhibits an inherent conjunction of intellect, intelligence (logos) and spirit. This
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is why man has an insatiable natural urge to acquire spiritual knowledge (Mantzarides 19).
Cooperation Between Man and God

To become like God we must cooperate with God. Our "spiritual life is the result of a harmonious
divine-human action" (Stylianopoulos 32). Orthodox theologians define the cooperation between God
and man as synergy. But in this relationship we depend entirely on the love of God. The Kingdom of
Heaven is a gift of the Lord (Grace) prepared for His faithful servants. We are responsible for fulfilling
His commandments. We need to fully respond to God, both in faith and works, if we are to share in the
fruits of salvation. While God's part in salvation is decisive, and always assured in Christ, each person's
part is also indispensable for his or her own individual salvation. One's relationship with God remains
free and personal. Our willingness to accept Christ and to follow His ways pleases God. What is the
disposition and direction of our hearts? Are we willing to cooperate with God? What and where are our
treasures?

The basis of the harmonious cooperation of God and humankind is the New Testament agreement
(covenant) affirmed and renewed in each Eucharist which is the redemptive death and resurrection of
Jesus for the forgiveness of our sins. The New Testament covenant implies the commandment of love
(John 13:34) which is a personal and mutual relationship between God and humankind. The covenant is
accessible to us through the mystery of the Resurrection and the presence of the spirit (Meyendorft,
Living Tradition 30).

“He who has my commandments and keeps them, he it is who loves me; and he who loves me will be
loved by my Father, and I will love him and manifest myself to him” (John 14:21).

We are obedient servants.

We achieve theosis by subjecting our will to God's will. "Thy will be done" (Matthew 6:10). We are
invited to become like "God by grace" to become one with God, as we cooperate with God for our
personal salvation (Stylianopoulos 38). Let God draw you in; God takes us.

“For every one who does evil hates the light and does not come to the light, lest his deeds should be
exposed. But he who does what is true comes to the light, that it may be clearly seen that his deeds
have been wrought in God” (John 3:20-21).

The pure in heart and the faithful see and know God. Orthodox theology holds that rediscovery and
uncovering our pure heart is the way we come to be with God. "God's gracious action through His
word and His spirit . . ." is the means of rediscovery of our spiritual being (Hopko, et al. God and
Charity 5)

"The pure in heart see God everywhere, within their own nature and in everything that God has made.
The pure in heart know that 'the whole earth is full of His glory' (Isaiah 6:3). The pure in heart are
capable of seeing and believing, of believing and coming to know" (Hopko, et al. 6).

"The knowledge of God is given to those willing to know" (Hopko, et al. 7). Christ helps us put on the

new nature which is being renewed in knowledge after the image of the Creator (Colossians 2:3-10).
The Orthodox writer, the Elder Silouan wrote, The Lord is not made known through learning, but by
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the Holy Spirit. "Jesus Christ renews the nature of man by sanctifying and sealing it with the spirit of
God. It is by the Holy Spirit, the spirit of truth who proceeds from the Father and is sent into the world
through the Son, that human beings come to know and exalt God" (Hopko, et al. 12).

Spiritual renewal is the process for growth and transformation into the image of God. We focus on the
Trinity as we go up and down the spiritual ladder. As we move from Glory to Glory, we move closer to
the image of God. This transformation is accomplished through divine grace, human freedom and the
gift of the Holy Spirit given us at baptism, Chrismation and through the Father. The Holy Spirit is never
lost to us. "The sacramental life -- 'The Life in Christ' -- is thus seen to be an unceasing struggle for the
acquisition of that grace which must transfigure nature . . . . As we aspire to be united with God, the gift
of grace shifts and varies according to the fluctuations of the infirmities of the human will" (Lossky
180). The climb upward on our spiritual ladder is sometimes shaky.

THE CHURCH

"The Church of the living God exists on earth . . . ." It is a sacramental and Eucharistic community. "It
is one Church, with the unity of God, holy with the thrice Holy Lord, catholic with the boundless
fullness of His divine being and life, and apostolic with His own divine mission. It is eternal life, God's
kingdom on earth, salvation itself" (Hopko, et al. 20). God invites us to ascend our spiritual ladder from
Glory to Glory through His Church. The Liturgy is the process through which we learn about orthodox
spirituality and renewal. The Church brings us into God's time, God's place, and God's presence. The
Church gives us daily and yearly liturgical cycles in order to relate to God. The Church sets forth
practices: "prayer, worship, fasting, attentiveness, struggle, temperance, confession of sins,
participation in the sacramental life particularly the Eucharist" all leading us toward the transfigured
life (Harakas 37). We grow whole in Christ within the cycles of the Church.

Christ and His Church are the answer to the crying needs of the world. We are the witness of this
conviction through service, ministry and love. Our actions and energy demonstrate to the world how
the needs of the world are satisfied by Christ and His Church "not in words and speech, but in deeds
and in truth" (Hopko Fullness 72).

As members of the Body of Christ, our participation in the Church is communal because the Triune
God is present in the community through the Holy Spirit. We the Body have renewed the seal of the
Spirit (Ephesians 1:13) and are taught in the spirit (1 Corinthians 2:3).

Our absolute, unique human person is guaranteed and perfected through communal existence with
others. We become more and more ourselves as we become more and more an incomparable and
externally valuable member of the community which is the Body of Christ (Meyendorff, Living
Tradition 184). True community is achieved only by the abandonment of self to love for others. A
person discovers himself and others by forsaking his or her self and by living for others, with others,
and even "in" others, with compassionate, co-suffering love. We are whole in community. We are closer
to the image of God in community. Our world needs this understanding.

Authority in the Church

The Body of Christ is directed by the authority of Christ who teaches us to follow His commandments

through love (Matthew 22:35-40). Because the living presence of the risen Christ is in our midst, there
is no authority over the community. Christ and the community are identified together. Authority in the
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Orthodox Church is established and confirmed at Pentecost by the guidance of the Holy Spirit and the
apostolic witnesses to the historical events of the life of Jesus. The community, the Body, preserved the
apostolic message in its original purity and continues the missionary and pastoral ministry with the
Bishops.

In the Church everything occurs within the sacramental framework of the Eucharistic assembly whose
president, the Bishop, is an image of the Lord and is called to express the will of God. The Bishop
expresses the nature of the community. The continuity of the episcopal office in each community
preserves the message of the apostles (Meyendorff, Living Tradition 32).

The Bishop's ministry is to be in charge of defining the historical continuity and consistency of the
Christian Gospel and tradition. He defines the unity of the faith and sacramental communion. Only he
has the full authority and power to speak in the name of the Body. The Body speaks through the
Bishop. The Bishop never speaks for himself, he speaks in the name of the Church.

Christ through Apostolic Succession gives the Bishop the full power to teach, to witness the catholic
experience of the Body of the Church. The Bishop of the Church is a teacher.

But the whole Body is the Guardian of the Church. (Therefore the "royal priesthood," laypersons, also
have a role and responsibility for judging the teachings of the Bishop.) The spirit makes the community
the Body of Christ. Inside the Body, God not only speaks to us, but He also makes us speak out His
will. Baptized members of the Body are participants in God within the Church and are to freely and
responsibly participate in the life of the Church. The teaching of the Bishop finds its limits in the
expression of the whole Church (Florovsky 1:54). The Church is called to witness this experience,
which is a spiritual vision.

The clergy, laity and hierarchy have different functions and gifts within the Church. They are the gifts
within the Church. They are the gifts of the same Spirit given for the glory and unity of the Church.
The ecclesiastical conscience includes the clergy, laity and hierarchy. The Church works in a conciliarly
way.

RELIGIOUS EDUCATION

The purpose of religious education is to impart upon the laity, clergy and hierarchy the truths,
continuity, unity and patterns of our faith, so that we can grow in the Image of God. Religious
education helps us grow in His Image by developing our sensitivities to receive God's love, to be open
to His self-manifestation and revelation which strengthens our faith. Through faith and religious
education we learn how to pray, to be obedient to God's way and to have integrity. With these elements
in hand, we can actively serve our fellow human beings and overcome evil. Clergy, laity and hierarchy
are truly servants of the Lord.

The first conclusion of the commission for an Archdiocesan Theological Agenda states, "We must focus
resources and attention upon the developing of a spiritually formed membership. This means much
more attention to all aspects of Church life as it touches personal, ecclesial and outreach dimensions of
our existence. It means priority attention to education and spiritual formation on all levels"
("Commission" 34:3:305). The laity must insist that these task force conclusions be implemented.
Spiritual renewal is why the Church exists. In order to cope with the secular world forces around us it is
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imperative that the Archdiocese make its priority "Extending the Benefit of Theological Education
Beyond the Ordained Ministry to the People of God" (Harakas, qtd.in Patsavos).

What Do We Think About Spiritual Renewal In Our Time And Place?

In order to connect with and understand what other brothers and sisters think about Orthodox Spiritual
Renewal, a questionnaire on the topic was prepared and mailed to a select group of 300 Orthodox
Christians. A questionnaire enables one to see consensus and involves others in the process, which is a
conciliar approach and within the tradition of the Church. It also enables us to see how those of us
living in the United States today, in the two thousand year old tradition of the Church, fit into the
context of the Church's understanding of Spiritual Renewal, which is outlined in the first half of this
discussion.

A response rate of 10-15% to a questionnaire 1s considered good. Our response rate was 35%! The
quality of responses and vigilant consideration given to each answer is a witness to the Holy Spirit
working with the Orthodox church. Two responses are reprinted in their entirety with the approval of
the authors. These two, in particular, capture what the others were saying, but these authors chose to be
more complete in their responses. They represent the discernment used by all the other respondents.
Thank you to all who responded!

Overview of Results

A few generalizations gleaned from the responses are presented.

The responses came from all geographic areas of the United States: Oregon, California, Illinois,
Wisconsin, Maryland, Minnesota, Michigan, Missouri, Connecticut, Massachusetts, New York, North
Carolina, Ohio, Virginia, Florida, Texas, Utah, District of Columbia, and other states too.

Three percent (3%) of the respondents were clergy.

Sixty-eight percent (68%) of the respondents demonstrated an understanding of Spiritual Renewal in
the tradition of the teachings of the Church. A representative sample of the meaning of Spiritual
Renewal follows:

Spiritual Renewal Means:

* "[A] rebirth of love for Christ and our Orthodox Christian faith in the hearts and minds of all
our people, clergy and laity"

* "[C]ontinued growth to attain "Theosis" through the Church, which is the vehicle"
* "Christ-centered contemplation"

* "[BJutwe all... are being transformed (renewed) . . . by the Spirit of the Lord (2 Corinthians
3:18). A personal experience/relationship with God's Holy Spirit, bringing Spiritual Renewal."
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"Thy will be done . . . for me personally it was similar to the story of the prodigal Son's
repentance when He returned to His Father"

"[O]ffering our people incentives and stimulation to re-evaluate their commitment to our
Church and to Christ"

"[A]ctive participation in the full sacramental life of the Church. For the baptized Orthodox
Christian, this means full participation in Holy Confession, Holy Communion and an active
personal prayer life. The motive for the Christian would be just one - Jesus commanded this and
I believe and love Him."

"[L]earning to live more fully with Christ at the center of life and family"

Consensus on Education and Involvement

The questionnaire revealed an overwhelming consensus on two points:

1. Eighty-five percent (85%) believe that lifelong education in our Church should be the number
one priority for clergy, laity and hierarchy. Spiritual Renewal is directly related to religious
education. At the end of the twentieth century, Orthodox Christians in the United States still
have an insatiable natural urge to acquire spiritual knowledge as Gregory Palamas taught.

Education

"My people are destroyed for lack of knowledge" (Hosea 4:6).
"Seminarians are to receive full, complete thorough Theological training in addition to a well-
rounded education of secular studies" (The library at Holy Cross needs to be the concern of all

of us who care about the Church).

"Train our priests in a legitimate seminary with Orthodox views with the intent to be priests
rather than academicians and/or businessmen."

"Some Bishops are very strong in their personal views". (Bishops speak for the Church. They
should not speak personally.)

"Educate the laity and serve them . . .." Do not be "arrogant and try to dictate to them."
"The hierarchy seems to have lost touch with the individual Church member."

"Priests need continuing education."

"Educate converts"

"Teaching all the things that Jesus taught, in English." (40% of the respondents volunteered that
the use of English is an educational issue and essential to Spiritual Renewal. "You can not be

Project for Orthodox Renewal 20 Orthodox Christian Laity — www.ocl.org



spiritually involved in services you cannot understand.")

"The people need to hear more than the 52 Gospels and 52 Epistles repeated century after
century."

"The laity have a responsibility to learn their faith, practice their beliefs and support parish
programs that promote Spiritual Renewal, through Bible studies, charity work, etc. Their role is
to their Church more than a Greek social club."

"Teach Christ above human categories (language, ethnicity, culture, etc.)"

"[T]o educate the laity about the Theology and traditions of the faith."

"Adult education should be stressed because it helps us clarify the beliefs that lead us to
Spiritual Renewal."

"We should encourage writers to prepare Orthodox literature." (utilize and pay retired clergy to
translate sacred texts into English) "This encouragement includes both the purchase of literature
by Churches and grants for new literature."

"[E]ncourage women Orthodox writers since there is a lack of this type of literature."
"Religious literature should be easily available and cover a wide range of subjects."
"[W]orkshops for parish council members so they can be Church leaders."

"Organize study/seminars to train lay teachers."

"The role of the laity is to avail themselves of . . . opportunities to learn and worship and
develop a personal prayer life."

Involvement - Shared Ministry

"Laity have an equal claim in the Holy Spirit."
"Laity want to share in full responsibilities in the life of the Church at all levels."

"We have one master, Jesus Christ. All others must serve in unity, compassion and
understanding to renew a faltering Church."

"Expressing a genuine concern for each other and our feelings in the name of Christ."
"We cannot assume that everyone shares the same concept of what ministry is. Therefore, a

clear and concrete definition has to be established before we enter into the idea of syndiakonia/
shared ministry. Ministry needs to be defined in generalized terms so that all of God's People
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can be part of it. I suggest that ministry is the concrete and constructive expression of Christ
when two or more people gather in His name. I believe the real issue is developing ministry,
rather than education."

Liturgical Involvement

"Meaningful, active participation in the full sacramental life of the Church .. .."
"Liturgical participation - laity need to learn and be encouraged to participate in the Liturgy - to
me, this means less reliance on formal choirs and more emphasis on simply sung responses by

the entire congregation. The difference in feeling the liturgy or just being a spectator is
tremendous."

"Parishes should be instructed by clergy to sing the responses in the liturgy. Passive sitting and
watching a performance should be eliminated from Orthodox Churches."

"Women should be allowed to chant." (Young women should serve in altar and be lay readers.)
"Clergy should share the ministry."

"Laity need to take on ministries."

Community Involvement

"Develop strong outreach programs that get parishioners involved in helping others, thereby
giving them a chance to practice what their religion preaches."

"Reach out into the peripheries of our congregations to bring people in, and together to make
them feel a part of the whole . . . ." "More participation in the community outside the Church."

"Act jointly in support of member needs and problems."

Administration

"[S]taffing of parishes - we need paid staff to meet the needs of the community. One person
can't do everything."

"Participation of professional and volunteers in parish life."
"First we need administrative renewal. We have a crisis of leadership. Bishops must be elected
by the people, clergy and laity . . . from the most qualified candidates, celibate or married."

(Laity need to participate in election of archbishop and participate in synods and councils.)

"[N]ew church leadership, to set the tone."
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"[A]dministration is not elected . . . it does not rotate (stagnation). Money is the primary reason
for appointment."

"Real legislative authority for clergy-laity conferences. Greater lay input in the selection of
archdiocesan council members."

"Presently only one voice is heard - no chance of many voices contributing to make the one."

"Hierarchy is now dominating with advice only from an appointed cadre . . . if all are the Body
of Christ, the ultimate authority is the people. The historic Church is conciliar - all working
harmoniously together for the Glory of God." (Seventy-five percent (75%) believe the Church
administration from parish, diocese, archdiocese needs to use conciliar approaches.)

"Providing honest information to all concerned about Church matters . . . honesty is a spiritual
matter."

"Establish an American Orthodox Church on conciliar basis with a clear commitment to
renewal . . . empower parish clergy and laity to act."

Summary

The OCL survey shows that there is overwhelming agreement on the part of the laity concerning what
the priorities of the Church should be:

1.

Lifelong religious education should be the first priority;

2. Reinvolving the laity in the Church - sharing the ministry should be the second priority.

OCL will use its resources to make these priorities a reality in the Orthodox Church of the Twenty-First
Century!

Response to Questionnaire

from Nancy C. McNeil - Waco, Texas

Nancy is a full-time mother. She has been an art teacher and graphic artist. She sings in her Church

choir.

1.

I received this questionnaire on Holy Wednesday - an appropriate time to reflect on spiritual
renewal. I pray that I will be spiritually and physically renewed this evening as I participate in
the Holy Unction. I believe that I am spiritually renewed each time I prepare and receive Holy
Eucharist. I think that on a personal level spiritual renewal is an ongoing discipline involving
prayer, education and participation.

For the church as a whole, the concept of spiritual renewal takes on a corporate view of this set
of disciplines. It involves the Christian community actively renewing its life in Christ or the
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living faith. The Church should be involved in providing guidance and education for living
one's faith and activities in which to participate in the life of Christ. It must also engender a
spirit of participation.

In talking about spiritual renewal of the Church, I also include spiritual renewal of the clergy
and hierarchy both on an individual and corporate level.

1. My list seems to focus more on elements of the Church that need to be reviewed rather than just
renewed.

First and foremost, I see a great need for more and better education of our laity - and some
priests. In many places, the need exists for basic education e.g., reading and using the Bible,
understanding the Liturgy and other services of the Church, understanding the Sacraments of
the Church. In all places we need to make available the wonderful resources of the Orthodox
faith. It was through my non-Orthodox husband that I was introduced to the Philokalia! What an
incredible source of spiritual guidance. Through the book store run by the Y.A.L. in Houston I
came to know Mother Maria of Normandy and Father Schmemann. On a Y.A.L. retreat I was
introduced to the work of Father Florovsky. All parishes need access to this type of material
whether by library, exchange library, book store, classes, etc.

Secondly, I think we need to review some of the social activities within the Church. I have a
hard time sensing spiritual community when I see things like trips to horse races, casino nights,
etc. advertised by different groups in the Church bulletin. In fact the plethora of raffles in the
church these days bothers me. I do not mind groups loosely associated with the Church
community doing these activities e.g., AHEPA, Daughters of Penelope. I do not believe they
have a place at church or in Church publications. Likewise I don't think it is helpful when
church organizations engage in activities that promote or allow excessive behaviors such as
drunkenness (as at a Food Festival) or $100 per plate dinners. I enjoy social events at church,
yet I think they must be held within the context of living our faith and therefore they must
attempt to be an outstanding example of, if you will, "good clean Christian fun!"

Finally, I see a need to renew or, in some instances, establish sources for spiritual enrichment.
By this I mean retreats, Bible study groups, prayer groups/breakfasts, conferences.
Annunciation Church in Houston holds an annual winter retreat for the women of the parish.
They bring in a guest speaker and spend two nights and one full day in a retreat center. Here the
participants have a wonderful opportunity to reflect on, learn more about, grow in and share
their faith. I would propose that retreats of this type should be available to all parishioners,
perhaps provided through cooperation and organization on a regional basis. Within each parish,
I think that many opportunities should be available for spiritual growth and renewal. These
could include Bible study groups, adult "Sunday School" classes, one day retreats, etc. On a
larger scale each region of the U.S. has a choir federation and most of these, if not all, hold an
annual conference. I would like to see these organizations raise the level of spiritual awareness
within their conferences or organize retreats for their members.

In short, in almost every aspect of Church life there are elements that need to be reviewed and
renewed.
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2. Causing spiritual renewal is an interesting idea. As a group, as an institution, we can engender a
desire for spiritual renewal, but I don't believe we can effectively cause spiritual renewal to
happen. As I noted in my response to a preceding question, I think the corporate church needs to
provide the instruments, activities, guidance to engender and aid personal spiritual renewal.

Father Florovsky speaks of the necessity and appropriateness of "fixed formularies of worship"
in his article The Worshipping Church. I think what he has to say can apply to Church activities
as a whole not merely the liturgical aspects. He states that it is "spiritually dangerous to neglect
the 'books,' . . . . The settled formulae not only help to fix attention, but also feed the heart and
mind of the worshippers. . . ." This is how the Church can "cause" spiritual renewal. By
providing "food" for the hearts and minds of its members, the Church can "set the table" of
spiritual renewal.

3. I think the laity has the greatest role and responsibility in the spiritual renewal of our church.
Without each individual commitment to spiritual renewal, i.e. without individual participation
in prayer, confession, communion, there is no renewal of the Church at large. I pass on the
following in support of lay involvement and responsibility.

In talking about the mission of the Orthodox Church, Father Alexander Schmemann calls for a
"movement" of the laity to "fulfill the tasks that institutions alone cannot and must not fulfill."
He further discusses the spiritual profile of this movement and notes that he sees it based upon
three specific vows. This is what he says in elaboration:

Prayer: The first vow is to keep a certain well-defined spiritual discipline of life, and this means
a rule of prayer: an effort to maintain a level of personal contact with God, what the Fathers call
the 'inner memory of Him.' It is very fashionable today to discuss spirituality and to read books
about it. But whatever the degree of our theoretical knowledge of spirituality, it must begin with
a simple and humble decision, an effort, and - what is the most difficult - regularity. Nothing
indeed is more dangerous than pseudo-spirituality whose unmistakable signs are self-
righteousness, pride, readiness to measure other people's spirituality, and emotionalism.

What the world needs now is a generation of men and women not only speaking about
Christianity, but living it.

Father Schmemann's second vow is obedience, which he sees as the antithesis of hysterical
individualism. Finally, the third vow of the lay movement should be acceptance or accepting
precisely what God wants us to do. He notes that "It is very significant that ascetic literature is
full of warnings against changing places, against leaving monasteries for other and 'better' ones,
against the spirit of unrest, that constant search for the best external conditions."

Father Schmemann then discusses the goals of this lay movement and he states,

The first goal would be to help people . . . to experience and to live their Orthodox faith. We all
know there exists today a real discrepancy between the Orthodox ideal of the Church . . . of
liturgical life - and reality. There must be a place, a situation, where this ideal can be tasted,
experienced, lived, be it only partially and imperfectly. Here the experience of other Orthodox
movements is conclusive. It is because their members experienced - at their conferences,

Project for Orthodox Renewal 25 Orthodox Christian Laity — www.ocl.org



retreats, study groups - the joy and the meaning of Church life that they could witness to it and
call to the Church "at large."

I see the role of the clergy and hierarchy as empowerers, assistants, guides and examples.

a. As I have previously noted, I see the laity's role and responsibility in spiritual renewal as most
important. Therefore, they need to be able to work in conjunction with and in harmony with the
clergy and hierarchy. Without involvement of all three entities - laity, clergy and hierarchy - I
don't believe a true and complete spiritual renewal of the Church can be achieved.

b. When, within a monarchial administration, there is only direction from the top down and
there is no inclusion of all entities within administrative functioning, then the model doesn't
seem to work. In parishes where the laity seek all solutions and answers from the priest or other
hierarchy, there seems to be a rather lifeless sense of community as opposed to those parishes
where the laity take an active role in problem solving and resolution making.

(How would you restructure the Church to encourage Spiritual Renewal?)

1.

I am not sure of my answer here. I think I see not so much a need for restructuring as a need for
reinvolvement. My problem here is that I am not particularly well-versed in the "structure" of
the church. My response comes from having seen parishes within the present structure that can
and do encourage spiritual renewal while others seem to lie spiritually comatose. So my
question becomes what is it that makes some parishes "work" spiritually while others do not?
My experience seems to dictate that it is not the structure per se but the parish's particular view
of the structure. And most importantly it is, again, the lay involvement in the "structure."

Response to Questionnaire:

Joint effort of Albert Alexander and Dr. Susan Alexander.

Albert and Susan coordinated the Feeding the Hungry Program at St. George Greek Orthodox Church,
Bethesda Maryland. Albert is a career civil servant. He is a foreign trade specialist at the International
Trade Administration, U.S. Department of Commerce. Susan is a professor of sociology and is
presently writing a book on attitudes in the popular press concerning immigrants and immigration.

1.

Spiritual renewal means commitment to actions which strengthen and emphasize the primary
role of the church as an instrument of religion and spirituality. While strong fellowship among
parishioners is desirable and should be encouraged, fellowship should stem primarily from
bonds of common religious belief. The Church should not be misused as a vehicle for
maintaining ethnicity or as a locus for social activities to the extent that it overwhelms and
distorts the Church's dominant spiritual character.

Most parishes include elements of Church life that (1) provide activities for men, women,
young adults, and teenagers; (2) administration and finance (Parish Council and supporting
committees); (3) education (Sunday School, discussion groups, Bible study, etc.) Too often
these elements are focused primarily on the business affairs of the parish (fund raising, building
and maintenance) or activities that are purely social or ethnic in character. Such activities are
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important and necessary but they should not be allowed to be the core of parish life.

To attain the full meaning of Church life, all parish activities should aim to encourage regular
attendance (and participation) at the Divine Liturgy and other religious services,
community/charitable service to the community at large both within and outside the Orthodox
community, and increased efforts to spread knowledge and understanding of the Orthodox
Christian faith to the non-Orthodox.

3. (3-8) With regard to structure, roles and responsibilities, I would like to offer some general
observations.

Both the laity and the clergy (including the hierarchy) have roles to play in the spiritual renewal
to the Church. I do not have an opinion on what structure works best but an essential ingredient
in any successful organizational relationship is that the participants have democratic
opportunity to express opinions and views and that the organization has the flexibility to change
when it is clear that the majority desire change and it would be of benefit. There must be
opportunity for dialogue and the structure must be responsive to the views of the individuals
and groups that make up the Church. I am not well-informed enough to judge what that
structure should be.

Spiritual renewal is best achieved through "grass roots" and spiritual renewal of each individual
Orthodox Christian. Currently, there is a good deal of holiness in the Church. But its potential
for being a greater spiritual force is hindered by the tendency of traditional, born-in-the-faith
Orthodox to regard the Church as a closed club for ethnically-correct persons who make a
nominal appearance at Christmas and Easter.

The surest way to cause and achieve a spiritual renewal in the Church as a whole is for each
individual to live his/her Orthodox Christian faith in a manner that sets an example that others
cannot resist following. We cannot reform a body unless the individual members of that body
reform themselves first. The most efficient organization is empty if it is not at base true to its
ideals and is made up of persons who gain the respect of others and thereby influence others far
beyond their numbers. This is what I perceive what OCL is attempting to do.

CONCLUSION
OCL and Commission: Archdiocesan Theological Agenda

The "Committee on Spiritual Renewal, Decisions of the 22nd Clergy - Laity Congress, Chicago,
Ilinois, June 30 - July 7, 1974" left us a list of recommendations for renewal. The recommendations
were not implemented as policy. The insights and findings of the commission titled "Archdiocesan
Theological Agenda," published in 1989 in the Greek Orthodox Theological Review, are excellent.
Why did it take so long to circulate this study to the Body of the Church? Could it be that the Orthodox
Observer decided to print the study, Winter, 1991, because OCL has raised similar issues?
Nevertheless, the laity need to become familiar with the findings of the Commission so that clergy,
laity and hierarchy can work together for their implementation.

Orthodox Christian Laity supports the study as a blueprint for Spiritual Renewal and reordering
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priorities within the Orthodox Church. OCL has advocated these priorities since its founding in 1988
and the enclosed survey also reinforces the commission study. The challenge is how can we work
together to translate these insights and truths into Church policy? If we don't work together, the
findings will go the way of the Orthodox-Catholic Commission on Marriage - nowhere!

We reprint the Commission's conclusion because our survey demonstrates there is a consensus on
priorities. We have a take-off point for entering the Twenty-First Century. It should be noted that the
OCL survey reinforces the commission's first priority, i.e. implementing syndiakonia.

*  "Our survival and growth as a Church depends on lifting up four major concerns and
opportunities for future policy direction."

* "First, we must focus resources and attention upon the developing of a spiritually formed
membership. This means much more attention to all aspects of Church life as it touches
personal, ecclesial, and outreach dimensions of our existence. It means priority attention to
education and spiritual formation on all levels." The OCL task force reinforces this conclusion
and it is our number one priority along with redefining the role of the laity in the life of the
Church.

* "Secondly, we must focus resources and attention upon the parish, the focus of the religious,
cultural and spiritual life of our Church. Vigorous, informed, participatory parish life is a key to
the future of the Church."

e "Thirdly, the leadership of our Church especially the hierarchy and the presbyters, need to find
ways to understand their roles in ways which focus resources and attention on the conciliar
understanding of the life of the Body of Christ, and to emphasize their facilitative role in
building up the people of God. Inevitably this will demand changes in role expectations in
regard to the laity and lead to increased concern with Pan-Orthodox cooperation and unity."
This is the second priority of OCL based on the enclosed survey information.

Finally, an honest assessment of our number and the realities of inter-marriage demand serious
reflection and reorientation of basic assumptions about our identity and the future course of our
Archdiocese. A firm, clear and unequivocal acceptance of the social realities in which we live need not
mean an abandonment of our ethnic heritage, but like many other ethnic groups in America, it will be
preserved only within the framework of a larger commitment to the Orthodox Christian faith (Review
34:305-06).

CALL TO ACTION: IMPLEMENTING PRIORITIES

The OCL task force on Spiritual Renewal concludes with a call to action! The laity can help restore
Orthodox tradition and vitality by getting reinvolved and working to implement the priorities outlined
in the task force studies. Our grandparents were involved. They established the Church in this country
before there was a Greek Orthodox Archdiocese. They struggled, uprooted from their homeland and
families, overcoming material obstacles, to establish the faith here. Three generations later in our
overwhelming affluence the Church has been reduced to a social club and lobby of disjointed interests -
more secular than spiritual - under the direction of the Archdiocese. This state of affairs is the result of
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inadequate religious education and misguided priorities.

The Church will once again become a vital spiritual force in the United States of America when the
laity re-establish the harmony of shared ministry in the Church as expressed by respondents from the
questionnaire.

"Pray to God continuously for renewal. Begin with oneself - true repentance. Witness the
Orthodox way of life with love and humility."

"The distorted notion of separation between clergy and laity must be completely rejected."

"Renewal process will never occur as long as the laity are left out of the process as is now the
case."

PRIORITIES RECOMMENDED

By Spiritual Renewal Task Force:

1.

A properly educated clergy is fundamental to the life of the Church. Seminarians must receive a
thorough theological training coupled with a well-rounded program of secular studies. Regular
programs of continuing education must be required of all clergy.

The laity have an equal responsibility to learn their faith, practice their beliefs and support
programs in their parishes for Spiritual Renewal, including study groups, organized retreats, and
charity work.

The Holy Cross Seminary and in particular its library and publishing activities must become a
high priority of the Archdiocese in commitment of resources and attention. The school must be
held to the highest academic standards of comparable American colleges and universities.

Holy Cross Seminary should organize extension programs and continuing education programs
to facilitate both continuing education for clergy and lay education. The seminary should seek
formal academic accreditation of these programs.

Formal education programs should be established to welcome and educate converts into the
Orthodox faith.

The seminary and the Archdiocese should encourage active scholarship in Orthodoxy in the
seminary, but also in non-Orthodox universities. Foundations and private donors should be
encouraged to fund such scholarship.

Special efforts must be made to encourage scholarship by and about women in the Orthodox
Church.

There should be organized training and educational programs for the orientation of Parish
Council members.
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9. The laity should be encouraged to take an active role in the liturgical life of the community
rather than be passive observers of the liturgy. The parish should be encouraged to sing the
responses in the liturgy.

10. The use of English in the liturgy and in instruction is necessary for the spiritual growth of the
community.

11. There needs to be special emphasis on the spiritual growth of persons in mixed marriages and of
their children.
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Orthodox Women and Our Church

By Eva C. Topping

As many of you as were baptized into Christ have clothed yourselves with Christ. There is no longer
Jew or Greek, there is no longer slave or free. There is no longer male and female.

INTRODUCTION

However ancient its roots and however powerful its traditions, no church is today an island unto itself.

This is no less true of the Orthodox Church than of its sister churches. From its apostolic beginnings to
the present day the Orthodox Church has profoundly both shaped and been shaped by history. It cannot
be otherwise.

Like other Christian communities of faith, the Orthodox Church exists in time and space. It owes its
location on earth and its temporal existence to Christ, the founder. In order to establish the Church, God
descended from heaven to earth, became human (as proclaimed in the Creed) "and lived among us"
(John 1:14). God and the Church thus entered the history of humankind. Through two millennia
Orthodox Christians have never escaped from the here and now. Nor can we today. Modern technology
has turned our country of two hundred and fifty million souls into a single neighborhood, our planet
into a global village.

Our Church, the Body of Christ, moreover, does not consist of robots. Rather, it is composed of women
and men made of flesh and blood, each generation of which lives in a particular time and place. In each
generation, therefore, the Church faces challenges and changes imposed by a particular historical and
cultural context. In one way or another, it is inevitably affected and compelled to respond, whether
negatively or positively. The Church does not exist in a vacuum.

From the new experiences of men and women arise new questions, demanding answers. Frequently, old
answers are inadequate, sometimes even useless. What is then required of our Church is the open
minded re-examination and creative use of its historical experience and sacred traditions.

Located in the United States in the closing decade of the twentieth century, our Church cannot and
dares not ask for whom the bell tolls. To ask this question is to put the future and welfare of Orthodoxy
in this country at risk in the third millennium.

The woman's movement is now universally recognized as a dominant sign of our times (Behr-Sigel
106-11). In most of the Christian oikoumene feminists are ringing the bell inside the Church itself.
Once raised, the issue of women's place and role in the ecclesial body cannot be laid aside,
stonewalled, unanswered.

That this bell tolls today as loudly for the Orthodox Church as it does for other churches can no longer
be denied. As recently as a decade ago it was deemed extraneous to Orthodoxy. Like the "evil
generation" of Pharisees and Sadducees, however, we too must heed the Lord's warning to "interpret
the signs of the times" (Matthew 16:1-4).
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Orthodox women have ears that hear and eyes that see the changes around them. Better educated and
living in a more open egalitarian society, they have choices undreamed of by their grandmothers and
mothers. Outside their Church they are experiencing an equality and a sense of personhood new in the
history of humankind. Once upon a time it was not possible for Orthodox women either to express
alienation or to leave their Church. Thanks to enormous economic, political and social changes, that
time no longer exists. For our Church to pretend otherwise will prove dangerous.

More and more Orthodox Christian women are questioning their present subordinate status, their
restricted participation in the rich liturgical and sacramental life of our Church. Each day their number
increases. Their voices grow stronger. One Orthodox woman theologian writes of the "mental anguish"
and "spiritual crisis" endured by women of our Church because of ancient traditions which marginalize
them. Another refers to the "gap" that separates the "theoretical" Orthodox Church from the "real"
Orthodox Church. Orthodox women of faith are asking whether or not our Church really believes that
women are created in the divine image. The Scriptures and Orthodox theology answer their question
with a "yes." But when Orthodox women here and now attend our Church, they experience a "no"
which causes them pain and alienation.

The empirical reality of women's lives in the Church thus exposes a serious contradiction between what
the Church proclaims and what it practices. Nor can it any longer be hidden under a mystifying bushel
of obfuscations or justified by newly-minted theologies which lack biblical and patristic pedigrees.

In 1982, Metropolitan Meliton of Chalcedon (second only to the Ecumenical Patriarch in the hierarchy
of the ecumenical throne) confessed publicly that within the Orthodox Church "internal dialogue" on
the question of women in the Church was deficient (Behr-Sigel 162). In the nine years since then the
situation he described has not significantly changed. It is therefore time to encourage and broaden this
much-needed "internal dialogue." That is the hope and purpose of this paper.

It is, of course, not possible to discuss here all aspects of the contradiction between Orthodoxy's
theology and its praxis in regard to women. This contradiction is now almost two thousand years old.
Nor is it possible to answer all the questions involved in the issue of women in the Orthodox Church.
Our history is too long, our traditions too many, our theology too complex, our experiences too varied.

To produce even a general overview of "Orthodox Women and our Church" presents daunting
challenges. One pen can hardly do more than raise some questions, suggest a few answers and make
some recommendations. This may, however, prove useful as the Orthodox Church in the United States
prepares for the third millennium. Guided always by the divine light of the Holy Spirit, we can succeed
in transforming our Church into a "spiritual house" of "living stones" (I Peter 2:5), female and male.

Informed discussion followed by action is imperative. Orthodox women will not forever wait silently
and patiently for the "new creation" (II Corinthians 5:17) in which discrimination based on gender has
been abolished. At stake is not only the equality and full humanity of women within the ekklesia.
Beyond this, the spiritual and sacramental wholeness of the Body of Christ is also at stake.

DIAKONIA

Now there are varieties of gifts, but the same Spirit, and there are varieties of services, but the same
Lord, and there are a variety of activities, but it is the same God who activates all of them in everyone.
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I Corinthians 12:4-6

The record of women's service or diakonia in the Church provides a useful perspective for discussing
Orthodox women's roles and status. This splendid record ought to be better known.

Orthodox women belong to an ancient sisterhood. For two thousand years it has honorably and
sacrificially served the Church. Not only have the gifts of women always been varied, historically, their
roles have been far more diversified than at present. This is a very important point.

Women have been disciples, apostles, evangelists, deacons, miracle-workers, missionaries and
prophets. They have preached, composed hymns, taught and healed. Women have built and endowed
churches and monasteries. They have established and maintained countless philanthropic institutions
everywhere in the Orthodox oikoumene. Essentially an extension of women's domestic responsibilities,
philanthropy has always been considered a proper "feminine" activity for women of the Church.

In times of ecclesiastical crises, women always proved to be defenders of Orthodoxy. Powerful,
"Christ-loving" empresses of Byzantium convened and dominated three important ecumenical councils
(Ephesus 431; Chalcedon 451; and Nicea II 787). Empress Theodora "restored" Orthodoxy in 843.
Imperial defenders of the faith, Pulcheria, Irene and Theodora added immortal haloes to their bejeweled
CrOWnS.

For almost two millennia, women have served the Church as monastics, unceasingly praying for the
salvation of humankind. In fact, the first Christian monastics were women. Among them are the "desert
mothers" whose ascetic achievements and wisdom matches those of the celebrated "desert fathers."

Finally, from the time of Nero to Stalin, whenever the Orthodox Church was persecuted, women paid
blood tribute for the faith. Orthodoxy's liturgical calendar is sanctified by numerous female martyr
saints. For martyrdom knows no gender.

Since the Orthodox Church has apostolic roots, the record of women's diakonia is as old as the ekklesia
itself. It begins in the historic community that gathered around Jesus. This first part of women's history
in the Church is little known. At the same time, it is of utmost significance.

Mary's son, the young, charismatic rabbi from Nazareth, called women as well as men to "follow" Him.
The verb akoloutho (follow), with its special New Testament meaning of "to become a disciple," is
used of women (Mark 15:41) and men alike. Among others, women like Mary Magdalene, Joanna and
Susanna (Luke 8:1) received and accepted the call to discipleship. They belonged to Jesus' intimate
circle.

Authentic Orthodox tradition recognizes these women as mathetriai (disciples). In Byzantine sermons
and hymns these remarkable foremothers are repeatedly identified as mathetriai of Jesus. Being His
disciples, they shared Jesus' early ministry (Luke 8:1-3). Enrolled singly among the saints of
Orthodoxy, these women disciples are also celebrated collectively after Easter on the Sunday of the
Myhrrbearers.

The equal discipleship of women, their public presence and participation in Jesus' itinerant mission,
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represents a radical and scandalous break from traditions of Jewish culture in the first century. At that
time, discipleship was restricted to men only. Rabbis were prohibited from teaching women, either
privately or publicly. Jesus did both. How He abolished this gender-based discrimination is related in
Luke 10:38-42.

Once when Jesus was visiting His friends in Bethany, Martha busied herself with preparations in the
kitchen. Her sister Mary, however, "sat at the Lord's feet and listened to what he was saying" (v.39). A
rabbinic phrase, "to sit at someone's feet" meant "to study with a person, to become a disciple." On her
own, Mary had assumed a traditionally "male" role. What she was doing was a new experience for
women.

Martha then asked the Lord to send Mary back to the pans and pots, to the proper "place" for all
females. But He refused, telling Martha, "Mary has chosen the better part, which will not be taken
away from her" (v.42).

The Lord of our Church thus rejected the idea of a single "special" role for women. Recognizing
women as persons, He validated their autonomy. Christ offered them new roles, new spaces outside the
home. Empowered and encouraged by her Teacher and friend, Saint Mary of Bethany (June 4) claimed
a new role for herself. The choice was unconditionally hers alone.

Furthermore, according to the unanimous witness of the four Gospels, it was the women disciples alone
who proved to be the true "followers" of the Lord.

Unlike James and John (Mark 10:36-40), no mathetria ever asked for status and power. Unlike Judas
(Mark 14:43-46), no mathetria ever denied her Teacher. And unlike all the male disciples who "fled,
every one of them" (Mark 14:50) when Jesus was arrested, all the women disciples stayed with Him.
They alone went all the way to the Cross and beyond.

Having shared the agony of the Crucifixion, the women disciples were the first to experience the joy of
the Resurrection. The Easter story thus belongs to women.

They were the first to see the Risen Lord. From women's lips fell the first triumphant "Christ Is Risen"
(Christos Aneste). The women disciples were thus the first to proclaim the good news (evangelion) that
Christ had indeed trampled on death by death. The frightened, runaway male disciples first heard the
"good news" of the Resurrection from the women.

Orthodox tradition names these faithful women disciples the "first evangelists," thereby acknowledging
the primacy of their diakonia. Saint Mary Magdalene (July 22), their leader, is given the unique title of
"Apostle to the Apostles." (Topping, Saints 246-55). Without the valid witness of the faithful women
disciples there would be no Gospel to preach. The truth of the Christian message ultimately depends on
the words of women. With the women's proclamation of the Empty Tomb the Church was born, and
this at a time when a woman's word was worth less than nothing.

The four Gospels reveal that discipleship, membership in the community gathered around Jesus, was
not gender-prescribed. Open equally to men and women, it depended only on individual commitment to
Jesus' liberating vision of a new world order. In it, mutual love and service replace old structures of
power and hierarchy: "whoever wishes to be first among you must be your slave, just as the Son of
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Man came not to be served but to serve. . . ." (Mark 10:44-45).

As seen in Acts and the genuine Pauline epistles, Christ's vision of a new order, in which women and
men were equal, guided the Apostolic Church, inspiring its communal life and work.

The diakonia of women was unrestricted in the first decades of the Church. Although the whole story is
not known, it is nevertheless clear that women participated on equal terms with men in the Church
during the first century. It is likewise clear that leadership in the first Christian communities was
exercised by women as well as men. If we are to believe the testimony of the New Testament, our
Church has founding mothers as well as fathers.

The names and activities of some of the prominent women in the primitive Church were fortunately
recorded in the writings of the Evangelist Luke and Saint Paul. They provide evidence that the most
important positions of authority and leadership in the fledgling Church were not prohibited to women.

In each church, the apostle exercised the greatest authority (I Corinthians 12:28). Some were women.
The greatest of all apostles (not one of the "Twelve"), Saint Paul mentions a number of women whom
he valued as co-workers (synergoi, Romans 16:3). Nowhere does Paul ever suggest that they were in

any way subordinate to him or that their apostolate differed from his.

Paul calls Jounia an "outstanding apostle" (Romans 16:7). Sharing Paul's admiration for Jounia, Saint
John Chrysostom wrote, "Oh, how great is the devotion of this woman that she should be worthy of the
title of apostolos" (Migne 60-669).

True to the historical record, the Orthodox Church in fact recognizes a number of women saints as
apostolos. These includes Paul's co-workers, Jounia (May 17), Prisca (February 13), Apphia
(November 22) and Nympha (February 28).

To these should be added Saints Mary Magdalene (July 22), commissioned by the Risen Lord Himself
on the first Easter morning (John 20); Mariamne and Photeine (February 17 and 26 respectively);
Thekla (September 24), commissioned by Paul to preach the gospel (in Byzantine art she is depicted
holding a book, the attribute of the apostle); and Horaiozele, commissioned by Saint Andrew, the first
Patriarch of Constantinople, to continue his apostolate. (Hagioreites 277-78). Accustomed as we are
only to the twelve male apostles, the existence of women apostles comes as an unexpected revelation.

In sacred stories and songs, Orthodox tradition preserves and cherishes the memory of women apostles
who evangelized the Roman Empire. Like their male colleagues, they traveled, preaching the Word,
converting and founding churches. Women apostles performed miracles. Like their male colleagues,
they healed the sick, cast out demons and resurrected the dead.

The women apostles feared nothing, not even torture and death. Like Saint Thekla, some were
martyred. By their sacrificial deaths they insured the life of the Church and its final triumph over
paganism.

Other women received the charism of prophecy and exercised leadership in the primitive Christian

congregations. According to Saint Paul (I Corinthians 12:38), prophets ranked second only to the
apostles.
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At the birth of the Church at Pentecost, fire touched the heads of the women who had gathered with the
male disciples in the "upper room" (Acts 1:13-14). Free of gender-bias, the Holy Spirit did not stop first
to see whether a male or female body housed a soul: "It allots to each one individually just as the spirit
chooses" (I Corinthians 12:11). The biological category of sex has no relevance to the granting of
spiritual gifts.

Thus, women as well as men were empowered to prophesy and to speak with authority for God. In Acts
21:8-9 Luke mentions the four famous prophesying daughters of Philip the Evangelist. In them and
other women was fulfilled God's promise to "pour out my Spirit on all flesh, and your sons and your
daughters shall prophesy" (Acts 2:17). Women spoke publicly the word of God.

Women also served the primitive church as deacons. The first of a long line of women-deacons in our
Church, Phoebe, lived near the city of Corinth. She was a diakonos (Romans 16:1-2), deacon, not a
deaconess of the large church at Cenchreae. Entrusted with leadership responsibilities at home and with
important missions abroad, Saint Phoebe (September 3) was a church official held in high regard by
Paul.

From this and similar evidence, we may conclude that charisms, status and roles in the primitive church
were not defined as "male" or "female." Women and men alike practiced Christian diakonia. The role
of apostle, prophet, teacher, and deacon, each was open equally to women and men of faith. The
Pauline corpus thus presents the luminous image of a vibrant Church which used all the varied gifts of
women in a variety of roles to further its salvific mission and to spread the Gospel in a hostile world.

In the beginning, the Church was faithful to the vision of its divine founder. Then it was a koinonia
(community) of believers in which distinctions based on class, nationality and sex did not exist. It was
for women a rare springtime of promise and fulfillment.

In its deliberations on the question of women's place and participation in the Church, Orthodoxy must
look to the model of equal discipleship and diakonia, which Christ established and which the apostolic
Church followed.

Full participation of women in the life of the Church, however, did not last long. Restrictions based on
gender began to appear already at the end of the first century, as ancient patriarchal patterns, structures
and traditions re-asserted themselves in the Christian community.

By the fourth century women had been effectively excluded from leadership and authority in the
Church, their diakonia greatly circumscribed. Since t