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Rarely, if ever in history, have many millions of Christians experienced a more
radical change from severe restrictions and persecution to a transformation
toward liberty and altered mission opportunities in such a short time as the
one that is the context of this remarkable book. Amazingly comprehensive and
varied it includes authors from nearly all confessional backgrounds and
theological perspectives. Read some articles or read all — you will be
rewarded by the deep insight into the past, present, and future of Christian

mission in this turbulent part of Europe,
Prof. Dr. Paul Mojzes, Editor-in-€hief of Occasional Papers on Religion in
Eastern Europe, Co-Editor of the Journal of Ecumenical Studies

This is a wonderfully comiprehensive and informative book on a subject about
which little has been written or is known. It provides a veritable encyclopaedia

that will be a usefuladdition to any mission scholar’s library.
Prof. Dr. Allan H. Anderson, Professor of Mission and Pentecostal Studies,
Uniyversity of Birmingham, UK

Among the burgeoning areas of research and investigation under the general
rubric of ‘Studies in World Christianity? is the whole thematic area of the
missional church in central and Eastern Europe. In the last decades there has
been a remarkable growth in rigorous study of the Christian movement in
cultures so long profoundly shaped by the Russian Empire. The dynamism and
energy of emerging Christian witness in a great diversity of shapes and
approaches calls for disciplined analysis and reflection. This volume of essays
is an important and comprehensive expansion of the missional literature on
this crucial part of the world church, both inviting and enabling critical and

constructive interaction across cultural botundaries.
Prof. Dr. Darrell Guder, Henry Winters Luce Professor of Missional and
Ecumenical Theology, Princeton Theological Seminary
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PREFACE

The Edinburgh 2010 Common Call emerged from the Edinburgh 2010
study process and conference marking the centenary of the World
Missionary Conference, Edinburgh 1910. The Common Call, cited below,
was affirmed in the Church of Scotland Assembly Hall in Edinburgh on 6
June 2010, by representatives of world Christianity, including Catholic,
Orthodox, Evangelical, Pentecostal, and other major Protestant churches.

As we gather for the centenary of the World Missionary Conference of
Edinburgh 1910, we believe the church, as a sign and symbol of the reign
of God, is called to witness to Christ today by sharing in God’s mission of
love through the transforming power of the Holy Spirit.

1. Trusting in the Triune God gnd with a renewed sense of urgency, we
are called to incarnate and proclaim the good news of salvation, of
forgiveness of sin, of life in.abundance, and of liberation for all poor and
oppressed. We are challenged to witness and evangelism in such a way that
we are a living demonStration of the love, righteousness and justice that
God intends for theavhole world.

2. Rememberiug Christ’s sacrifice on the Cross and his resurrection for
the world’s salvation, and empowered by the Holy Spirit, we are called to
authentic dialogue, respectful engagement and.chumble witness among
people of other faiths — and no faith — to thesuniqueness of Christ. Our
approach is marked with bold confidence in:the gospel message; it builds
friendship, seeks reconciliation and practises hospitality.

3. Knowing the Holy Spirit whe  blows over the world at will,
reconnecting creation and bringing.authentic life, we are called to become
communities of compassion and diealing, where young people are actively
participating in mission, and women and men share power and
responsibilities fairly, where there is a new zeal for justice, peace and the
protection of the environment, and renewed liturgy reflecting the beauties
of the Creator and creation.

4. Disturbed by the asymmetries and imbalances of power that divide
and trouble us in church and world, we are called to repentance, to critical
reflection on systems of power, and to accountable use of power structures.
We are called to find practical ways to live as members of One Body in full
awareness that God resists the proud, Christ welcomes and empowers the
poor and afflicted, and the power of the Holy Spirit is manifested in our
vulnerability.

5. Affirming the importance of the biblical foundations of our missional
engagement and valuing the witness of the Apostles and martyrs, we are
called to rejoice in the expressions of the gospel in many nations all over
the world. We celebrate the renewal experienced through movements of
migration and mission in all directions, the way all are equipped for
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mission by the gifts of the Holy Spirit, and God’s continual calling of
children and young people to further the gospel.

6. Recognising the need to shape a new generation of leaders with
authenticity for mission in a world of diversities in the twenty-first century,
we are called to work together in new forms of theological education.
Because we are all made in the image of God, these will draw on one
another’s unique charisms, challenge each other to grow in faith and
understanding, share resources equitably worldwide, involve the entire
human being and the whole family of God, and respect the wisdom of our
elders while also fostering the participation of children.

7. Hearing the call of Jesus to make disciples of all people — poor, wealthy,
marginalised, ignored, powerfil, living with disability, young, and old — we are
called as communities of faith to mission from everywhere to everywhere. In
joy we hear the call to receive from one another in our witness by word and
action, in streets, fields, offices, homes, and schools, offering reconciliation,
showing love, demonstrating gracé and speaking out truth.

8. Recalling Christ, the host at the banquet, and committed to that unity
for which he lived and prayed, we are called to ongoing co-operation, to
deal with controversial:issues and to work towards a common vision. We
are challenged to _welcome one another in our diversity, affirm our
membership through baptism in the One Body of Christ, and recognise our
need for mutuality, partnership, collaboration and networking in mission,
so that the world might believe.

9. Remembering Jesus’ way of witness and service, we believe we are
called by God to follow this way joyfully, .inspired, anointed, sent and
empowered by the Holy Spirit, and nurtured by Christian disciplines in
community. As we look to Christ’s coming in glory and judgment, we
experience his presence with us in thé Holy Spirit, and we invite all to join
with us as we participate in God 'sstransforming and reconciling mission of
love to the whole creation.

Themes Explored

The 2010 conference was shaped around the following nine study themes:
1. Foundations for mission

Christian mission among other faiths

Mission and post-modernities

Mission and power

Forms of missionary engagement

Theological education and formation

Christian communities in contemporary contexts

Mission and unity — ecclesiology and mission

Mission spirituality and authentic discipleship

A e R Sl
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The Regnum Edinburgh Centenary Series to Date

Against this background a series of books was commissioned, with the
intention of making a significant contribution to ongoing studies of
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Edinburgh 2010: Mission Then and Now, David A. Kerr and Kenneth R.
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Jorgensen (eds).
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Bible in Mission, Pauline Hoggarth, Fergus Macdonald, Knud Jergensen
and Bill Mitchell (eds).

Pentecostal Mission and Global Christianity, Wonsuk Ma, Veli-Matti
Karkkainen and J. Kwabena Asamoah-Gyadu (eds).

Engaging the World: Christian Communities in Contemporary Global
Society, Afe Adogame, Janice McLean and Anderson Jeremiah (eds).
Mission At and From the Margins: Patterns, Protagonists and

Perspectives, Peniel Rajkumar, Joseph Dayam, I.P. Asheervadham (eds).

The Lausanne Movement: A Range of Perspectives, Margunn Serigstad

Dahle, Lars Dahle and Knud Jergensen (eds).

! For an up-to-date list and full publication details, see www.ocms.ac.uk/regnum/



xiv Mission in Central and Eastern Europe

Global Diasporas and Mission, Chandler H Im & Amos Yong (eds).

Theology, Mission and Child: Global Perspectives, B Prevette, K White,
CR Velloso Ewell & DJ Konz (eds).

Called to Unity for the Sake of Mission, John Gibaut and Knud Jergensen
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Freedom of Belief and Christian Mission, Hans Aage Gravaas, Christof
Sauer, Tormod Engelsviken, Magsood Kamil and Knud Jargensen (eds).

Korean Church, God’s Mission, Global Christianity, Wonsuk Ma and Kyo
Seong Ahn (eds).



FOREWORD

This 34™ volume in the Regnum Edinburgh Centenary Series makes a truly
significant contribution to ecumenical missiological reflection. It highlights
the challenges and opportunities facing Christian mission in post-
Communist Central and Eastern Europe, thereby setting a clear agenda for
missiologists in that context. At the same time, it invites and enables
missiologists from other parts of the globe to enter into meaningful
dialogue with them, to explore the similarities between their respective
contexts, and to learn from the creative initiatives being undertaken there.

I wish to commend the editors and contributors for four specific features
of the volume. Firstly, for the underlying theological method that gives it
coherence. The sub-title (Realities, Perspectives, Trends) outlines the key
dimensions of contextual theologising: Realities (context analysis = See),
Perspectives (theological reflection = Judge) and Trends (ministry activities
= Act). Due to the widevrange of themes, not all the contributions
emphasise these three these dimensions equally, but the overall effect of the
volume is to expose’the reader to the energy and passion evident in
contextual missiological reflection in the region. The reader gets a clear
view of the realities “on the ground” in post-Communist Central and
Eastern Europe, she is intellectually stimulated and”enriched by creative
theological proposals, and encouraged by the.’courageous witness and
service of Christian communities amidst challenging circumstances.

Secondly, I wish to commend the editors for the broad inclusiveness of
their project. The confessional and geographical spread of the more than
thirty participants is truly impressive,callowing readers from other parts of
the world to appreciate both the richness and the complexity of the church
situation in Central and Easterh Europe. In its almost 700 pages, the
volume is a veritable mine of information and inspiration.

Thirdly, I particularly appreciated the theological depth evident in the
contributions. As with other theologies emerging out of places of suffering
and deprivation on earth, recovering from legacies of sustained totalitarian
rule and state propaganda, these contributions do not exude cheap
triumphalism or superficial optimism;. instead, a humble, grateful and
grounded hope permeates the volume. It is “with gentleness and reverence”
that I hear them giving an account of the hope that is in them — a hope
nurtured by a persistent faith in the resurrection of the Man of Nazareth.

Fourthly, the detailed case studies from numerous countries provide an
insightful picture of the historical backgrounds and the contours of the
present challenges facing churches in their witness and service in Central
and Eastern Europe. The volume avoided the temptation of trading in vague
and nice-sounding generalities or abstract theological ideas. In the best
tradition of missiological research and reflection, the contributors are
rooted in concrete communities of faith, grounded in particular political,
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cultural and economic realities, discerning where God is at work and how
to participate in God’s mission of love, freedom, joy and justice.

I sincerely hope, with the editors, that this volume will be used widely
and productively as a textbook in theological education across Central and
Eastern Europe (and further afield), so that it may stimulate ongoing
reflection and action for the coming of the Reign of God. The contributors
have rendered a sterling service to worldwide missiological literature by
producing this book.

The remark in the Editorial Introduction that the demise of Communism
brought not only religious freedom but also political instability,
nationalism, ethnic prejudice, bureaucratic tyranny, and a litany of other
woes, reminded me of the parable in Matthew 12:43-45 of the demon who
left a person and later returned to its “empty house” with seven other spirits
“more wicked than itself.” The church of Jesus Christ faces enormous
challenges emerging from the emptiness created by totalitarian regimes and
the snowballing of evil resulting from their demise. May this volume
inspire and empower us all to:bring the humanising and liberating gospel of
Jesus Christ into this broken world so deeply loved by God.

INJ (Klippies) Kritzinger
Emeritus Professor of Missiology
University of South Africa, Pretoria



MISSION IN CENTRAL AND EASTERN EUROPE:
EDITORIAL INTRODUCTION

The Context

Central and Eastern Europe is one of the areas of the world that has
undergone profound transformations during the 100 years delimited by the
two Edinburgh gatherings that inspired the Regnum Edinburgh Centenary
Series. It is the place in which Marxist ideology gave birth to the
communist hegemony that has affected the European arena for over half a
century. It is the place from where there came wars, violence and genocides
that have affected countless people in Europe and beyond. It is also a place
where the demise of ideologically_driven totalitarian regimes in 1989 has
not only brought the religious fréedom many had hoped for, but resulted
also in further social and political instability characterized by nationalism,
ethnic prejudice, bureaucratic tyranny, economic paralysis, religious
fragmentation and increasingly widening economic gaps leading to poverty
and despair, work migtration and widespread corruption.

Nonetheless, Central and Eastern Europe is also a context that presents
us with unique opportunities for mission and therefore an interesting field
to look at from the perspective of mission studies=Tt is the place where
eastern and western culture and expressions of Christianity alternately
meet, clash and/or converge. It is also a place where Christianity and Islam
have co-existed for centuries. And most imiportantly, it is a unique place,
for in spite of oppressive political regimes and a lack of religious freedom,
the historical churches in the regionchave — albeit to various degrees —
preserved a strong sense of Christian identity, often closely related to
national identity, and Evangelical Christianity, in some quarters, has
flourished as church membership has grown notably.

Moreover, after 1989, the new-found freedom which Eastern Europe
experienced, has allowed communities in the region to interact with the
previously limitedly accessible western world, which, in connection with
the noted growth of the Evangelical communities, has resulted in a number
of developments we consider--asmissiologically significant: (1) The
opportunity to do intentional cross-cultural mission, something which has
indeed come strongly into focus in some circles; and (2) The less
intentional but probably even more effective cross-cultural ministry taking
place due to the phenomenon of economically motivated migration — in
some places in Western Europe, the large diaspora Christian communities
coming from Eastern Europe have surpassed in number the indigenous
groups.

In addition to these, we ought to point out other changes, gradually
taking root in the region, all of which are reflected in one way or another in
the papers included in this volume: (1) The emergence of a sense of
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missional responsibility within local churches, which emboldens them to
break out of the ghetto-like existence to which Christian communities were
reduced during decades of communist restrictions, and urges them to
become witnesses in their own contexts; (2) The increased preoccupation
with finding contextually appropriate expressions of Christian faith and
holistic mission within the region; (3) The novel awareness churches have
that there is much need for innovative partnerships and ecumenical co-
operation among Christian traditions that previously were strongly opposed
to each other; (4) A dawning of the reality that the incarnation of Christ has
implications for the public arena, including social reconciliation and
transformation; (5) The strengthening of a vision for reaching out to the
marginalized and often despised Roma, often in surprising realization of
what God is already doing among them; (6) The establishing of new forms
of missional learning and of missiological research to strengthen the
process of writing indigenous theological textbooks.

The Book

In the light of all the «@bove, the present book, Mission in Central and
Eastern Europe: Redlities, Perspectives, Trends, attempts to accomplish a
threefold aim: fo celebrate a faithful, persevering church under
communism, while also acknowledging the shortcomings, within and
outside the<church, that characterized mission in Central and Eastern
Europe during the communist decades prior toc1989; to offer a complex
analysis and evaluation of missionary endeavours in the region since the
fall of communism and an assessment,0f current mission theory and
practice; and to project new directions®in and for mission, spelling out
lessons to be learned as we identify.®both the challenges and opportunities
lying ahead, and considering the missiological implications related to the
specific experience of the church'in Central and Eastern Europe.

The book brings together over forty significant contributions from
theologians, missiologists and practitioners from Central and Eastern
Europe, coming from thirteen different countries, and representing different
Christian traditions and confessions. Contributions therefore reflect the
various forms of Christianity and the geographical regions under scrutiny.

Part One

The volume is structured in three parts. The first section begins with a
general overview on mission understanding and practice in Central and
Eastern Europe before and after 1989 in three chapters. Here we have, in
the opening chapter by Peter Kuzmi¢, a brief history of Christianity in the
region under scrutiny, and a description of Christian witness in this part of
the world as a complex story of pain, glory, persecution and freedom. In the
second chapter, looking more specifically at the numerous mission
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initiatives, Anne-Marie Kool explores carefully the question of what has
been achieved in 25 years of East European mission. She identifies four
distinct periods in mission, which moved from underground mission, to
euphoria, to disillusionment, to an innovative new paradigm. Similarly,
through an interview analysis about the mission of the church in the same
period, Alex Vlasin reveals a slow but steady shift in various initiatives in
missions and calls for further co-operation and partnerships.

Chapters Four and Five in the first section bring the Bible to the fore as
the foundation for, and the message of, mission. Marcel Macelaru argues
that reading the Bible as a theological narrative, which tells the Story of
God in, with and for the world, is a missiological imperative. Such a
hermeneutic provides for an understanding of Christian existence as
participation in God’s Story. Ciprian Terinte examines the kerygmatic
speeches found in the book of Acts, pinpointing the major Christological
ideas available in the apostolic preaching recorded in this New Testament
writing. The hope is that the “apostolic example will help the reader
formulate a relevant, theologically sound, evangelistic discourse for Central
and Eastern Europe.

The last chapter in“the first section introduces the imperative of
ecumenism for mission in the context of a diverse European Christianity. In
an increasingly secularized Europe, argues Ovidiu Druhora, an authentic
Christian witness can only be manifested through a radically new, effective
and action-efiented ecumenical dialogue, and through a rediscovery of the
Spirit of life.

Part Two

In the second part of the book, which is also the largest, the readers will
discover a richness of case studies<of ongoing missiological endeavours and
concrete manifestations of the“embodiment of the gospel in various and
specific contexts in Central and Eastern Europe. This part provides a
unique insight into the complex experiences and situations of Christian
churches and their roots, taking into account denominational variations and
different missiological emphases. The section begins with Mihai
Himcinschi’s argument for an Orthodox foundation for mission — the Holy
Trinity, and with Gheorghe Petraru’s” presentation of the essentials of
Orthodox mission in Christian history and of principles of Orthodox
missiology — missio Dei or missio Trinitatis — as theological science.
Continuing the discussion from an Orthodox perspective, we then have
Gelu Cilina’s reflection on the intersections of the Kingdom of God with
the kingdoms of this world, illustrated by the difficult and complex church-
state relationship in the totalitarian regime of Romania; Dana Bates’ case
study on Orthodox youth mission, specifically the New Horizons
Foundation and the IMPACT programme, which illustrates the way in
which the contextualization of the gospel in an Orthodox setting has
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enabled both a more profound theological vision of youth ministry and the
development of practical partnerships with the Orthodox Church for
serving the younger generation, and Zorica Kuburi¢’s Serbian perspective
on ‘The Future of Orthodox Christianity in the Context of a Theology of
Integrity’.

Danut Manastireanu’s personal account of the remarkable Lausanne-
Orthodox Initiative, which brings together for dialogue on mission the
evangelical Lausanne Movement for World Evangelism and the Orthodox
churches, is the last of the batch of studies presented in the second part of
the volume that make reference to Orthodox Christianity in the region.
Manastireanu outlines the history of the initiative, the plans of the
leadership group for future similar encounters, the opportunities and
obstacles, and pinpoints various prospects for the development of
co-operation in holistic mission between Orthodox and Evangelical
communities round the world.

The second part of the volume continues with a study by Anton Rus that
introduces the reader to the Greek-Catholic Church in Romania and
presents the fundamentals -of mission from the perspective of this unique
Byzantine church. Following this prelude, the section focuses on Roman
Catholic expressions:of Christianity and perspectives on mission. We have
first a study by Jan"Gorski, who offers a comprehensive take on mission in
Poland, and Jarostaw M. Lipniak’s study, whichclooks at the same
geographicalccontext but with a more specific fogiis on Roman Catholic
mission after the political transformation of the early 1990s. Following then
is a study by Mato Zovki¢, a Roman Catholic theologian located in
Sarajevo, who has worked to promote dialogue with Muslims in the spirit
of Vatican II and the post-conciliar guidelines of the Catholic magisterium.
Given this expertise, his is the only study in the volume that gives a
comprehensive perspective on the encounter between Christianity and
Islam in Bosnia and Herzegovina.

Another shift in focus is introduced in the study authored by Pavol
Bargar, which explores the topic of Christian mission in the Czech
Republic from an ecumenical (evangelical) perspective. He argues that, in
order for Christian churches and communities to pursue their missional
calling in the Czech context, they ought to take specific contextual
identifiers seriously, as many aspects‘of"such identifiers — post-rationalistic,
post-ideological, post-optimistic, post-traditional, post-individualistic and
post-materialistic — have significant potential for establishing and pursuing
authentic and relevant Christian presence, witness and mission. Writing
from within the same context, we also have Zuzana Jurechova and Viktoria
Soltésova, who report on two significant mission conferences held in
Prague and Bratislava in 2011.

The next five studies focus on the Romanian context from an evangelical
perspective. Vasile Marchis evaluates the broad spectrum of views on
evangelism within Romanian Pentecostalism, and points to the need for
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further theological reflection on how the relationship between the gospel,
Christian community and Christian witness is understood. Only in this way,
he argues, can the churches formulate a missionary task that will make
Christian communities relevant as social and cultural witnesses today.
Marcel Macelaru offers a case study on practices of evangelization and
church growth by looking at the example of the Elim Pentecostal Church
from Timisoara, Romania. The study covers the period 1990-1997, a time
during which membership in this local Pentecostal community more than
tripled in number, thus making this denomination one of the largest
Pentecostal churches in FEurope. Gheorghe Ritisan and Corneliu
Constantineanu present a remarkable case study on cross-cultural mission
originating from Eastern Europe through an analysis of the ecclesiological
and missiological context that led to the establishment of the Romanian
Pentecostal Agency for Foreign Mission (APME) — one of the youngest yet
very dynamic missionary structures currently operating in Europe. In
another paper, Ligia Macelaru “and Marcel Macelaru report on ACAS
(Association for Capacitating People with Special Abilities), a ministry
focusing primarily on children and adults with disabilities. The authors
hope to raise awareneSs regarding the urgency of such missiological
endeavours in this pafrt of the world. Along similar lines, the study by Bill
Prevette and Comeliu Constantineanu that concludes this section on
mission in the Romanian context from an evangelical perspective,
addresses the issue of children at risk in Romania. The authors offer a
historical analysis, pinpointing the factors thati-caused the serious child
crisis in this country, and argue for serious biblical, theological and
missiological reflection, leading to engagement on behalf of these children
in need.

Two articles that bring to fore the*Hungarian context come next. First,
Abraham Kovacs explores the diineteenth-century roots of the rather
debated question, especially after the Holocaust, of mission to the Jews. He
investigates and assesses the way in which Jewish mission took place in
Hungary via Scottish Evangelicalism, transplanted by the Calvinism of the
Free Church of Scotland into Central Europe’s largest country, the
Hungarian Kingdom, of the late nineteenth and early twentieth centuries.
Second, Dorottya Nagy uses the example of Chinese Christian migrants in
Hungary, seen within ‘the”~global framework of Christian
interconnectedness, to advance a proposal for interdisciplinarity in mission
studies. Of particular interest is the attention she gives to ‘migration’, as an
analytical category and social reality, showing its importance for religious
studies from a theological-missiological perspective. She argues that
research must move beyond the so-called church-sect typology and the new
religious movements framework, on the one hand, and beyond
secularization theories and market theories of religion and methodological
nationalism/ethnicity, on the other.
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Kostake Milkov’s study sifts the focus to the Macedonian context and
advocates ‘dialogue as mission’. The study illustrates a holistic and
integrative understanding of Christian mission in relationship to
contemporary culture by pointing to the Balkan Institute for Faith and
Culture, in Skopje, Macedonia.

The next set of studies, offered in the second part of the book, have
theological education as their common theme. Parush R. Parushev
addresses the challenges of contextualization, credibility and relevance of
evangelical theological education from a convictional theological
perspective. He argues that such education should be guided by a bi-focal
vision: a) to aim at strengthening the convictional identity of the faith
community which it addresses (through practices of informal and formal
learning); b) to participate in the mission of the public university to educate
the whole person (through practices and teleological aims of academic
theological education). Julijana.Mladenovska-TeSija, focusing on the
Croatian context, examines Protestant theological institutions of higher
education and reflects upon the relationship between their academic roles
and the churches these serve. The three-axial framework within which the
discussion is placed includes: the local context (transitional, minority), the
European educational agenda (‘the Bologna paradigm’), and a global
perspective on education (educational trends in a globalized world). The
article also offers proposals and recommendations. for the future of
Protestant higher education in Croatia on the basis.of the Edinburgh 2010
Pointers on Theological Education. Eric J. Titus ©ffers a personal reflection
on the transformational experience he had being engaged in cross-cultural
mission in Croatia, where he, as a US citizen, served for several years as a
lecturer in a seminary. Using Caesar’s crossing of the Rubicon as a
metaphor, the author reflects on the ‘inability’ to truly return home — that is,
to become again what one was before answering Christ’s call to mission.
Wojciech Szczerba reports on the evolution and activity of the Evangelical
School of Theology (EST) from Wroctaw, Poland since 1990. He shows
how changes within the Polish context (historical, social, cultural and
religious), have prompted changes within the nature and activity of EST,
from a basic Biblical theological seminary serving the Evangelical
community in Poland, to the current EST Educational Centre, which offers
versatile programmes and projects for-a' much larger Christian community
in Poland and abroad. This particular case study illustrates the way in
which the mission, vision and values of an institution can remain relevant
and find new applicability, even when faced with changing cultural and
social environments. Finally, the article by Peter Penner, although not on
theological education per se, is included here because it provides a good
example of the kind of work awaiting theologians and theological
institutions in Eastern and Central Europe. Penner reports on the
completion of the Slavic Bible Commentary, a one-volume collaborative
work, in which specific interpretative keys were used, focusing on
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contextualization, missional relevance, and community hermeneutics. The
purpose of the commentary is to help church and mission leaders, preachers
and teachers of the church, to understand and apply the word of God within
their local contexts as involvement in the mission of God.

The final batch of articles in the second part deal with Roma Christianity
in Eastern and Central Europe. First, Anne-Marie Kool looks at the way in
which East European churches have responded to the Roma people since
the fall of the Berlin Wall. She first offers a bird’s-eye view on the issue,
especially with respect to the Conference of European Churches (CEE), the
European Baptist Federation, Gypsy Pentecostalism, and the Roman
Catholic Church. The chapter then gives a critical analysis of the
underlying ‘models’ or paradigms used by churches, seeking to uncover the
motivation behind these responses. Finally, a way forward is proposed,
aiming to overcome the limitations of the current paradigms and ending
with some practical suggestions. Itds argued that a key question for the East
European ‘majority’ churches is "how they could facilitate moving from
‘mission to the Roma’, to ‘Roema churches’, to a ‘church for all’! This is an
important chapter, which. draws lessons from how churches and mission
organizations are responding to the Roma people, and subsequently
initiates a process «of reflection on the issue, from a missiological
perspective, hoping to stimulate further research at grassroots level.
Second, Melody J. Wachsmuth shows that currently, despite vast
internationalsattention and allocated financial resources from the European
Union, NGOs and religious entities — as well as Romani politicians,
intellectuals, and grassroots organizations .= steps to minimize Romani
social isolation and poverty continue to make small, non-existent, or even
retroactive progress in the CEE. Historically, the church’s relationship with
the Roma largely mirrored, and still €ontinues to mirror, societal attitudes.
Juxtaposed with these realitiess”is the continued growth of Roma
Christianity, particularly in Pentecostal and charismatic forms in the CEE.
With an eye to the historical and current context, this chapter draws from
secondary and primary sources to present a general introduction to Roma
Christianity in south-eastern Europe, Bulgaria and Romania, and draws out
certain themes, questions and challenges that appear across multiple
contexts. These challenges and themes highlight further areas of study as
well as pinpoint the Roma church’s“important role within its respective
society and the global church at large. Finally, Aleksandar Apostolovski
offers a detailed case study of a Roma community in Macedonia. He
provides a theological evaluation of the use of education — the operation
and effects of the after-school programme and literacy classes — in the
missionary activities of the Evangelical Church Saraj, located on the
western outskirts of Skopje, Macedonia. It is suggested that greater
appreciation of the world as God’s restored temple, and of reading and
writing as means of practising imitatio Dei may be of use for any
missionary activities among Roma children.
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Part Three

The third part of the book looks at challenges and opportunities for
Christian mission in Central and Eastern Europe. In a few programmatic
articles, several missiological implications are drawn and directions for
further missiological reflection and activity are given. The section begins
with two articles reflecting on aspects of mission theory and practice in the
light of new contextual realities European churches face. Bogdan Dolenc
looks at the role of ecumenical dialogue in a new Europe and indicates
specific steps towards a purification of historical memories in the Balkans.
Pavel Cerny advances a relevant mission theology for the post-secular
environment, with a focus on the situation in the Czech Republic. He
addresses relevant missiological questions arising in the context of
contemporary multi-faith society, envisions new ecclesiological forms, and
summarizes both the holistic and the kenotic dimension of the church. He
shows that churches and theological institutions must put more emphasis on
changing their missional paradigm so as to respond to the spiritual hunger
evident in the contemporary population, which is longing for spiritual
experiences.

The third section ef the book also includes a batch of articles that
focuses on themesyand activities we consider relevant for the future of
mission in the region. Branimir Duki¢, a marketing specialist, offers an
interesting perspective on the possibilities of marketing for religious
organizations in the digital age. Eugen Jugaruwunderlies the important
contribution Christian business people can bring to societal progress.
Reference is made to two important documents, the Lausanne Document on
Business as Mission and the Oxford Deglaration on Christian Faith and
Economics, both of which identify -business activity as an important
instrument for mission. Also in this=section, Corneliu Constantineanu and
Marcel V. Macelaru report onsan event whose strong future outlook
justifies its mention here. The report summarizes the findings of the
September 2013 Reimagining the Seminary conference, which took place in
Bucharest, Romania. The purpose of the meeting was to offer theological
educators and church leaders a platform for interaction as they addressed
topics related to the task and method of theological institutions in the
context of new social, political, economic and ecclesial realities. The
particularity of this event was its focus on the nature and values of the
Kingdom of God, as expressed by Jesus’ symbolic gesture of placing a
child in the midst of a theological argument on leadership in the Kingdom
(Matthew 18), as its central theological motif and primary missiological
motivator.

Another topic of interest addressed in this part of the book pertains to the
public face of Christian faith and consequently Christian mission. First,
Mihai Himcinschi makes an argument for nation-building as an important
missiological contribution by the church in contemporary society, and to
that end he explores the implications of Trinitarian monotheism. Second,
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Corneliu Constantineanu reflects on public theology as a missiological
endeavour of the church in our post-totalitarian, ever-in-transition, context.
Learning from, and in interaction with, those who have reflected on these
issues before us, he points out several significant features of public
theology, and highlights some of the most relevant issues of public
engagement in the context of Central and Eastern Europe.

We found it only appropriate that the book should conclude with Anne-
Marie Kool’s ‘A Missiologist’s Look at the Future: A Missiological
Manifesto for the 21st Century’, an article in which the author seeks to
contribute to, and encourage, the ongoing conversation on the future of the
church in mission in Europe, with a special focus on Central and Eastern
Europe. The article is based on the author’s personal experience of living
and working as a missionary and missiologist in the eastern part of Europe,
while also keeping in touch with missiological developments in her own
country of birth, the Netherlands, elsewhere in Europe, and in North-
America. The result is a missiological manifesto for Europe, a statement of
vision and values, reflecting:on future perspectives and challenges in key
areas for mission as a starting-point for further discussion.

As evident from the final chapter, which reflects well the final purpose
of the whole volume; we hope that the collection of papers offered will
serve as a tool for further reflection on mission in Central and Eastern
Europe in the lifelong learning of pastors, church leaders, missionaries and
leaders of amission organizations, as well as afoundation for further
academic reflection on mission. We also hope that this volume will be used
as a textbook in missiological and theological education, as it contains
contributions to be used as missiological dimensions of the various
disciplines of Biblical Studies, Church History, Systematic Theology and
Practical Theology.
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CHRISTIANITY IN EASTERN EUROPE:
A STORY OF PAIN, GLORY,
PERSECUTION AND FREEDOM

Peter Kuzmic

East and West: Definitions and Boundaries

Europe is a complex and not easily definable continent. Geographically, it
is the western peninsula, a part of the much larger land mass stretching
between the Atlantic and Pacific Oceans (Eurasia). When it is
conventionally defined as the«continent running ‘from the Atlantic to the
Urals’, Russia, east of the:Ural Mountains, is actually assigned to the
continent of Asia. The present definition of Europe is based upon particular
cultural, religious, economic and political factors and developments that
gradually led to thewell-known equation of Europe with Christendom. A
contemporary of-Martin Luther, the geographer Wachelus, published in
1537 a woodeut map of Europe as ‘The Queen Virgin® that was to illustrate
the unity and integrity of ‘Christian Europe’ as‘conceived by medieval
Catholic ideology related to the concept of the ‘Holy Roman Empire’.
Wachelus’ map shows Spain as the head of the virgin, Italy as its right arm,
and Denmark the left; Germany, France?and Switzerland are the breast;
Poland, Hungary, ‘Illyricum’, Albania, Greece, Lithuania, Romania,
Bulgaria and others are all identified"on the (continental) virgin’s illustrious
gown.'

For the purposes of this chapter, the pertinent question is: what is
‘Eastern Europe?’ There is no standard definition because Europe’s
political and geographic boundaries do not always match and have been
subject to frequent fluctuation and multiple overlaps. The dilemmas and
ambiguities of boundaries between Eastern and Western Europe can be
illustrated at the very point. of, the_arrival of the Christian message.
Following the Jerusalem Council c. 48 ck, St Paul, the Apostle to the
Nations, and his missionary team crossed over from Asia to Europe with
the gospel of Jesus Christ, in response to an unusual vision of the
‘Macedonian call’ (Acts 16:93). Thus began the early church’s
evangelization of the continent of Europe and the long process of the

* This paper was originally published in Charles E. Farhadian (ed), Introducing World
Christianity (Oxford: Blackwell, 2012), 77-90. Republished here with permission.

' See Peter Kuzmi¢, ‘Europe’, in James M. Phillips and Robert T. Coote (eds), Toward the
21st Century in Christian Mission (Grand Rapids, MI: Eerdmans, 1993), 148-63.
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universalization of Christianity. At this point, however, it might be
appropriate to ask whether this mission began in Western or Eastern
Europe? Greek Macedonia is geographically and culturally considered to be
part of ‘Southern/Eastern Europe’ and yet, as the working definition of this
chapter will show, modem Greece, though Eastern Orthodox by religion, is
by the very reconfiguration of European geo-political realities considered a
western country.

The division of Europe into ‘Western’ and ‘Eastern’ is traceable back to
the division between the western and eastern parts of the Roman Empire.
Following the Middle Ages, the Ottoman line of division was imposed with
the Turkish Muslim advance on Europe and its centuries-long subjugation
of the Balkans. The East-West division is thus marked by several important
and fluctuating boundary lines on the map of the diverse continent that is
historically marked by numerous ethnic frontiers and cultural divides, along
with traditional and modern political divisions.

Historically speaking, the most durable division of the continent is the
thousand-years long religious ‘fault line’ separating Western Catholic
(Latin-based, after sixteenth-century, including Protestant) Christianity, and
Eastern Orthodox (Greek-based and later Slavonic) Christianity.
Geographically, thisdine begins in the very north with the border between
Finland and Russia and then moving south, separating the Baltic states
(Estonia, Latvia“and Lithuania) from its recent ruler Russia, proceeding to
draw the religious line of distinction along the border between Poland and
its eastern neighbours, Belorussia and Ukraine. It continues south,
separating Hungary and, somewhat less precisely, Transylvania from its
larger modern home state of Romania, dividing Catholic Croatia from
Orthodox Serbia within the former Yugoslav federation, to touch the
Adriatic coast south of the religiously' more complex Bosnia and Albania,
assigning Montenegro and (the fofmer Yugoslav Republic) Macedonia to
the larger Slavic Orthodox world. To the east of the continent, there is no
real or religiously definable boundary, but simply, geographically, the Ural
Mountains and the Caspian Sea.

The term ‘Eastern Europe’, as it is generally used today, is actually a
political concept based on the realities of the post-World War II division of
the continent. Although there are considerable shared ethnic (Slavic
nations) and religious (Orthodox=dominated lands) commonalities, the
concept in no way indicates geographic or cultural unity. For our purposes
here, ‘Eastern Europe’ denotes primarily that geographical area from the
Elba River to the Ural Mountains that was until recently named the
‘Eastern Bloc’, which stood for the political entity consisting of the
communist countries in Central, East Central and south-eastern Europe.
This bloc of countries was until 1990 represented by its powerful political
patron, the Soviet Union (USSR), and included Bulgaria, (former)
Czechoslovakia, (former) German Democratic Republic (GDR), Hungary,
Poland, Romania and, to some extent, Albania and (former) Yugoslavia.
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Under Soviet control and direction, they constituted a new entity in world
politics as expressed by their economic and military unifying bodies
(Comecon, Warsaw Pact). During the dangerous Cold War era of the
twentieth century, this communist-dominated ‘Eastern Europe’ was
considered the arch-enemy of the free western world and its brutally
imposed ‘Iron Curtain’ division of Europe was powerfully symbolized by
its physical expression in the Berlin Wall.

The countries of formerly communist-dominated Eastern Europe
represent diverse cultural landscapes, which often had very little or nothing
in common. It includes the homeland of the Reformation — Germany’s
eastern part, which enjoyed Soviet-controlled ‘independent’ existence as
the German Democratic Republic (GDR) from 1949 to 1990, as well as
Catholic-dominated Poland and Czechoslovakia (now Czech Republic and
Slovakia), while Hungary, Slovenia and Croatia were and continue to be
regularly counted as ‘East’” European, even though as lands of
‘Mitteleuropa’ they despise that designation for cultural and religious
reasons, considering themselyes to be more western than eastern. Several of
these also took pride in_their history of the Habsburg tradition. Finally,
there are the Balkan states of Albania, the ethnically related youngest and
most vulnerable independent nation of Kosovo (2008), Montenegro (2005),
Serbia, Romania and Bulgaria — the latter four largely Orthodox in religion,
and all with shared experiences of centuries of Ottoman Turkish rule.

Consequently, Eastern Europe’s history and religious topography are
characterized by an unusual variety conditioned by the intersections of
competing historical forces and their attendant civilizations, cultures and
faiths. The limited length of this chapter calls for only a broad sweep in our
panoramic overview, as we contextually®define ‘Eastern Europe’ using the
modern political concept developed. ini the aftermath of World War II and
problematized by the events of th¢ ‘Great Transformation’ (1989).> Older
Christian confessional divisions” of Europe, the role of Islam, and their
implications for and impact upon ‘new Europe’ — a continent currently
undergoing comprehensive and intensive integrative processes prior to full
membership in the European Union — will be explored.

Introducing and Assessing Eastern Christianity

With the collapse of communist totalitarian regimes and the opening of
Eastern Europe and the former Soviet Union, Orthodox churches of the
East, especially the Russian Orthodox Church, once again became major
players in the religious theatre of world communions. And yet they are still
the least-known of the three major branches of world Christianity (i.e.

? “Great Transformation’ in this context applies to the dramatic change related to the collapse
of communism as most vividly and symbolically expressed in tearing down of the Berlin Wall
on 9th November 1989, and the subsequent dismantling of single-party regimes and socialist
federations under their control.
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Roman Catholic, Eastern Orthodox, Protestant). While not completely
neglecting the better-known Catholic Church and various expressions of
Protestant Christianity in Eastern Europe, this introduction will (especially
for the benefit of western readers) pay more attention to the
disproportionately neglected Eastern Orthodoxy. Due to the broader focus
of this chapter, I will forgo any pretensions of being comprehensive in
historical treatment, doctrinal expositions and contextual particularities. It
is a picture painted with rather broad brush strokes, pointing out only those
developments and features that help us understand the less familiar and yet
crucial ecclesial characteristics, cultural habits and socio-political dimen-
sions of the Orthodox churches of Eastern Europe today.’

Eastern Orthodoxy is the generally accepted designation referring to the
majority of the self-governing (autocephalous) national Orthodox churches
that are theologically defined as Chalcedonian (from the Council of
Chalcedon, 451) so as to distinguish them from the (non-Chalcedonian)
Oriental Orthodox churches (Coptic, Syrian, Armenian, Ethiopian, and
other less numerous bodies).:All Orthodox churches in Eastern Europe are
Chalcedonian in their creed, and confess fidelity to the seven ecumenical
councils beginning with®Nicaea (325) as their norm. They became Eastern
as a result of a long~and complex process of estrangement from Rome-
based western Christianity. The Eastern Orthodox, in a similar way and yet
in competitionewith the Roman Catholic Churchyeclaim a direct and
unbroken centinuity with the faith and authority of the apostles, and appeal
to the tradition of the ‘undivided church’ which-preceded the final break
(‘Great Schism’) between Rome and Constantinople (‘New Rome’) in
1054.

The theological and cultural divide was reinforced when in 1204 western
crusaders went on the rampage to" slaughter, rape and mutilate the
inhabitants, and then destroy and ¢illage the beautiful and wealthy city of
Constantinople,* the centre of Byzantium. The atrocities committed against
Eastern Christians deepened the distrust, increased the enmity, and widened
the chasm between the Western and Eastern Christendom. These painful
historic memories have become germane again in the discussions about the
present erosion of confidence between Orthodoxy and Catholicism, as well
as in the context of current debates about increased animosity and
perceived threats to Christian“civilization due to the growth of Islam in
Europe. 1 agree with one of the most learned and ecumenically open
Orthodox bishops that ‘the crusades brought a result that was just the
opposite of what they intended. These wars created for centuries a fear and
a suspicion between Christians and Muslims. In the end, they mutilated and

* The most helpful general resource work on Orthodoxy written by insiders is Ken Parry,
David J. Meffing, Dimitri Brady, Sidney H. Griffith and John F. Healey (eds), The Blackwell
Dictionary of Eastern Christianity (Oxford: Blackwell, 1999).

* See Jonathan Phillips, The Fourth Crusade and the Sack of Constantinople (New York:
Penguin Group, 2005).
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mortally wounded not Islam, but one of the most vital and flourishing cul-
tures, the Christian Byzantine’.’ Attempts at reconciliation and reunion
between Rome and Byzantium (prompted by renewed threats of Islamic
expansionism) at the Councils of Lyons (1274) and Florence (1439) failed
because of opposition from the Russian Orthodox and Greek monastic
communities. Relations between the ‘First Rome’ and ‘Second Rome’
(Constantinople, the seat of the Ecumenical Patriarch) have improved
considerably since 1965 when mutual excommunications of 1054 were
solemnly lifted during a remarkable meeting of the Ecumenical Patriarch
Athenagoras (otherwise known as a reconciler of churches) and Pope Paul
VI. Relations with theologically and culturally even more estranged Prot-
estant Christianity have improved in the twentieth century through their
common membership and intensive co-operation in ecumenical bodies,
particularly the World Council of Churches (WCC), which most of the
national Orthodox churches joined in the 1960s, and the Conference of
European Churches (CEC), which the Protestants and Orthodox jointly
established in 1959.

The Orthodox Church is one and many at the same time, as it is a family
of churches that share ¢he same ancient faith, being in communion with
each other while remaining independent in their administration in the
context of their gwn nations. The majority of the countries of Eastern
Europe are religiously shaped and dominated by Eastern Orthodox
Christianity«The Slavic nations were first evangelized in the ninth century
by Byzantine missionaries Cyril and Methodiusi(and their disciples) who,
in both bridge-building and competitive ways, are venerated and claimed
by both the Orthodox and Catholic churches.® The most numerous
attendants of the Eastern churches today“are those of the Russian Orthodox
Church (76 million). The following afe approximate statistics of nominally
declared Orthodox in other natiofis: Ukraine (28 million), Romania (19
million), Serbia (7 million), Bulgaria (6 million), and Greece (9 million).
The Georgian Orthodox Church (2.5 million) is the oldest in the territory of
the former Soviet Union (Georgia is now an independent nation in conflict
with Russia), and was founded in the fifth century through missionary work
by St Nina, a slave woman who is counted as ‘equal to the apostles’ in the
Orthodox register of saints, a noteworthy curiosum for a church adamantly
opposed to the ordination of“women: It is not as well known that the
Orthodox tradition represents strong religious minorities (recognized as
autonomous churches) in the predominantly Roman Catholic nations of
Eastern Europe, such as former Czechoslovakia and Poland (850,000
Orthodox), in mainly Lutheran Finland, and in Albania. One should add
that Orthodox churches in the Ukraine and Bulgaria are sadly divided, and

* Anastasios Yannoulatos, ‘Culture and Gospel: Some Observations from the Orthodox
Traditions and Experience’, in International Review of Mission, 74.294 (1985), 195.

¢ Peter Kuzmig, ‘Slavorum Apostoli, The Enduring Legacy of Cyril and Methodius’, in Tim
Perry (ed), The Legacy of John Paul II (Downers Grove, IL: IVP Academic, 2007), 267-89.
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that the Macedonian and fledgling Montenegro Orthodox churches are (due
to Serbian opposition) not recognized by other autocephalous Orthodox
churches. Divisions and the lack of recognition have since had
ramifications on political and other levels:

Church autocephaly has usually been valued both as an authentication of
Christian culture/national identity and as an assurance of the exclusion of
foreign clerical or even political influence. It is something more as well,
namely, a definition of the arena in which church-state issues will be resolved
and of the status and prerogatives to be enjoyed by the ecclesiastical
organization in this relationship.”

In the Ukraine, Belorussia and Romania, there are large numbers of
Christians who worship like the Orthodox but recognize the authority of the
Roman Pope. They are properly named Eastern-rite Catholics, but are
frequently also called ‘Greek Catholics’ or (in a somewhat derogatory way)
‘Uniates’.® Their clergy may marry and they were able to retain Eastern
Orthodox liturgy, spirituality, ec¢lesiastical customs and rites when they re-
entered into full communion with the Roman Catholic Church. These
hybrid churches are a result of religious compromises, created under
political pressure from the Rome-favouring local rulers in ‘fault line’ areas
of shifting borders. Over the centuries, however, these Eastern-rite Catholic
Churches acquired a distinctive cultural and ecclesial character and a
genuine identity. In regions under Soviet control, ithey were forced by
Stalin to joitr'the more easily subdued Russian Orthodox Church. In terms
of relationships between East and West, they-have remained an open
wound and a serious bone of contention, a cause of constant tensions and
periodic conflicts. These conflicts haye intensified following recent
political changes, especially as Eastern-rite Catholics (Uniates) regained
their religious freedom and came onge again under the jurisdiction of papal
authority. Violent clashes ensuedgespecially in western Ukraine, over the
(re)claiming of properties and“places of worship. Although the Vatican
ideally sees these churches as ecumenical bridge-builders, pointing to the
desired full reunion of the Catholics and Orthodox,’ the Orthodox interpret
their very existence and territorial corollaries as an explicit Roman negation
of their own (Orthodox) ecclesial character and as an instrument of western
proselytism.

7 Pedro Ramet, ‘Autocephaly and National Identity in Church-State Relations in Eastern
Christianity: An Introduction’, in Pedro Ramet (ed), Eastern Christianity and Politics in the
Twentieth Century (Durham, NC: Duke University Press, 1988), 19.

¥ “Uniates’ and ‘uniatism” are widely used pejorative terms to label the thorny ecumenical and
political problem of the status and relationships of the Eastern Christians who are under
Roman Catholic jurisdiction.

° See R.G. Robertson, The Eastern Christian Churches (3rd edn; Rome: Pont. Institutum
Studiorum Orientalium, 1990); and the ‘Decree on Eastern Catholic Churches’, in Orientalium
Ecclesiarium, Vatican II, 21st November 1964.
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Safeguarding Spirituality

The majestic city of Constantinople, the historical centre of Eastern
Orthodoxy, was named after its founder, the Roman Emperor Constantine
the Great (285-337). He is considered a saint in the Eastern Church, not
only for making Christianity the privileged religion of empire and
convening the first Ecumenical Council in Nicaea (though he was not even
baptized at the time), but also for laying the foundations of Christian
Byzantium. In order to break with the republican and pagan traditions of
Rome, he moved the capital to the new city, and so, from the fourth to the
eighth centuries, the Roman Empire, now centred in Constantinople,
intentionally developed into a ‘Christian Empire’. This process was made
easier by the splintering of the West into numerous barbarian kingdoms,
while the East remained strong and united under the powerful Byzantine
emperor who reigned over a large empire, legally Christian and viewed
theologically as an earthly expression of the heavenly reign of Christ. The
emperor was seen as head of.both the church and the state, or at least in
control of the head of the church. This strengthened the link between the
two and shaped the background for what modern Orthodoxy came to
understand as the desirdble ‘symphony’ between the temporal (state) and
spiritual (church) rulers. There were, viewed from a modern perspective,
numerous abusesby emperors claiming absolute power over both realms
who frequently:took advantage of the church’s spiritual authority to support
and extend ‘their political and earthly ambitions:“Some of the emperors,
however, sincerely sought (as both ‘priest’ and ‘king’) to make their earthly
empire a replica of the Kingdom of heaven and allowed the church to share
the state’s judicial authority. This led to some beneficial results in the area
of public welfare and in the provision of imperial funds to support ecclesial
causes, such as the construction ofmagnificent church buildings, among
which, as the most outstanding example, the world-famous Hagia Sophia
Cathedral still stands (though transformed into a mosque after the fall of
Constantinople to Turkey in 1453).

Byzantine theocratic totalitarianism, frequently referred to in a
derogatory sense as ‘caesaropapism’, was curbed in the ninth century when
the rights and lines of authority of the emperor, and those of the patriarch as
head of the church, were more clearly delineated, thus reducing the power
of the emperors to impose their absolute will on the Byzantine Church. It
took considerable time and obvious abuses of power, with consequential
damages for both church and the state, before the lesson was learned that an
earthly empire cannot be transformed into a ‘Christian society’ and that
God’s Kingdom will only be fully realized in the eschatological future.
Today’s search for the modern equivalent of a ‘symphony’ between secular
and spiritual authorities in Orthodox-dominated Russia, Serbia, and to
lesser extent in other post-communist nations, should also be politically and
theologically questioned, as it is based on anti-democratic ethno-religious
homogenization of their nations and leads to marginalization, as well as
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occasionally to the legally induced discrimination of religious minorities,
including well-established Protestant churches.

In the Byzantine imperially patronized church, which additionally
became stained by growing moral laxity through the centuries, we must
notice three significant developments that served as protective and
redemptive responses to these and other spiritually disparaging forces. First
was the search to safeguard the heart of the gospel through monasticism. In
the previously persecuted church, it had been the martyrs, as the
community of the committed followers of Christ, who clearly marked the
line of radical separation between the pagan state and the church. In the
imperially privileged church there was no need for martyrs, and committed
Christians who became monks now replaced them as ‘white martyrs’ who
through ascetic lives of self-denial died daily to the vainglory and luxury
offered by the earthly powers. In addition to spiritual disciplines, some
early monastic communes also developed work disciplines that made them
prosperous economic co-operatives. The spiritual and social influence of
the monks (the Byzantine Church’s ‘democratic front’) was important in
balancing and moderating the power of both emperor and bishop by
pointing to the primacy-of the transcendent and by acting as reminders of
the eschatological dimensions of divine reign. Monks play a similar role
within the contemporary Orthodox world, with spiritual and theological
influence beyond measure. The largest and most influential monastic centre
in the Orthodox world today is Mount Athos in Greéce, with about twenty
semi-independent monasteries, including Russidn, Serbian and Bulgarian
communities.

The second response to the secularizing threat of an increasingly shallow
and officially favoured Christian religion°was a move to preserve the purity
of Orthodoxy by protecting its very“heart — namely, the sacred liturgy.
Georges Florovsky (1893-1997), & universally recognized spokesman for
Orthodoxy and a formative theological figure in guiding its participation in
the wider ecumenical search for Christian unity, summarized the nature of
their faith most aptly: ‘Christianity is a liturgical religion and the Church is
first of all a worshiping community.”’ The roots of this commitment go
back to the times when ancient sanctuaries were filled with superficially
baptized masses and the spiritual centre of the liturgy had to be safeguarded
by its withdrawal behind an iconostasis“(a wall covered with icons), where
the laity were (and still are) forbidden to enter. The consequences of
spiritually motivated withdrawal from the world into monastic
communities, with the safeguarding withdrawal of the heart of liturgy into a
sanctuary separating its most sacred functions from the less spiritual laity,
can be questioned at several levels. This dual move within a superficially
‘Christian empire’ did, however, help preserve Orthodoxy through the
centuries of persecution under both the onslaught of Islam and the

"% Georges Florovsky, Christianity and Culture (Belmont, MA: Nordland, 1974), 132,
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antagonistic communist attempts to destroy religion. A third structural
safeguard at the level of church leadership came the early rule mandating
that a bishop had to be chosen from a monastic community.

Later centuries were not kind to Christianity in many lands of Eastern
Europe when their nations and churches faced major political, military and
religious threats to their very survival. It was the spirituality and the
learning of the monastic communities that preserved the sense of
nationhood, language and culture under the Islamic Ottoman-Turkish
imposition for nearly half a millennium. They also, in an uncompromised
way, kept alive certain endangered national and spiritual values under
communism, to which we now turn.

Religion under Pressure: Communism’s Treatment of Christianity

Dogmatic Marxism and historic Christianity have by and large consistently
viewed each other as irreconcilable enemies because of fundamental
differences in their worldviews, though one could also argue that they are
actually relatives — relatives historically and philosophically at odds with
each other. Oswald Spengler, for example, claimed that ‘Christianity is the
grandmother of Belshevism’, while Nicolas Berdyaev argued that
communism and <Christianity were rival religions, and William Temple
explained the.“similarity of Christian and Marxist social ideas by
pronouncing‘the latter a Christian heresy." One thing is sure: ‘Generally
speaking, Marxists hate all gods, including the>'Christian God-man Jesus
Christ’."”

It is a well-known fact that wherever® Marxist communists came to
power, their long-term goal was not.only a classless but also a non-
religious society. Consistent with®" their politics, derived from the
philosophy of dialectical materialism and joined with revolutionary
practice, they viewed Christian‘faith as superstitious, obscurantist, obsolete
and pre-scientific, and thus a totally irrelevant way of thinking and living.
Christian institutions were treated as reactionary remnants of the old social
order and a hindrance to the progress of the new society and the full human
liberation of their citizens. Since the Communist Party and its members had
a monopoly on both power (which they abused) and truth (which they
distorted), they developed ‘comprehensive strategies and powerful
instruments for the gradual elimination of all religion. This included re-
strictive legislation, comprehensive programmes of systemic atheization of
younger generations through educational institutions and fully controlled
media, manipulation of the selection of church leadership, and effective
monitoring of their activities. In contrast, for example, to the government-

"' Cf. David Lyon, Karl Marx: A Christian Appreciation of His Life and Thought (Tring, UK:
Lion Publishing, 1979), 11-12.

"2 Peter Kuzmié, ‘How Marxists See Jesus’, in Robin Keeley (ed), Handbook of Christian
Belief (Tring, UK: Lion Publishing, 1982), 108.
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sponsored educational agencies and youth organizations pursuing a
comprehensive campaign of the indoctrination of children and youth in
‘scientific atheism’, Christian organizations for youth and children were
forbidden, Sunday schools outlawed, and youth under the age of 18 years
old forbidden to attend church services. As late as the 1980s, the Soviet
government proudly claimed that one of the successes of its educational
system was evident in the fact that about 90% of young people aged 16 to
19 adhered to atheism as their worldview.

Within communist-dominated nations, specialized legislation regulated
and restricted the status and practice of religious communities. The USSR
first introduced ‘A Law on Religious Associations’ in 1929, after Stalin had
consolidated power. The law contained some sixty Articles that stated what
religious organizations could or could not do, and what the rights and
duties of believers were. During the Stalinist period of intense persecution,
especially up to World War II; limiting Articles were vigorously applied
and almost regularly over-enforced through the abuse of political power by
ambitious regional and.docal administrators and police. The Law on
Religious Associations“became a model for similar legislation that was
introduced in the late' 1940s in other Eastern bloc and socialist countries.
More instruments>for the control and oppression of Christian communities
were introduced, such as central government offices, administrative
apparatuses ‘at all levels of governance, and specialized police and judicial
departments. Co-operative leaders of registered Christian bodies were given
some incentives, and government-controlled unions were imposed on
smaller Christian denominations. The best=known among these was the All-
Union Council of Evangelical Christians-Baptists (AUCECB) in the former
Soviet Union, composed of Evargelicals, Baptists, Pentecostals and
Mennonites. Their unregistered counterparts were treated as enemies of the
state, exposed to harsh treatment and periodic physical persecution. Waves
of comprehensive and vigorous national anti-religious campaigns, such as
during the Khrushchev era in the early 1960s, did not succeed in
eliminating religious life but contributed rather paradoxically to a
resurgence of spirituality and the growth of all religious communities.

It must be pointed out, however, that practical policies differed from
country to country and, at different periods, even within the same nation,
depending on what was considered to be politically expedient during
various historical periods and in diverse regions. Generalizations are
problematic, for Eastern Europe has never been totally monolithic
regarding the treatment of religion, due to the complexity of the national,
cultural and religious history of different nations, and at times depending
on international relationships and considerations.” It is legitimate, however,

¥ One of the most reliably balanced studies of the topic is presented by Trevor Beeson,
Discretion and Valour (London: Collins, 1974) revised edn, 1982.
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to conclude that, at best, Christian faith was reluctantly tolerated, with its
adherents socially marginalized and discriminated against as ‘second-class
citizens’, while, at worst, practising believers were brutally persecuted,
church buildings closed or destroyed, and their institutionalized religion
outlawed. In Albania, for example, all visible expressions of religion were,
by force of law, totally eradicated, with that small neo-Stalinist country at
that time (after 1967) priding itself as being the ‘first atheistic state in the
world’.

Modes of Survival: Between Resistance,
Resignation and Accommodation

What lessons can be drawn from the precarious existence of the church
under pressure? Christians who live under repressive political (or religious,
as in the case of countries with.dslamic governments) systems that are
antagonistic to their faith fage serious trials and severe temptations.
Valuable lessons have been*learned in observing and comparing how
Christians in their vulnerable existence responded to the challenges of a
totalitarian society. I shall briefly outline the experience of the churches
under communism through three different kinds of response, fully aware
that there were og€asional overlaps and circumstantial inconsistencies in all
of them. These observations are partially based on my“firsthand experience
and study of'the social behaviour of minority Protestant communities, their
encounter with the challenges of Marxist rule in general, and communist
treatment of Christian churches and believers:in particular."

The first impulse of many Christian communities who suddenly found
themselves surrounded by an aggressive enemy and ruled over by an
atheistic system was to react by fighting back, taking a posture of active
opposition to the government and its policies. The simple reasoning was
that the new system was ungodly and evil, inspired by the devil, and so
should neither be obeyed nor tolerated, but rather actively opposed in the
name of Christ. At times, it was simply the fight for church property and
resistance to the revolutionary overthrow of the established order. There are
obvious dangers in this posture of unrelieved hostility in any context of
social change. In Eastern Europe, such opposition was constantly based on
an oversimplified political and correspondingly spiritual division of the
world, with the accompanying character of an eschatological struggle
between the children of light and the children of darkness. ‘During the
times of the “Cold War” when the political antagonism between the
Western and Eastern bloc countries came to a very critical and dangerous

" See Peter Kuzmi¢, ‘Evangelical Witness in Eastern Europe’, in Waldron Scott (ed), Serving
Our Generation: Evangelical Strategies for the Eighties (Colorado Springs, CO: WEF, 1980),
77-86; and Ibid., ‘Pentecostals Respond to Marxism’, in Murray A. Dempster, Byron D. Klaus
and Douglas Petersen (eds), Called and Empowered: Global Mission in Pentecostal
Perspective (Peabody, MA: Hendrickson Publishers, 1991), 143-64.
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climax, there was in fashion much over-generalized and simplistic speaking
of the “Christian West” and “atheistic East” and mutual denunciation in
almost mythological terms’."” History records that, in most countries, the
first years of the communist takeover were marked by bitter and at times
violent confrontations. In some cases, the state resorted to the most brutally
repressive measures, producing countless Christian martyrs, and causing
enormous devastation of church property and institutions. Christians who
were trapped into the assumption that their major task was to fight
communism (a modern-day Crusader mentality) handicapped themselves
by becoming incapable of practising forgiveness and being a living witness
to the communists.

The second, materially and physically less costly, reaction was to
withdraw from the social scene, literally to ‘flee the world’. This posture of
resignation in order to avoid confrontation and compromise took place
either by internal or external emigration. Both were caused by fear of
engaging with the new system that was conceived of as evil, powerful and
bent on the total destruction of those who dared to oppose it. Most of the
communist countries practised a ‘closed borders’ foreign policy and
thereby refused to allow their citizens to emigrate to other countries. Yet
history records periods in which governments granted passports and
encouraged ‘undesirable elements’ to leave their homelands on grounds of
ethnic or religious differences. The best-known cases.were the Jews and,
among Christians, large numbers of Pentecostal emigrants from the Soviet
Union in the late 1980s.” Those who opted- for the easier internal
withdrawal by isolating themselves from the ‘surrounding secular society,
though spiritually motivated like the monastic communities, were by and
large lost for any effective social impact. They very often developed a
ghetto mentality, with a passive ifinot reactionary lifestyle, and were
conspicuous by a high degree ofclegalism and insularity that made them
incapable of a positive ‘salt anddight’ influence on their society. They often
developed their own pietistic sub-culture with its own pattern of behaviour,
language, dress code and even hymnology. By the neo-Protestant groups
(Baptists, Pentecostals, Adventists, and Mennonites), such internal
withdrawal was very often doctrinally undergirded by apocalyptic, escapist
eschatologies that, in their general outlook on life, seemed to validate
certain aspects of Marxist criticistn*of religion as offering only ‘pie in the
sky’. Extreme examples of such isolated groups of conservative Christians,
both Orthodox and Protestant, have at times been highlighted in Soviet and
allied anti-Christian propaganda to prove the socially and mentally harmful
effects of Christian faith. This internal withdrawal universally tends to lead

" Peter Kuzmig, ‘Christian-Marxist Dialogue: An Evangelical Perspective’, in Vinay Samuel
and Albrecht Hauser (eds), Proclaiming Christ in Christ’s Way: Studies in Integral
Evangelism (Oxford: Regnum, 1989), 161.

' Kent R. Hill, The Puzzle of the Soviet Church: An Inside Look at Christianity and Glasnost
(Portland, OR: Multnomah, 1989), 292-93.
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to a loss of relevance, denies the mission of the church, and undermines any
Christian impact on culture, for it deals with outdated issues, answers
questions that are no longer asked, and has very little to say to its
contemporaries and their society.

The third model of responding to the new ideological environment was
to conform or compromise, to tailor the message and the method to the new
situation, thereby accommodating to the prevailing ideology. Some
Christian leaders were denigrated by others for yielding ground
theologically and otherwise establishing rapport with the new rulers and
gaining some concessions, if not privileges, in the areas of limited religious
freedom, social status, international travel and so on. Charges of
opportunism and selfish careerism by suffering believers and religious
dissidents were not uncommon. In all Christian churches, but especially
within the neo-Protestant camp, different degrees of accommodation and
resistance often led to splits between those denominations that registered
with the government and agreed“to observe the restrictions of the letter of
the law, and those that rejected the legal regulations and operated in a
clandestine way and thereby became known as ‘underground churches’.

The compromising approach may at times appear to have been naive and
its motives questionable, though in many cases it also provided evidence of
the diplomatic skills of church leaders who were able to negotiate
settlements that'led to a temporarily beneficial (to.ccritics: morally and
theologically>"dubious) modus vivendi between church and state. The
obedient attitude to the government by some apparently sincere leaders was
additionally justified by their patriotism (as_it is frequently done today in
China) and by appeals to the apostolic cadmonition to ‘submit to the
governing authorities, for there is no authority except that which God has
established’” (Rom. 13:1).

A brief concluding theological“observation about the most important
lesson from and for Christians ander pressure: the church of Jesus Christ is
a pilgrim community — communio viatorum — ‘in the world’ but not ‘of the
world’, still on the journey to the eternal city and, therefore, never
comfortably at home in any society. As Jan Milic Lochman, a Czech
theologian, reminded us at that time, ‘any attempt to relate the gospel too
closely to an ideology is dangerous for its integrity and its identity’.” An
uncritical identification with the"world inevitably leads to a critical loss of
both identity and spiritual authority and thereby discredits the preserving
and transformative mission of the church in the world.

"7 Jan Milic Lochman, Encountering Marx.: Bonds and Barriers Between Christians and
Marxists (Philadelphia, PA: Fortress Press, 1977).
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From Painful Transition to Hopeful Future

Challenges for the post-communist era Christians and their churches in
Eastern Europe are many. With the rather sudden collapse of totalitarian
regimes, as dramatically illustrated in November 1989 by the tearing down
of the most powerful symbol of a divided Europe — the Berlin Wall — a new
spirit of hope filled the widened horizons of unexpected freedom. Many
Christians all across Eastern Europe interpreted those events as 7The
Gospel’s Triumph Over Communism, to borrow the title of Michael
Bourdeaux’s book," describing them as the providential work of the Lord
of history who has seen their suffering and longing for freedom, answered
their prayers, and provided them with a special kairos period to call their
nations back to God and to the spiritual foundations for a free and truly
‘new society’.

The general euphoria of East Europeans with a newly found freedom in
the early 1990s, however, was quickly replaced by a sober encounter with
many grim realities that appeared to threaten the prospects of free, peaceful
and prosperous societies. The lack of a developed political culture and
other obstacles to the consolidation of democratic institutions are key
reasons why some nations of Eastern Europe are still going through very
difficult political transitions from one-party totalitarian regimes towards
stable multi-party’ parliamentary democracies. Transition continues to be
equally painfulieconomically as several nations have moved too rapidly and
in ethically “dubious ways away from the centrally planned ‘command’
economies towards desired viable free-market economies. Large-scale
corruption in the process of privatization of formerly state-owned factories
and land has created new injustices, causing massive unemployment and
social disparities as a result of chaotic ‘wild capitalism’. Social unrest,
disillusionment of the impoverished-masses, and the general mentality of
dependence has created environments conducive to new authoritarian
rulers, as well as to manipulations by populist politicians hungry for power
and personal enrichment. Unfortunately, by and large, East European
churches failed to provide effective and credible ethical correctives to these
dubious processes. Developing a spirituality for transformative social
engagement remains one of the priority tasks of the churches if they are to
be credible and effective instruments of the Kingdom of God among the
broken kingdoms of the post-communist world.

One of the major problems for national churches is the temptation to
return to a quasi-Constantinian model of the church-state relationship. After
prolonged periods of external persecution, societal marginalization and
internal weaknesses, the church is again favoured by (frequently former
communist!) rulers and bestowed privileges of public treatment
incompatible with modern democratic societies. For example, in 2007, the

' Michael Bourdeaux, The Gospel’s Triumph over Communism (Minneapolis, MN: Bethany
House Publishers, 1991).
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government of Serbia passed a law that does not recognize Baptist,
Pentecostal or Adventist religious communities as churches, and refuses to
give them legal status. Laws in Russia, Belarus and several other countries
have in recent years adopted similarly restrictive legislations. Although the
intensive process of replacement of a singular communist ideology by
nationalistic ideologies did lead to partially valid rediscoveries of ethno-
religious identities, the discernible shifts ‘from totalitarianism to tribalism’
(issuing in inter-ethnic conflicts and wars) and ‘from rights to roots’
threatened democratic processes and diminished the liberties and human
rights of vulnerable minorities. In such contexts, some national Orthodox
churches seemed to still operate with the outdated view of canonical
authority over a territory, which caused many tensions — for example, in
Russia — where both Catholics and Protestants were accused of proselytism
and illegitimate encroachment on areas supposedly under their control. A
competent scholar of religion in Eastern Europe has identified and
described this phenomenon as follows:

Ecclesiastical nationalism consists in several distinct aspects of church
activity: in the church’s” preservation and development of the cultural
heritage, in the church’s"use of a special language for liturgy and instruction,
in the advancement.of specific territorial claims on putative ethnic grounds,
and in the cultivation of the social idea itself, that is, the idea that a given
people, united.by faith and culture, constitutes a nation."

Since thetall of communism, both Orthodox churches (in the republics
of the former Soviet Union and Yugoslavia) and Catholic churches (in
Poland, Hungary, Slovakia and Croatia) have:in varying degrees reasserted
their claims of monopoly on the religious life of their nations. In these
countries, belonging to the national church has become less a question of
doctrinal persuasion or moral conviction, and more an issue of national
identity, patriotism and ethno-religious folklore.

Protestant churches are smalk'minorities in most of these nations and are
in general looked upon with suspicion as adherents of that radical
movement that in the past has divided Christendom, and as a modernized,
western faith, and thus a foreign intrusion that in the present, in its various
fragmented forms, threatens the national and religious identity and unity of
the people.® Democratically and ecumenically illiterate clergy, with
intolerant militant fanatics among them and in their flocks, are fiercely
opposed to evangelizing evangelicals and their western partners, for they
view them as disruptive sectarians involved in dangerous proselytizing and
unpatriotic activities. Most traditional Protestant churches are in decline,

' Ramet, ‘Autocephaly and National Identity in Church-State Relations in Eastern
Christianity’, 10.

* See the excellent symposium: John Witte Jr. and Paul Mojzes (eds), ‘Pluralism, Proselytism,
and Nationalism in Eastern Europe’, special issue, Journal of Ecumenical Studies 36.1-2
(Winter-Spring, 1999), 1-286.
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while Baptist, Pentecostal and charismatic churches are attracting young
people and flourishing in countries like the Ukraine and Romania.

Now that the Iron Curtain is down, most East European nations, for
reasons of security and economic prosperity, aspire to membership in
NATO and the European Union (EU). Although the enlargement of these
transnational entities and Europe’s integrating processes cause tensions
with Russia and its neighbours, further unification of the continent is
inevitable. In addition to political and economic reasons, it is obvious that a
common Christian history and culture make it unacceptable for the
continent to be divided permanently between the more advanced western
part, marked by democracy, economic prosperity and general vitality, and
the eastern part, as less democratic, prosperous or stable. Such a division is
unsustainable and would do damage to both. The new and united Europe
and its churches need each other to rediscover the full meaning and respect
for life and personhood, to provide for the protection of human rights of
minorities, work for social justice, practise solidarity, and to bear witness to
a future that transcends the wision of a common economic and political
space. Europe also needs,-as frequently reminded by the late Pope John
Paul II, an intensive re-évangelization and rediscovery of the gospel based
on spiritual values.

Over the last twenty years, European churches’ otherwise frustrated
search for ways'of finding greater unity and co-operation across age-long
and deeply «entrenched confessional divisions has:made some significant
advances. The Conference of European Churches (CEC), to which almost
all Orthodox, Protestant, Anglican and independent churches belong, and
the Council of European Bishops’ Conferences (CCEE), composed of all
National Catholic Bishops Conferences; have organized three significant
European Ecumenical Assemblies: insBasel (1989), Graz (1997), and — the
first one in an East European coustry — Sibiu, in Romania (2007). And in
2001, after a prolonged and careful pan-European study period, they also
jointly adopted a finely balanced document, Charta Oecumenica:
Guidelines for the Growing Co-operation among Churches in Europe, in
whose preamble we read: ‘Europe — from the Atlantic to the Urals, from the
North Cape to the Mediterranean — is today more pluralist in culture than
ever before. With the gospel, we want to stand up for the dignity of the
human person created in God’s"image and, as churches together, contribute
towards reconciling peoples and cultures.’

A search for a more hopeful future for Christian witness in a more
unified and secularized Europe continues, with the full realization that it
requires a renewed definition of the mission of the Christian churches. This
has been programmatically expressed by the document Churches in the
Process of European Integration, issued by CEC in 2001:

The substantial role of Christian Churches in society — in debate about values

in society, politics, culture and science, in their pastoral and diaconal roles
and their ethical contribution — needs to be recognized. Christian churches are
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not only part of European history, but also a vital and integral part of the
functioning social infrastructure. In spite of the fact that there is not an
ecclesial unity, the voice of the Christian churches needs to be taken into
consideration. The variety of church and religious traditions in Europe is to
be understood not as an obstacle but as an enrichment, which could be of use
in the creation of a common European structure. It is completely unsatis-
factory to pursue exclusively the pattern of market values to create a common
Europe. Accompanying ethical and spiritual dimensions are essential for the
success of the project... There is a role for the churches and religious
communities as guardians, independent of state power, of many European
traditions as well as guardians of the specifically ethical dimension of this
process. This role is substantial and truly irreplaceable.”

*! Peter Pavlovic, ‘Churches in the Process of European Integration’, Conference of European
Churches — Church and Society Commission: www.cec-kek.org/English/ IntegrationprocE-
print.htm (accessed 15th May 2009).



REVOLUTIONS IN EUROPEAN MISSION:
‘WHAT HAS BEEN ACHIEVED IN 25 YEARS OF EAST
EUROPEAN MISSION?’!

Anne-Marie Kool

Introduction

Thirty years ago, Vaclav Havel’s book The Power of the Powerless
(Versuch, in der Wahrheit zu leben) made a great impact on me.” He
described life under communism-as living in lying, and his alternative and
courageous attitude to stand for truth made me wonder whether I would
have been so courageous. lt"was a situation he referred to as ‘the people
pretended to follow the party, and the party pretended to lead’.” Although
Havel did not write from a Christian perspective, he still teaches us very
much what mission:is all about: it is sharing biblical Truth as embodied in
Jesus Christ, and living out that Truth in everyday life, whatever the
consequences. ‘Havel was willing to suffer for it, and as a consequence of
his courageous attitude, he was imprisoned several times. Following the
events of 1989, he was chosen as the first president of the Czech Republic,
and three times re-elected. Early 1989, hethad been sentenced to eight
months of prison for ‘hooliganism’, but was freed early.*

The apostle Paul suffered for different reasons. He was not afraid to
witness to Jesus Christ. When in Acts 20 he looks back on his life as a
missionary, he remembers his ministry, not in terms of numbers, how many
people were converted, or how many churches he planted, or how many
cities he had visited. He summarized his ministry, not in terms of success
but in terms of suffering as a ministry of tears. The secret of his life was
God!

In this paper I will explore the question: ‘“What has been achieved in 25
years of East European mission?’ in two parts. In the first part, I will deal
with four different periods: 1) Pre-1989; 2) 1989-1998: Euphoria; 3) 1998-

" This chapter was first presented as a keynote address at a conference with the theme:
‘Revolutions in European Mission’, organized by the European Evangelical Mission
Association held in Bucharest, 18th-21st November 2014.

? Viclav Havel and Gabriel Laub, Versuch, in der Wahrheit zu leben (Reinbek bei Hamburg:
Rowohlt, 1990); Vaclav Havel and John Keane, The Power of the Powerless: Citizens against
the State in Eastern Europe (London: Hutchinson, 1985).

* “Vaclav Havel 1936-2011: Living in Truth: The unassuming man who taught, through plays
and politics, how tyranny may be defied and overcome’, in The Economist (2011):
www.economist.com/node/21542169

* “Vaclav Havel 1936-2011".
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2008: Disillusionment; 4) 2009-2014: Towards an innovative new
paradigm. In the second part, I will focus on the challenges as we look to
the future. I will start with introducing my personal perspective and the
context of mission in Eastern Europe, using the image of mission as bridge-
building, inspired by the city I have called my home for almost three
decades: Budapest. The mission paradigm dominant in this period was
rather individualistic in character, doing mission the Frank Sinatra way —
‘my way’ — with a strong focus on success. It was a paradigm strongly
influenced by ‘the West’. In this paper, it will be argued that the paradigm
for mission in this region can be better captured as mission through
suffering, both before and after 1989, also taking a community perspective
into consideration.’

‘What has been achieved?’

The given title for the keynote address on which this chapter is based was
‘What has been achieved in-25 years of East European mission?” The
online Oxford Dictionary.defines ‘achieve’ as ‘successfully bring about or
reach (a desired objective or result) by effort, skill, or courage’, as in: ‘He
achieved his ambition to become a press photographer.”® It is a similar
question that motivated mission leaders in 1910 and in 2010 to convene the
world mission€onferences in Edinburgh with the purpose of ‘taking stock’,
sitting down; looking back and drawing lessons. The past 25 years have
been marked more by activism than by reflection, so it is important to
assess and evaluate what has been done in termis of mission in (Central and)
Eastern Europe, and to draw lessons for the“future.

The question is what criteria should be used in evaluating what is
referred to by many as an ‘emerging missionary movement’, as if before
1989 no mission work took place.” The question could be understood as
evaluating a business plan. Moficy has been invested, and now it is time to
look at the revenues — whether the investment yielded enough value for
money. This approach would be based on a secular worldview, focusing on
numbers, and would be a peculiar way of evaluating a missionary
movement with a strong evangelical stance. Such an approach would be
more interested in the successes, in what has been accomplished, than in
quality — like counting how many people are converted or how many
missionaries are sent ‘overseas’ from Eastern Europe. Although such

* Recently Scott Sunquist published a new introduction to world mission informed by his
experience in South East Asia, with a similar emphasis: Understanding Christian Mission:
Participation in Suffering and Glory (Grand Rapids, MI: Baker Academic, 2013). His main
thesis is: ‘Mission is from the heart of God, to each context, and it is carried out in suffering in
this world for God’s eternal glory’ (xii). Sunquist calls us to participate in the suffering and
glory of Christ.

¢ www.oxforddictionaries.com/definition/english/achieve

7 See e.g. Anne-Marie Kool, God Moves in a Mysterious Way: The Hungarian Protestant
Foreign Mission Movement (1756-1951) (Mission: Zoetermeer: Boekencentrum, 1993).
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criteria give the impression of being biblical, still the main focus is on
numbers and ‘output’. Another approach could be to assess and evaluate
the impact of the gospel on the societies of Eastern Europe and wherever
missionaries are working. How did mission in Eastern Europe result in
transformed Christian lives and transformed societies, showing less
corruption, less broken families, less addiction to alcohol and drugs, less
exclusion of e.g. Roma, less conflict and more co-operation? In short,
would it be possible to look at the fruit of the Spirit?

This chapter rather seeks to analyze what has happened in what was till
recently referred to politically as ‘Eastern Europe’, rather than dealing with
the issue of ‘criteria’ to assess what has been ‘achieved’. Many different
people have in one sense or another been part of this mission movement: as
missionaries, mission agencies, churches, donors, or as those that have been
praying. It is important to continue the conversation with each one of these
actors in a process of mission as learning and listening. These players are
all ‘disciples’ and learners, but also people who have something to
contribute! This volume brings together some of these contributions to
enrich this learning experience, showing that Eastern Europe is a laboratory
for mission worldwide;“and as such there are lessons to be learned for
‘East’ and for ‘West’s'in how we do mission ‘our way’.

My Personal Perspective

This article is semi-autobiographical, as I started out as a literature
smuggler in 1978, and have since 1987 been, actively participating in this
‘emerging’ mission movement, researching the history of the Hungarian
Protestant foreign mission movement” during the last two centuries.
Through my research I gained insight into mission under communism and
earlier times. I am greatly indebted:to the Hungarian pioneers in mission, as
I gained much from their wrifings, and from personal encounters. Their
godly lives, often grown out of religious oppression and suffering have
been and still are a rich source of inspiration. They have shown me God’s
faithfulness in difficult times.*

Many of those involved in this chapter of mission history in Eastern
Europe have gone through difficult times as they pioneered their
organizations, or were sent as one of the first missionaries to ‘faraway-
istan’, with recently established mission organizations that were still in the
process of learning by doing. For not a few people, it was not success but
suffering that characterized their mission work, and still there was fruit!
There is much reason for celebrating God’s faithfulness as, despite our lack
of experience, and despite our struggles, he has worked out far more than
we dared to imagine in the early 1990s.

¥ See also: Anne-Marie Kool, ‘Behind the Former Iron Curtain: Teaching Missiology in
Central and Eastern Europe’, in Grace Barnes and Gwen Dewey (eds), Wild: Women in
Leadership Development (Woodinville, WA: Harmon Press, 2013).
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This article is a work in progress. I do not pretend to have the final word,
but rather consider it as a starter for discussion. Much more research needs
to be done into what has been ‘accomplished’, by whom, where, and why.
It is based on numerous conversations with friends as well as on some of
my earlier publications.’ I also owe very much to the publications and
conversations with colleagues like Peter F. Penner' and Scott Klingsmith."
Also the East West Christian Ministry Report, since its beginning in 1993,
edited by Mark Elliott, offers a rich source for mission in Central and
Eastern Europe after 1989."

Mission as Bridge-Building between East and West”

The churches in the ‘post-communist’ societies of Eastern Europe are
facing complex challenges in their efforts to be witnesses for Jesus Christ
in word and deed, both in local and:global contexts, resulting in a need for a
greater emphasis on building bridges. Not only bridges between the church
and the secularized or nominal Christian world, also between generations,
between denominations, between different ethnic groups, and between

° “Leadership Issues in:Central and Eastern Europe: Continuing Trends and Challenges in
Mission and Missiology,” in Acta Missiologiae 1.1 (2008); ‘Trends and Challenges in Mission
and Missiology in *Post-Communist” Europe’, in Mission Studies.25 (2008); ‘The Church in
Hungary and Central and Eastern Europe: Trends and Challenges”, in Princeton Theological
Seminary Bulletin 28.2 (2007); ‘Die Eu — Osterweiterung — “Eine Herausforderung Fiir Die
Kirchen: Die Antwort Der Kirchen in Mittel- Und Osteuropa Auf Die Herausforderung Des
Post-Kommunismus® (Frenswegen, Germany: Leuenberg Nord-West Gruppe, 2004); ‘A
Protestant Perspective on Mission in Eastern and Central Europe’, in Religion in Eastern
Europe 20.6 (2000).

' Mary Raber and Peter F. Penner (eds), History and Mission in Europe: Continuing the
Conversation (Schwarzenfeld, Germany: Neufeld Verlag, 2011); Anne-Marie Kool and Peter
Penner, ‘Theological Education in Eastern”and Central Europe: Major Developments and
Challenges since 1910°, in David Esterline, Dietrich Werner, Namsoon Kang and Joshva Raja
(eds), The Handbook of Theological Education in World Christianity (Oxford: Regnum,
2010); Peter F. Penner, ‘Western Missionaries in Central and Eastern Europe’, in Acta
Missiologiae 1.1 (2008); Peter F. Penner (ed), Ethnic Churches in Europe: A Baptist
Response, Occasional Publications (Schwarzenfeld, Germany: Neufeld, 2006); Walter W.
Sawatsky and Peter F. Penner (eds), Mission in the Former Soviet Union (Schwarzenfeld,
Germany: Neufeld Verlag, 2005); Peter F. Penner, Christian Presence and Witness among
Muslims (Schwarzenfeld, Germany: Neufeld Verlag, 2005); Peter F. Penner (ed), Theological
Education as Mission — Mission in Theological Education (Schwarzenfeld, Germany: Neufeld
Verlag, 2005).

"' Scott Klingsmith, ‘The Romanian International Mission: A Case Study’, in East-West
Church & Ministry Report 13.2 (2005); ‘Missionary Sending Movements: A Polish Case
Study’, in East-West Church & Ministry Report, 13.1 (2005); ‘Advantages Romanians Bring
to Missions’, in East-West Church & Ministry Report, 13.2 (2004); ‘Missionary Sending
Movements in East-Central Europe: A Romanian-Albanian Case Study’, in East-West Church
& Ministry Report, 12.4 (2004); ‘Hungarian Missionary Sending Efforts: A Case Study’, in
East-West Church & Ministry Report, 12.3 (2004); Missions beyond the Wall: Factors in the
Rise of Missionary Sending Movements in East-Central Europe (Nirnberg, Germany: VIR
Verlag, 2012).

12 www.eastwestreport.org (accessed 28th November 2014).

¥ Kool, “The Church in Hungary and Central and Eastern Europe’.
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nationals and foreign missionaries. These bridges can be compared with the
many bridges that cross the River Danube, the second largest river in
Europe after the Volga. Extending for 2860 km on its way from the Black
Forest to the Black Sea, the Danube flows through or forms a border with
nine countries.

The oldest bridge in Budapest, the Chain Bridge, named after Count
Istvan Széchényi, offers interested insights in the nature of mission in
Eastern Europe." Three elements could be identified: the first element has
to do with the company that built the bridge. Széchényi was an ardent
Anglophile and introduced several modern British inventions to Hungary.
The bridge was completed with Scottish help in 1849, thus helping the flow
of traffic between Buda and Pest. The bridge was a good example of
nationals and foreigners working together to improve the life of the city and
make mutual engagement easier. The co-operation between nationals and
foreigners in missions in Central and Eastern Europe has been a learning
curve, full of misunderstandings and tensions. Individualistic, self-
sufficient mindsets clashed® with community-oriented, ‘dependent’
mindsets, learning to understand each other, seeking to bridge the
differences, with the ultimate goal of easing the flow of the gospel out of
the ghetto into the world and improving the life of cities.

A second important element is that a bridge makes it possible for traffic
to flow in bothdirections. The mighty Danube is a formidable obstacle for
the city of Budapest, but the many bridges allow the two parts of the city to
engage with each other. There seem to be unbridgeable gaps between the
various ethnic groups in the post-communist.world, especially between the
Roma and the majority society. Church communities are deeply divided
over ethnic and denominational issues; and on whether to hold more
traditional or more open views. Reconciliation as a theological concept is
accepted, as it relates to the gogd news of the Kingdom that the gap
between God and men has been‘bridged in Jesus Christ, but there is a long
way to go in translating that into social reconciliation — practice often
seems to lag behind belief.

Finally, it is important that bridges link two different banks of the city.
The Chain Bridge may have quickly improved the flow of traffic but it has
taken a much longer period for the mindsets in the two parts of the city to
change. One travel guide records'that both parts of the city still retain their
own distinct identity. Buda, the guide states, is old, proud, quiet and a bit
dotty, like an old aunt you only visit at weekends. Pest, on the other hand,
is beautiful, confusing, often loud and incomprehensible, and quite likely to
keep you awake far into the night. Yet both cities work together and
provide the necessary components that make this vibrant city what it is —
perhaps a model for the mission of the church in the Conference of
European Churches! Uniformity is not a precondition for unity, and bridge-

1 owe some of these insights to the Very Revd Dr Ivan Patterson, in a paper on ‘Mission in
Hungary’, May 2006.
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building does not mean that an individual’s identity is dissolved. ‘West’ is
not always ‘best’.

In the following part, an historical overview will be given of the
missionary movement in Central and Eastern Europe in three different
periods, starting with a brief summary of mission under communism.

Pre-1989: Mission under Communism

This period can be characterized by a moral vacuum. Under communism,
not only the social, economic and political structures of a given society
were forcefully rearranged, but individuals and societies were required to
undergo re-education in order to conform to a certain ideological mould.
Attempts were made to ensure a collective ‘value replacement’ surgery in
which the Judeo-Christian ethical norms of the past were ‘declared obsolete
and useless’ in building the future of communism.” As it turned out, the
first part of the surgery, calling:for the destruction of the old values in the
individual or in society, wasimuch easier to accomplish than the second,
that of implanting the new Marxist values. It left many individuals,
especially young people'in an unprecedented moral vacuum — in national,
family and individual’life — representing to this day the greatest challenge
to the churches insfilling such existential emptiness. Although communism
did immense harm to faith communities, we can also see that, through
persecutions<the faith of the community was strengthened, as was apparent
in the case of Catholic Poland or different Baptist communities in Russia.

Mission work under communism was characterized by many people in
the ‘West’ praying for the ‘East’. It consisted of smuggling Bibles and
literature. Leaders of churches were trained — underground — by co-workers
of organizations like Biblical Education by Extension, travelling under
another name, who made regular trips. Churches in the East were forced to
live in a ghetto, but pastors were very creative in organising youth camps
and outings during which they evangelized the young people. In a
remarkable book, Holy Spy: Student Ministry in Eastern Europe,' Alex
Williams tells the story of what mission under communism look liked.
African students were given opportunities to study in closed countries like
Romania, Bulgaria and Russia. Some of them were very active
missionaries.” So much more happened than we know of. The story needs
to be written down and shared!

"’ Laszl6 Medgyessy, ‘Mission or Proselytism? Temptations, Tensions and Missiological
Perspectives in Eastern European Christianity: A Case Study of Hungary’, in Christine
Liennemann-Perrin, HM. Vroom and Michael Weinrich (eds), Contextuality in Reformed
Europe : The Mission of the Church in the Transformation of European Culture, Currents of
Encounter (Amsterdam and New York: Rodopi, 2004), 105.

' Alex Williams, Holy Spy: Stories from Eastern Europe (Fearn: Christian Focus/Budapest:
Harmat, 2003).

" Williams, Holy Spy, 148ff.



36 Mission in Central and Eastern Europe

Mission under communism was not a success story. It was a story of
suffering. Many informers were active in society, but also within the
churches. And many of them are still alive. The past is still with us.
Recently I was told the following story. A woman, when only 16 years old,
was asked by her aunt to enlist with the authorities to help register people
that were considered dangerous to communism. For the next five years of
her life, she became more and more involved in actively beating up people,
even shooting them, including pastors and members of churches. Then
1956 came and she fled Hungary, with the burden of her youth with her.
She married and lived abroad, selling bags in markets. Only her husband
knew her story: no-one else. She did not want to have anything to do with
religion. She lived a completely isolated life. Her conscience was still
accusing her. She died recently, and I stood at her death-bed and was asked
by her husband to be present at her funeral. Only a handful people were
present. Afterwards he told me her story.

After what is often coined as“‘the changes’ in 1989, a new era started.
There was euphoria all over after the Berlin Wall came down.

1989-1998: Euphoria after the Wall Came Down

In October 19945 a consultation was convened in Oradea, Romania,
focusing on othe issue of Theological Education and Leadership
Development’ in Post-Communist Europe.” The Consultation produced a
significant document: The Oradea Declaration.'dt describes the differences
and similarities with the West European context, pointing to the atmosphere
of euphoria in 1994 and the ‘special®Kairos times’ — a time of
‘unprecedented opportunities for the gospel of Jesus Christ’ — and to the
complexities faced in equipping new leaders The new possibilities are
tempered by ‘the rapid secularization of our societies’ and by the increase
of some historic tensions between evangelicals and the Orthodox and
Roman Catholic churches.” It states that these tensions have ‘the potential
of diverting the energies of all Christians from the God-given possibilities
of our time, and this would be a tragedy of profound consequences’. The
Oradea Declaration continues by stating that the situation is even more
complicated by ‘the flood of well meant, but sometimes misguided,

wasteful and inappropriate efforts from foreign agencies’.” It also

"* See also Kool, ‘A Protestant Perspective on Mission in Eastern and Central Europe’.

" “The Oradea Declaration’, in John C. Bennett et al (eds), Equipping for the Future:
Consultation on Theological Education and Leadership Development in Post-Communist
Europe (Oradea, Romania: unpublished, 1994). The entire document can be found at the end
of this book in the Historical Document section.

* One of the continuous tensions has been the issue of proselytism. The scope of this
presentation does not allow for a more detailed treatment. See, for an overview of the
discussion, Kool, ‘A Protestant Perspective on Mission in Eastern and Central Europe’, and
Kool, ‘The Church in Hungary and Central and Eastern Europe’, 159-63.

*! “The Oradea Declaration’.



Revolutions in European Mission 37

recognizes the often overlooked rich heritage of the historic churches in the
region: ‘We thank God that Christian faith came to our lands many
centuries ago, resulting in the establishment of historic churches. Through
these churches, many aspects of our national cultures and identities have
been shaped and preserved. We pray for the renewal of these churches by
the transforming power of the gospel resulting in holy living and authentic
witness to Christ.””

In 1993, Anita Deyneka, speaking from her experience in Russia, is
concerned with how to make the expatriate involvement more useful to the
churches in Eastern Europe: ‘How strategic is Christian assistance from
afar? And how can such assistance be made more strategic? How can the
many tributaries co-operate and converge — not only with each other as
Westerners — but perhaps most importantly with our brothers and sisters in
the East — so that an ocean of blessing will overflow?’*

A first characteristic of this peried was that many theological institutions
were established to train pastors. for Evangelical churches. During this time,
the external conditions had to be created — buildings, libraries, etc. — for
which funds had to be raised and programmes developed. A number of
networks for theological education were developed, several in Central
Europe, others in thie former Soviet Union.”* Professors, mostly from
western countriesy came to teach ‘in the western way’, with a western
mindset and view of mission, ‘overseas mission’, because no qualified local
lecturers were available.” At the same time, these professors from the West
played a window-opening role to the countries that had been virtually cut
off from developments in world Christianity for such a long time. A second
characteristic was the massive ‘invasion’_of evangelical missionaries that
took place. By far the majority came.with no background knowledge in
culture or language, in an attitude of*‘the need to bring Jesus’ to Eastern
Europe.” But for centuries, millions of people have worshipped Jesus
Christ in Central and Eastern Europe. Miroslav Volf reminds us that what
was rather needed was ‘to wash the face of Jesus... dirtied not only by
communist propaganda, but also by so many compromises of our
churches’.”

A third characteristic was the massive financial support from the West.
In this period, salaries were still low, so costs were also relatively low. It

*2 “The Oradea Declaration’.

» Anita Deyneka, ‘Building Bridges for God’s Kingdom: Questions to Help Western Missions
Think More Strategically’, in Sharon Linzey, M. Holl Russin and Mark R. Elliott, East-West
Christian Organizations: A Directory of Western Christian Organizations Working in East
Central Europe and the Newly Independent States Formerly Part of the Soviet Union
(Evanston: Berry Publishing, 1993).

* Kool and Penner, ‘Theological Education in Eastern and Central Europe’.

* Kool, ‘Leadership Issues in Central and Eastern Europe’, 135-39.

% Kool, ‘A Protestant Perspective on Mission in Eastern and Central Europe’.

7 Miroslav Volf, ‘Fishing in the Neighbor’s Pond: Mission and Proselytism in Eastern
Europe’, in [International Bulletin of Missionary Research, 20 (1996), cited in Kool,
‘A Protestant Perspective on Mission in Eastern and Central Europe’.
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resulted in a situation where the readiness and willingness of local people
and churches to donate to missions in East European countries was
‘overruled’ by well-meaning western organizations and churches.” Their
self-supporting capacity was strongly diminished or disappeared
completely.

A fourth characteristic was the attempt to encourage partnership among
the 200 evangelical mission organizations working in the region, for which
purpose the Lausanne Committee for World Evangelization convened a
summit conference in Budapest in 1991 on ‘Evangelization in Post-Marxist
Contexts’.” A six-point strategy for mission groups working in Eastern
Europe and the former USSR was outlined, with the purpose of
discouraging ‘freelance entrepreneurial approaches’: 1. Enabling churches
and mission organizations in eastern countries to undertake their own work
of evangelizing their own people; 2. Modelling and encouraging
co-operation in the work of evangelization; 3. Going where Christ is not
named or known; 4. Undertaking involvement over the longer term that
aims to produce fruit that will remain; 5. Working only from an adequate
understanding of the people and their contexts; 6. Working with complete
ethical and financial integrity.”

A fifth characteristic was the establishing of two different kinds of
mission agencies,illustrating the dilemma of doing mission the ‘western
way’ or the ‘eastern way’, out of a sense of nostalgiazThe first kind is the
re-establishing of former mission agencies, like in Hungary: the
Evangélikus Kiilmisszioi Egyesiilet (Hungarian Loutheran Foreign Mission
Society)’ and the Liebenzell Misszio Molnar Maria Alapitvany,” both with
strong roots in the past.”

The second kind is the establishing.of mission agencies as branches of
European mission agencies. In Hungaty, as the fruit of regular visits of Piet
and Joke Koen from the Netherlands, Wycliffe Hungary was established in
1998. Missionaries serve in South Asia, Romania, Croatia, Great Britain,
Nigeria, Cameroun, Hungary and Papua New Guinea.*

* Penner, ‘Western Missionaries in Central and Eastern Europe’.

* Lausanne Committee for World Evangelization: Budapest Summit Statement to those
Working in Eastern Europe and USSR, 1st-7th September 1991; as quoted by James A.
Scherer, ‘Revolution in the East and Its Missionary Implications for Christians in the West’, in
Dialog, 31.2 (1992), 114.

* www2.wheaton.edu/bgc/archives/GUIDES/046 htm#5a (accessed 17th November 2014).
*! http://ekme.lutheran.hu (accessed 2nd December 2014).

2 www_liebenzell.hu/index.php?option=com_content&view=frontpage&lang=hu
(accessed 2nd December 2014).

» Cf. Kool, God Moves in a Mysterious Way.

* www.wycliffe.hu (accessed 2nd December 2014). See also Klingsmith, ‘Hungarian
Missionary Sending Efforts’.
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The birth of BSM Poland, a partner of Wycliffe, in 1995% is described
by Scott Klingsmith who conducted ground-breaking research into
indigenous East-Central European missionary-sending efforts that began in
2000.* Their missionaries were trained ‘the Polish way’, in the train to the
mission field in Central Asia. His research showed the advantages Polish
missionaries enjoyed working in Central Asia. The older ones especially
already spoke Russian, the standard of living was not so different, and the
cultural gap not as great as for westerners. Another advantage was that the
Poles did not need visas. An interesting observation was that, ‘since Poles
do not have money, they focus on relationships. People they serve likewise
have little money and value relationships’. Finally, Poles had experience of
living under Soviet domination, and therefore go to Central Asia as fellow-
sufferers.”

Also, the start of the Romanian mission movement was researched by
Klingsmith.** He observes that there were already leaders with a broad
national platform for spreading the vision. When they began to speak about
the urgency of missions, they had a ready audience. Since the 1989
Revolution, Romania had-sent short- and longer-term missionaries to a
wide range of countrie$, including Afghanistan, Albania, China, Egypt,
India, Iran, Ireland, Israel, Kenya, Libya, Macedonia, Moldova, Pakistan,
Russia (particulagly Siberia), Spain, Turkey, Ukraine, Uzbekistan and
Vietnam. In addition, several people were working cross-culturally within
Romania, patticularly with Turks and Gypsies. Many Romanians had also
been on short-term mission trips. The number of short-termers was
undoubtedly in the hundreds. Many young people had served with
Operation Mobilization and Youth with a Mission in various projects, and
many mission schools and seminaries “Were encouraging or requiring a
short-term experience as part of theirprogramme.” Klingsmith tells us the
story of the Hobans, serving in Albania from 1994, living at the same level
as the villagers, and having to face hardships of various kinds there. They
hauled water by donkey and for three years did not have a car. They went
as newly-weds to the village of Pinet to establish a Christian presence, and
were adopted and protected by the village. ‘During the violence in 1997
many foreigners were evacuated, but the Hobans decided to stay. The
villagers told them: “You’ll be the last to die. First, we will die; then our
children will die; only then would'you‘die”.”* In a sense, a western mission

* Klingsmith, ‘Missionary Sending Movements: A Polish Case Study’. See also:
www.bsm.org.pl/en/about_us/cooperation/wycliffe_bible_translators.html (accessed 2nd
December 2014).

% Klingsmith, Missions beyond the Wall.

*7 Klingsmith, ‘Missionary Sending Movements: A Polish Case Study’.

*# Klingsmith, ‘The Romanian International Mission’; ‘Advantages Romanians Bring to
Missions’; Missions beyond the Wall. See also Kool, ‘The Church in Hungary and Central and
Eastern Europe: Trends and Challenges’, 155-59.

* www.eastwestreport.org/articles/ew 13206.html

* Klingsmith, ‘Missionary Sending Movements in East-Central Europe’.
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organization had to be a role model for the initiative of Aletheia Church,
even though some Western missionaries had created problems in Romania
by their attitude. But even that was taken as an example to learn from: ‘If
this is what a missionary is, we can do a better job than they do. We have
people who are more mature, better prepared, more experienced, and able
to teach.’

It is remarkable that in a poor country like Romania, the churches are
able to support their local missionaries, one of them the Hoban family in
Albania, with US$250 per month. One respondent of Scott Klingsmith
emphasizes: ‘Economics is not the biggest problem. People think first you
have to have money. Not True. Money is only money. Most important is
vision.’* The Aletheia Church was one of the first churches in Romania to
send out missionaries without support from an outside organization and,
even though at some point that was offered, the offer was declined. The
leaders felt that ‘God had called them to do it, so they asked God to supply
the needs’.*”

So in this period mostly:short-term missionaries were sent, by local
churches, without an agency to support them, without any cross-cultural
training. Others were sént through a foreign mission agency or they just
went by themselves, often without even their local church’s knowledge.*

A final characteristic of this period was that the ‘flow’ of partnership
was mainly from west to east. A strong sense of partnership was fostered
when Christian communities round the world prayed for the churches
struggling in the Soviet empire. The collapse ofithe USSR was seen as an
answer to their prayers. Peter F. Penner directs attention to the paradox that
when the doors finally opened for Christian mission, these churches that
had survived the persecution of the Soviet empire were neglected by the
rest of the world: ‘After the changes, it seemed, the same churches the West
was praying for were suddenly <ot useful any more’.* Many western
missionaries did not co-operate<at all with the churches in the Conference
of European Churches (CEE) in ways appropriate to the situation of the
latter. Instead, they chose to do it in ways that reflected their own cultural
mores and missionary traditions.* In this period, scholarships offered
opportunities to study in the West: so also an east-to-west flow began, and
there were also ‘exposure’ visits to the West. Changes were in the air.

! Klingsmith, ‘Missionary Sending Movements in East-Central Europe’.

*2 Klingsmith, ‘Missionary Sending Movements in East-Central Europe’.

* Kool, “The Church in Hungary and Central and Eastern Europe’.

* Personal communication of Ghita Ritisan to author, 17th November 2014.

* Penner, ‘Scripture, Community, and Context in God’s Mission in the FSU’, 10, cited in
Kool, ‘Trends and Challenges in Mission and Missiology in “Post-Communist” Europe’, 29.

* Penner, ‘Scripture, Community, and Context in God’s Mission in the FSU”.
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1998-2008: Disillusionment

The period of euphoria was followed by a period of disillusionment. There
was a great sense of uncertainty regarding the direction of mission work.
Copying ‘nostalgia’ models did not work, and copying ‘imported’ models
did not work either. It became clear that still many shadows of the past
were alive that needed to be taken seriously. In some places, they even
grew stronger.

The first characteristic of this period of disillusionment was that
shadows of the past were still alive. Four such ‘shadows’ could be
detected. The first was a lack of unity among the churches. An effective
policy of the communist governments of divide and conquer was expressly
to create mistrust and divisions between denominations and within the
Christian congregations by spreading rumours and creating fear. As a
result, Christianity in Central and Eastern Europe still suffers from many
divisions. It still has a long way t& go towards restoring relationships in a
process of reconciliation. These"divisions were reinforced by the countless
independent mission initiatives imported from the West following the
changes. A second, closely related, shadow of the past was mistrust.
Communist government policy was to foster distrust and division between,
and within, congregations by spreading rumour and fear. One could never
be sure who the sfool-pigeon was, or who informed on the congregations to
the authoritiesAccording to a Hungarian sociologist; the greatest obstacle
to the ‘changes’ in society was the lack of trust:¥"If trust is lacking, co-
operation stagnates, not only within the church:and the congregations, but
in relationships between denominations and church associations. No
community-disrupting force is stronger than this one.” Even now, in many
places throughout the CEE, the Chiistian community is wracked by
division. The third shadow of the past was that Christians were considered
to be second-class citizens, with«limited opportunities. That affected their
attitudes and mindsets. Many had an ‘inferiority complex’, while ‘to be
recognized as a believer was something similar to living with a physical
handicap’.* Many were afraid of being involved in outreach and preferred
to spend most of their time with other Christians, preferably from the same
denomination. Where many did not learn to carry responsibility, it is
interesting to note that, on the other side of the coin, many pastors often
adopted an attitude of over-responsibility for their parishioners, in the sense

7 Kool, ‘A Protestant Perspective on Mission in Eastern and Central Europe’.

* 1. Gabor Kovacs, ‘A Magyarorszagi Reformatus Egyhaz Kiildetése a Szociologus Szemével’
(paper presented at A Reformdtus Ertelmiségi Konferencia. A Magyarorszdgi Reformdtus
Egyhaz balatonszarszoi Soli Deo Gloria Konferenciatelepén, 21st-23rd August 1998), 40.

* D. Machajdik and Juraj Kusnierik, The Church in Central Europe: Not Prepared for
Freedom (Sen Research Papers: Bratislava: SEN, 1999), 17, cited in Kool, ‘Trends and
Challenges in Mission and Missiology in “Post-Communist” Europe’, 28.

* Juraj Kusnierik and Milan Eieel, Shadows of the Past: The Impact of Communism on the
Way People Think in Post-Communist Society (Sen Research Papers: Bratislava: SEN, 1997),
22, cited in Kool, ‘A Protestant Perspective on Mission in Eastern and Central Europe’.
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of being responsible for their personal decisions, their relationships, the
quality of their family lives, etc. They took on a kind of a Christian guru
role, without whom no major life decisions could be taken.” A fourth
shadow of the past was the dichotomy between the public and the private.
During the communist period, sometimes quite rigorous pressure was
exercized to keep faith and religion in the private sphere. A ghetto
mentality was the result. Churches were not allowed to be ‘relevant’, to
speak to the context, and were pictured as outmoded, only for the ‘old
ladies with a scarf’. This dichotomy was reinforced by a nineteenth-century
pietism with its narrow view of spirituality as a personal, existential and
emotional relationship with God, which had a strong influence in Eastern
Europe. An ongoing consequence is that the majority of Christians still live
in two separate worlds.” It is this same theology which is critiqued by the
younger generation. A strong emphasis towards integration of the Christian
faith into all areas of life can be detected, based on a larger view of God
and his Kingdom. There is now a growing interest in public theology.
Kosta Milkov established the ‘Balkan Institute for Faith and Culture’ in
Macedonia, with a vision of using the theological and cultural legacy of the
Balkans to engage in a‘dialogue and debate with the most representative
aspects of society, such as the university, the arts, the media, the governing
structures, and other agents that form public opinion.” Marcel Macelaru
and Corneliu Constantineanu recently established the ‘Institute for Faith
and Human<Flourishing’ in Timisoara, Romania, with a distinctive vision
statement of ‘advancing the integration of eardest theological reflection,
genuine Christian spirituality and transformative public engagement for
life’.*

A second characteristic that strengthened the disillusionment was the
fact that donors started to pull out, assiew challenges arose — such as China.
It was enlarged by increasingly;“high donor expectations, as mission
agencies and churches in the West made more and more use of business
models. These focused on short-term projects, dominated by a value-for-
money perspective and characterized by a secular worldview. These models
were strongly output-oriented, focusing on success and results. They
clashed with post-communist realities that were not output-focused. The
western paradigm of mission clashed with the East European mindset.

A third characteristic thatled“to“disillusionment were conflicts and
divisions, and the struggle for co-operation. An ambiguous view of the role
of western missionaries emerged. Although there was definitely a sense of
appreciation for what they did, critical voices could also be heard. With
regard to the situation in the former Soviet Union, Peter Penner was

*! Marsh Moyle, ‘Shadows of the Past: The Lingering Effects of the Communist Mindset in
the Church and Society’, in Transformation, 16.1 (1999).

52 Kusnierik and Eieel, ‘Shadows of the Past’, 23.

% www.rzim.eu/meet-our-associates-kosta-milkov (accessed 17th November 2014).

% Corneliu Constantineanu to author, ‘Notes’, email, 2016.
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concerned not to dismiss the past fifteen years of struggle for co-operation
between East and West as unworkable by re-emphasizing that much good
had come from the West.” Speaking from the Romanian context, Danut
Manastireanu similarly credits western missionaries for their positive
contribution, although he also refers to general discontent in post-
communist Europe ‘with the way most Western missionary agencies
handled their relationships with nationals’.* Concerning co-operation with
local churches, Manastireanu agrees with Penner that ‘many western
missions were building their own missionary empires as if no indigenous
churches existed in former communist countries’.”” A major problem facing
many missionaries was their lack of cultural and contextual formation. As
one of them expressed it: ‘Our team had little understanding for cultural
differences or the impact and need for contextualization. We came over
with the mentality that what worked in the US would also work in Eastern
Europe.”® Another confessed openly: ‘Our understanding of the local
church was basically non-existent.””

The question could be asked: why did missionaries start ‘building their
empires’? Undoubtedly one factor was the shift in mindset in supporting
missionaries, and the <above-mentioned commercialization of mission.
When they are not planting their own flags, or building ‘memorials for
(their) actions’,” but working invisibly within existing structures, donors
easily get the impression that their missionaries haveznot done enough to
prove their success. Secondly, many missionaries who came to work in the
post-communist world lacked understanding ofithe situation of the local
church, because they were supported by or ‘worked with a para-church
organization and not with a particular church. They often work
independently of local churches and theydo not understand their important
role. Their understanding of mission ténds to be more pragmatically related
to enhancing numerical growth rather than reflecting a good understanding
of the biblical concept of mission. The predominant mission paradigm used
in post-communist Europe by western missionaries is expansionist,
reflecting a nineteenth-century colonial understanding of missionary
activity, or what David Bosch refers to as the Enlightenment Mission
Paradigm.” It conceives of mission as what takes place ‘overseas’, in a

% Penner, ‘Scripture, Community, and Context in God’s Mission in the FSU”, 31.

** Danut Mainistireanu, ‘Western Assistance in Theological Training for Romanian
Evangelicals to 1989°, in East-West Church & Ministry Report, 14.4 (2006), 7; and David
Novak, ‘Czech Evangelicals and Evangelism’, in East-West Church & Ministry Report, 13.1
(2005).

*7 Minastireanu, ‘Western Assistance in Theological Training for Romanian Evangelicals to
1989°, 7; Novak, ‘Czech Evangelicals and Evangelism’, 8-10.

*¥ Manastireanu, ‘Western Assistance in Theological Training for Romanian Evangelicals to
19897, 2.

% Kool, “Trends and Challenges in Mission and Missiology in “Post-Communist” Europe’, 30.
“ Penner, ‘Scripture, Community, and Context in God’s Mission in the FSU”, 30.

" David J. Bosch, Transforming Mission: Paradigm Shifts in the Theology of Mission
(American Society of Missiology Series, 16: Maryknoll, NY: Orbis Books, 1991), 2744f.
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foreign country. It conjures up the image of an individualistic, ‘heroic’
missionary, sent by a mission society. Though some of these missionaries
do try to work with the local churches and acquire an understanding of the
local language, they are more inclined to operate as a culturally
homogeneous group, often led by US team leaders and US-based mission
agencies, instead of working with and partnering nationals. Penner observes
that ‘the team decides what their philosophy of ministry is, what can be
done and what should not be done, often neglecting the existing national
ministries’. He wonders ‘how ‘effective can such a mission be when it
makes decisions on an unknown context without partnership in the
decision-making process or at least with a mixed, not solely Western,
team?’®

Thus in this period, a new search for partnership and co-operation could
be detected, like the Romanian International Mission (Misiunea
Internationald Romana — MIR) (1999).” A new paradigm started to emerge.

2009-2014: Towards a*New, Innovative Mission Paradigm for
Central and Eastern Europe

After a period of euphoria, marked by attempts to import western mission
paradigms or to deintroduce mission paradigms of the past, a period of
disillusionment® followed. Neither of the two attempts seemed to be
satisfactory “for addressing the shadows of the past in the post-communist
contexts of Central and Eastern Europe.

The scope of this presentation does not allow for a full treatment of the
new, innovative and creative mission paradigm that is now emerging. It
will be presented as a discussion starter. The term ‘innovative’ is used,
because this paradigm differs from™ the ‘traditional’, western mission
paradigm of ‘overseas’ mission. Ittelates to the flexible and creative way in
which Central and East Europeans had to learn to find a way in and adapt to
the challenges of their (post-communist) contexts. Similarly, to David
Bosch in his seminal book Transforming Mission, in which he deals with
elements of an emerging post-modern or ecumenical paradigm,*” I will
present four elements of this new, innovative mission paradigm for Central
and Eastern Europe.

New Perspectives in Partnership and Co-operation

The first element is the emerging of new perspectives in partnership and
co-operation. Two new perspectives in partnership and co-operation could
be identified. One is the birth of indigenous mission agencies, with more

2 Penner, ‘Critical Evaluation of Recent Developments in the CIS’, 129-30.
 See e.g. Klingsmith, ‘The Romanian International Mission’.
% Bosch, Transforming Mission.
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equal partnering of ‘East’ and ‘West’, while the other is that of crossing the
traditional frontiers of the evangelical and ecumenical movement.

A remarkable feature of mission in Central and Eastern Europe,
following the fall of the Berlin Wall, is that missionaries from these former
communist countries can now be found in countries like Iran, Iraq,
Afghanistan, Turkey, China, North Africa and Mongolia, sent by emerging
indigenous mission agencies like the Pentecostal Association for Foreign
Mission in Romania (APME), established in 2006.” In 2011, it had sent out
32 missionaries to countries or regions like Asia, Macedonia, Uganda,
Albania, Southeast Asia, Sudan, Middle East, Namibia, Kosovo, Spain,
Central Asia, Bulgaria, Ethiopia, East Asia, Mozambique, Madagascar,
Africa and Papua New Guinea. By 2014, this number has increased to 51
missionaries in twenty countries.” 98% of the donations came from
Romanians, 60-70% of them in Romania, and 30-40% from Romanians in
the diaspora. This overall percentage of 98% was still 80% in 2011. These
so-called ‘diaspora Romanians’.play a significant role in supporting cross-
cultural mission, but also as missionaries themselves. Recently two couples
from the diaspora Romanian community were sent out as missionaries
through APME.

Another new perspective in partnership and co-operation are initiatives
which cross the traditional evangelical and ecumenical divides. One such
initiative is thedLausanne Orthodox-Evangelical Dialogue that has its roots
in the Lausanne III in Cape Town consultation in 2010, and has been held
now twice in Albania and once in Helsinki.” Such initiatives are also taking
place at a local level, like the dialogue with some Orthodox representatives
in Kiev, initiated by the Ukrainian Evangelical Theological Seminary.® The
Global Christian Forum also shows. that the traditional ‘divides’ are
becoming obsolete. The WCC organized a consultation on the place of
evangelism in theological educafion in Europe in 2012, and is now
planning to publish a handbook on evangelism.” For organizations and
churches in some western countries, such initiatives may not be easy to
understand, and — probably more important — difficult to ‘defend’ to their
donor constituency.

® www.apme.ro (accessed 1st December 2014). See also the chapter by G. Ritisan on APME

in this volume.

% Personal communication with G. Ritisan by email with author, 17th November 2014.

7 Available at: www.loimission.net (accessed 1st December 2014).

® Presentation at the Missiological Conference organized by the College of Theology and
Education in Chisinau, Republic of Moldova: ’Evangelical Mission in the Eastern European
Orthodox Contexts: Bulgaria, Romania, Moldova and Ukraine’, 22nd-23rd March 2013. See
also the chapter by Danut Manastireanu on the Lausanne Orthodox Initiative elsewhere in this
volume.
“www.oikoumene.org/en/press-centre/news/consultation-plans-a-handbook-on-evangelism-
in-europe-1 (accessed 1st December 2014).
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Missionaries, Local Churches and Their Members as Agents of Mission

A second element of an emerging new, innovative paradigm for mission is
the growing vision of the nature of the local church as missional church,
actively participating in mission. Elsewhere I have extensively dealt with
the fact that since Edinburgh 1910 significant changes have taken place in
the formation for mission and in the agents of mission.” The ‘Antioch
paradigm’ as proposed by Wilbert Shenk, focuses on the organic and
complementary mode of mission and offers an integral connection between
the various agents of mission. In Central and Eastern Europe, a shift can be
observed from the ‘traditional” mission paradigm with the missionaries as
sole agents of mission to the local church as an agent of mission.

The characteristics of the traditional — Edinburgh 1910 — paradigm are
that missionaries are sent from the ‘Christian” West to the ‘non-Christian’
rest, with missionaries as key ‘active’ players and the churches fulfilling a
rather ‘passive’ role of praying afid giving. In Europe, including Central
and Eastern Europe, the mainline churches are struggling with a large
passive fringe as a mission challenge; an active role is often played by the
mission societies, who areithe ‘circle of people committed to mission’.

Shenk emphasizes that, in the Antioch paradigm, the church works out
its missionary existerice in the world. Mission in western culture calls for a
‘fundamental reorientation of the church in modern culture to mission to its
culture’.” In Luke’s twofold model, he identifies the*organic mode or the
witnessing of the disciple community scattered” under the impact of
persecution and, secondly, the complementary mode: certain individuals set
apart for itinerant ministry. Thus three kinds'of agents of mission can be
identified. First of all, Paul and Barnabas who, as cross-cultural
missionaries, are sent on an innovative-mission expedition to other cultures.
Secondly, the Antioch church as_a missional church, that ‘organically’
serves as an open, welcoming and*witnessing community in its own urban
setting, seeking to overcome the shadows of the past, and searching for
ways to come ‘out of the ghetto into the world’. The third kind of agent are
the members of Antioch church, who are missionaries to their own
community, families and workplaces. That implies a changed role for
pastors in training church members to be ‘local’ — cross-cultural —
missionaries in the secularized context. Developing a theology of work, and

7 Anne-Marie Kool, ‘Changing Images in the Formation for Mission: Commission V in the
Light of Current Challenges: A Western Perspective’, in Kenn Ross (ed), Edinburgh 1910:
Mission Then and Now (Oxford: Regnum, 2009).

" Wilbert R. Shenk, ‘The Training of Missiologists for Western Culture’, in J. Dudley
Woodberry, Charles E. Van Engen, and Edgar J. Elliston (eds), Missiological Education for
the 21st Century: The Book, the Circle and the Sandals: Essays of Paul E. Pierson
(Maryknoll, NY: Orbis Books, 1996); ‘Training Missiologists for Western Culture’, in
Changing Frontiers of Mission (American Society of Missiology Series, 28: Maryknoll, NY:
Orbis Books, 1999), cited in Kool, ‘Changing Images in the Formation for Mission, 169.
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training church members to be witnesses in their professions is related to
this challenge.”

A Holistic Understanding of Mission

A third element of the unfolding innovative paradigm is the emergence of a
holistic understanding of mission. In the previous two periods, evangelism
and social action were often considered as two competing, unrelated
elements of mission. The scope of this presentation does not allow for more
than one example: Beginning of Life (BOL) (2002) Moldova.” BOL’s first
responses to the acute problems of Moldovan society were individual
consultations with women in the abortion unit of the municipal hospital,
and abortion prevention education for teens in schools, as the number of
aborted children in Moldova during the year exceeded 50% of the number
of children who were born. In 2006, BOL was reorganized to gain an
extended official status and opportunities as a public association. In 2007,
BOL began to develop a new:programme to combat human trafficking and
sexual violence in Moldova. In February 2009, a ‘House of Change’ was
established as a rehabilitation centre for victims of human trafficking and
sexual exploitation. In subsequent years, the team and the range of BOL
projects expanded greatly. By 2013, BOL were running another four
centres: the Urban Centre; the Psychological Art:Studio; the ‘Dream
House’ Prevention Centre for girls at risk; and a Humanitarian Aid Centre.

Local and Global Involventent in Mission

A fourth element of the emerging new mission paradigm emphasizes a
closer connection between the ‘local®> — like mission work by the Antioch
church in the local context — and‘the ‘global’, like the innovative mission
work of Paul and Barnabas in cross-cultural settings. Mission has a
worldwide dimension, as the whole church is called to take the whole
gospel to the whole world, but the ‘world’ starts at our doorstep.™ ‘Local’
and ‘global’ are different categories from ‘home’ and ‘foreign’ mission,
dominating the traditional mission paradigm. More and more churches in
Central and Eastern Europe, especially in Ukraine, Romania, Moldova and
Bulgaria are sending missionaries to other countries. In this way, they also
allow their local churches to gain an insight into world Christianity and
reduce provincialism.

In the meantime, the reality of the slogan ‘Mission in Six Continents’,
first introduced at the Conference on World Mission and Evangelism in

2 Kool, ‘Changing Tmages in the Formation for Mission’.

7 www.bol.md (accessed 1st December 2014).
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gefahren-und-aufgaben-in-der.html
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Mexico City (1963), is slowly breaking through, after half a century (sic!).”
At the World Mission Conference in Edinburgh in 1910, it dawned that the
whole world, including Europe, was a mission field.” Revisiting mission in
Europe should be high on our agenda too.” Ulrich Parzany reminds us that
Europe is a unique mission field: it is ‘post-Christian’, which means ‘that
we do not start at zero’.”® Europe has a long Christian history. Parzany
continues: ‘We have to be thankful for what the Lord did in building his
church of true believers. Especially, we are thankful for the Reformation
Movement and the renewal of churches through Pietism and revival
movements during the last 300 years up to now.”” Viggo Sogaard adds, that
one of the negative consequences is that ‘Christian tradition produced
immunization of many nominal Christians against the gospel’.** Even after
25 years, this assessment still stands, although there are significant
differences in the religious situation of Western, Northern, Southern and
Eastern Europe. There are also significant differences between the various
Christian traditions.

Challenges for Mission in, to and from Central and Eastern Europe

After this first, historical part, with an analysis of 25 years of East
European mission; we now direct our attention to the future, briefly
outlining the challenges for mission in, to and from“Central and Eastern
Europe. Often mission work in the eastern part of Europe, ‘East European
mission’, has been viewed from a western, . West European or North
American perspective. Publications on mission in this region were also
dominated by this perspective, as newsletters and websites were —
understandably — written under missionary or mission agency auspices, and
by western missionaries. The expression ‘understandably’ is deliberately
chosen, because western missionaries and mission agencies were
responsible for raising funds fot‘their own mission work, and often for their
‘indigenous’ co-workers as well. A second reason for the dominance of this
‘missionary perspective’ is that relatively little research has been
undertaken by local scholars, and often the research that has been
undertaken is sitting in someone’s computer or desk drawer, or is available
at a significant cost on the ProQuest website. ‘Local’ research and
‘indigenous’ writing and publication as well as distribution is still in its

7 David J. Bosch, Witness to the World: The Christian Mission in Theological Perspective
(London: Marshall, Morgan & Scott, 1980), 189.

76 Cf. Kool, ‘Changing Images in the Formation for Mission’.
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infancy. It is a time-consuming and costly venture that does not yield quick
results and is difficult to measure in terms of output.*'

In the following section, an attempt is made to write on the challenges
for mission in, to and from Central and Eastern Europe from a local,
grassroots perspective. Therefore, a different wording is chosen, marking a
shift from a predominantly geographical, West-East paradigm and
direction, often referred to as ‘Eastern European Mission’, to a cross-
cultural, multi-directional character.

The relative proximity of current areas of crises in the Middle East,
Russia and China — often with a large percentage of young people
searching for new meaning — combined with the strength and flexibility of
this “non-western” mission movement — in the so-called evangelical Bible-
belt countries like Romania, Ukraine, Moldova and Bulgaria® — provide the
context for the challenges for mission in, to and from Central and Eastern
Europe. They constitute the economic and geopolitical implications for
mission in Central and Eastern Earope.®

The following six main challenges can be identified. The scope of this
article does allow only for. a brief treatment.

‘Mission from the Margins’

The 10-12 million Roma (Gypsy) minority is consideréd one of the greatest
challenges Etirope faces. A massive exclusion is still going on in Europe, as
well as in Eastern Europe. That is now a reality.* Many false negative
images exist. Many European churches, ineluding the Central and East
European churches seek in various ways to respond to the Roma people,
often living at the margins of society. At the same time, signs of what are
generally referred to as ‘revivals® among the Roma.” In 2014, an
international conference was organized by a Chinese mission organization
with 200 participants, half of them Roma pastors or Roma Christian

8! Cf. J. Samuel Escobar, ‘Evangelical Missiology: Peering into the Future at the Turn of the
Century’, in William D. Taylor (ed), Global Missiology for the 21st Century: The Iguassu
Dialogue (Globalization of Mission Series: Grand Rapids, MI: Baker Book House, 2000).

% See e.g. Susan Wunderink, ‘Eastern Europe’s Evangelical Hub: A Scholar Discusses the
Development of Evangelicalism in Ukraine’, in Christianity Today (2008):
www.christianitytoday.com/ct/2008/januaryweb-only/105-22.0.html

% 1K. in presentation at a conference with the theme: Revolutions in European Mission,
organized by the European Evangelical Mission Association held in Bucharest, 18th-21st
November 2014.

% Klaus-Michael Bogdal, Europa Erfindet Die Zigeuner: Eine Geschichte Von Faszination
Und Verachtung (Berlin: Suhrkamp, 2011); ‘Europe Invents the Gypsies:The Dark Side of
Modernity’, in Eurozine, 24 (February, 2012): www.eurozine.com/articles/2012-02-24-
bogdal-en.html
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Limited: www.myilibrary.com?id=662195>; Miroslav A. Atanasov, Gypsy Pentecostals: The
Growth of the Pentecostal Movement among the Roma in Bulgaria and Its Revitalization of
Their Communities (The Study of World Christian Revitalization Movements in
Pentecostal/Charismatic Studies), (Lexington, K'Y: Emeth Press, 2010).
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workers. As a result, national and regional indigenous Roma initiatives
were established to network, connect and research for the sake of sharing
the gospel and seeing transformation in Roma communities throughout
Europe. The aims are fivefold: ‘1. Share the vision (with Roma leaders,
non-Roma leaders, local churches, organizations, movements, mission
organizations, different denominations, EU governments...); 2. Educate /
empower / equip (Roma leaders, non-Roma leaders who are working
among Roma, youth, church, movements); 3. Encourage transformation (in
individuals, communities, whilst encouraging reconciliation between Roma
and non-Roma); 4. Attract missionaries (research mission field, attract local
and global missionaries, train missionaries); and 5. Encourage (local
churches, ministries, mission initiatives).”* Little is known about ‘revivals’
going on in France and Spain, as well as in Slovakia, Romania, Serbia,
Bulgaria, Finland and Russia. More research is needed to map the Roma
Christian communities, the nature, of these revivals, and who the Roma
pastors leading these communiti¢s are. These Roma Christian communities
are increasingly reaching out:from the ‘margins’ to the majority society, as
in Spain where more research has been undertaken.”

Giving Roma Christianity a face, taking steps towards getting to know
Roma church history; will not only be beneficial in teaching the Roma
churches, but alsosn helping the majority society to break out of entrenched
stereotyped images and move from image to reality. In this process, a key
motto should“be: ‘Nothing about us without us.”*

Theological and Missiological Education

After 1989-1991, there has been a greatneed for well-equipped leaders in
the churches of Eastern Europe, ablesto deal with the burning issues of the
context we face, like the churches” response to nationalism and ethnicity,
the revitalization of the churches for local and global mission, how to
communicate the gospel in a relevant way to the secularized de-churched
(nominal) and un-churched people of former communist countries, and how
to move towards reconciliation in church and society. A common difficulty
these churches and their educational institutions face, according to Jason
Ferenczi, is the need to ‘develop leaders who can articulate a Christian
worldview in the context of extremely pluralistic societies, in a way that

answers the deep spiritual questions of a highly educated population’.*”
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Peter Penner sums up some of the failures of his generation in
establishing new theological institutions in the former Soviet Union: ‘(We)
have failed to prepare adequate national leadership and to keep the needed
balance between the indigenous and the expatriate influences... to invest in
more quality instead of bricks and mortar, in closer links between church
and theological institutions, in better co-operation between institutions,
preparing these institutions to merge, if necessary, in order to become
mutually stronger and more relevant, and also to invest in a stronger
network with the global, and specifically European, family of theological
institutions.’*

Wojtek Kowalewski identifies a number of major challenges for
theological education.”” The first one calls for ‘the recognition of the
holistic content of the gospel... which is to be relevant to all spheres of life
and is not just limited to the “spiritual”*.”” Another challenge is that of
being relevant to the local context, that of ‘“hearing” and “understanding
stories” of contemporary people... and seeking new ways of missional
interaction with these stories within broadly understood Christian
community life’.” A third "challenge is to ‘develop a new theology of
openness to others, a theology of dialogue, a theology of reconciliation
understood in spiritual and social terms’.”* Kowalewski expresses his hope
that this radical srethinking will prevent a further marginalization of
evangelical Christianity, which is caused by an appreach to mission as a
form of a <{%hit-and-run” attitude... based on individual as opposed to
communal confrontation and consequently putting great emphasis on “the
saving of individual souls rather than a broader healing of the land or any
consideration of the social implications of obedience to the gospel”*.”

One of the important issues raised time and again is that of co-operation.
There are a number of national and regional networks for theological
education, but they operate rathei”independently of each other. Another
challenge in theological education is that of creative educational methods,
like (hybrid) distance-learning, and exposure visits, in which students are
‘plunged’ into new contexts to experience the diversity of our society and
the power of what God can do. Increasingly, theological schools in Central
and Eastern Europe are making links with schools in the ‘majority world’,
with theological schools in, for instance, Africa and Asia, but it is still

* Penner, Theological Education as Mission, 344.

' Wojciech Kowalewski, 4 Theology of Mission for Post-Communist Poland: Towards an
Integrative Approach (Cardiff: Cardiff University, 2004); ‘Missiological Challenges in Polish
Evangelical Theological Education’, in Peter F. Penner (ed), Theological Education as
Mission (Schwarzenfeld, Germany: Neufeld Verlag, 2005).

%2 Kowalewski, “Missiological Challenges in Polish Evangelical Theological Education’, 337.
% Kowalewski, “Missiological Challenges in Polish Evangelical Theological Education’, 337.
* Kowalewski, “Missiological Challenges in Polish Evangelical Theological Education’, 339.
% Kowalewski, ‘Missiological Challenges in Polish Evangelical Theological Education’, 339,
quoting Malcolm Clegg.
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incidental. In cases where it takes place, it proves to be very beneficial, as
mutual issues are recognized.

In many CEE theological institutions, ‘getting a degree’ seems to be
more important than education for transformation, of oneself, and of church
and society, related to the challenge of the relevance of missiological
research and education.” It is important to research mission practice by
analyzing what has been done in mission in a particular country or
denomination in CEE over the past 25 years, comparing it with
developments worldwide and across denominations and countries, and
drawing lessons for the future.

Another challenge is co-operation between mission practitioners and
missiologists, to enable cross-fertilization to take place between mission
theory and mission practice, so characteristic for the discipline of
missiology.” In order to facilitate and promote the study of contextual
mission theory on the mission practice of Central and Eastern Europe, the
Central and East European .Association for Mission Studies®™ was
established in 2002 by a number of people interested in the study of
mission in this region. We hardly knew of each other’s areas of research,
teaching or publications:Since this — pioneering — situation in Central and
Eastern Europe differs so much from countries in Western Europe, for
instance, where missiology has been well established for one and a half
centuries, the need was increasingly felt to establish.a special Central and
East European international and interdenominational platform to serve and
to co-ordinate the modest initiatives in this field,dinked internationally with
the International Association of Mission Studies.”

A related challenge in missiological education and research is nurturing
integrity in mission practice and metheds, to uncover secular world views

% Cf. Joshua T. Searle and Mykhailo N. Cherenkov, A Future and a Hope: Mission,
Theological Education, and the Transformation of Post-Soviet Society (Eugene, OR: Wipf &
Stock, 2014). See also Anne-Marie Kool, ‘From Marginalization to Revitalization:
Missiology’s Contribution to the Renewal of Theological Curricula of Theological Institutions
in Eastern European Contexts’, in Mihai Malancea (ed), Evangelical Mission in the Eastern
Orthodox Contexts: Bulgaria, Romania, Moldova, Ukraine (Chisinau: Universitatea Divitia
Gratiae, 2013).

%7 Kool, ‘Bridging the Gap between Mission Theory and Mission Practice in Mission in
Central and Eastern Europe’, in Beyond the Iron Curtain: Being Church in Central and
Eastern Europe Twenty Five Years after the Political Changes (Heiligenkreuz, 2015).

% www.ceeams.org (accessed 1st December 2014).

% The aims of CEEAMS are similar to those of IAMS: to promote the scholarly study of
theological, historical and practical questions relating to mission in Central and Eastern
Europe; to disseminate information concerning mission among all those engaged in such
studies and among the general public; to relate studies in mission to studies in theological and
other disciplines; to promote fellowship, co-operation and mutual assistance in mission
studies; to organize international conferences of missiologists; to encourage the creation of
centres of research; and to stimulate publications in missiology.
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in our missionary methods and to strengthen biblical perspectives in our
mission work.'”
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Missionary Spirituality
In 2004, Adrian Dorin Giorgiov analyzed sources of stress and potential
burn-out among Hungarian Baptist pastors in Romania, focusing on
accountability systems that might help to alleviate the problem. The study
indicated that isolation and overwork took their toll in that 77.6% of the
pastors indicated estrangement from their fellow pastors, and that only a
few pastoral couples have close friends in church, ‘because shared
confidential information might be compromised’.'” Unfortunately, not
much has changed ten years later.

The related challenge is how to maintain and nurture a healthy
missionary spirituality as a pastor or mission worker, when having to
operate under the pressures of” well-meaning donors operating with a
business mindset, of getting good value for money. There is a need for a
spirituality that functions.as a kind of ‘lifeline’ in our daily mission work,
supporting a healthy balance between action and reflection, and between
work and rest.

Jonathan Bonk emphasizes the importance of such a missional
spirituality: ‘God can and does love the world, but:human beings are so
constituted that they cannot. When we try, our expressions of love for the
multitudes inevitably degenerate into pious posturing. We are called upon
to love one another, spouse, neighbour, stranger and enemy — whatever the
cultural or cross-cultural context.”’” He adds that this is a great challenge
for each of us, even the most pious but; without it, our missiology is not
worth much. ‘Wherever the context of our missionary work, unless we fall
into the ground and “die” at this personal level, our missiology means
nothing. Given the ways in which we missiologists have come to envision
and project the Christian task, this fact is of profound missiological
import.”'*

In order to restore and nurture relationships, with God, with each other,
with ourselves, and with our community, time is needed — time to reflect,
time to repent, time to seek healing and restoration by God. But the paradox
is that time is just what is most Tacking, as we often hear. Possibly we could
speak also about a crisis in the structuring of our time. The order of time

1% JNLI. (Klippies) Kritzinger, ‘Nurturing Missional Integrity’ (paper given at the KRE-CIMS
Seminar in Budapest in October 2011).

" Kool, ‘Leadership Issues in Central and Eastern Europe’, 144ff.

12 Kool, ‘Leadership Issues in Central and Eastern Europe’, 144ff.

1% Jonathan Bonk, William D. Taylor (ed), ‘Engaging Escobar... and Beyond’, in Global
Missiology for the 21st Century: The Iguassu Dialogue (Globalization of Mission Series:
Grand Rapids, MI: Baker Book House, 2000), 53.

1% Bonk and Taylor, ‘Engaging Escobar... and Beyond’, 53; Kool, ‘Leadership Issues in
Central and Eastern Europe’.
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established by God in creation through the periods of Sabbath — in which
people were to turn not to themselves but to God alone — has been replaced
by an order of time determined by their work requirements. Instead of
religion, our order of time is determined by the requirements of economy
and consumption, which has serious missiological repercussions.

The ‘Commercialization’ of Mission Organizations and Churches

An important challenge is to ‘bring our missionary methods under the
Word of God’, as it was coined by Lesslie Newbigin in 1962." Especially
in North America, but increasingly also in Europe and CEE, churches and
mission organizations operate on the basis of secular business principles
instead of theological principles.'”® They focus more on output and results
instead of fruits growing in a hidden way, on value for money instead of
free grace, on success stories instead of sacrifice and commitment, on
quantity instead of quality, on superficial quick results instead of long-term
transformation and incarnatign, on clinging to power instead of submitting
oneself to humble service, Thus secular values are permeating the church,
robbing it of its missionary zeal. Fortunately, it would be a grave mistake to
generalize.

Otherness and Reconciliation

One of the burning challenges is that of ‘otherfiess’, especially related to
the Roma (Gypsies), but also to the refugees and migrants. It calls for a
theology of reconciliation.” It is well known that Miroslav Volf has dealt
extensively with the concept of ‘otherness’ and ethnicity, dealing
specifically with his own, Croatiaf, roots. He is of the opinion that
otherness should be placed at the centre of theological reflection. ‘The
future of the whole world depends on how we deal with ethnic, religious
and gender otherness’.'” Volf’s response to otherness is a ‘theology of
embrace’.'” On the basis of his Central-East European experiences, he
calls attention to the fact that evangelical and pietistic groups have
forgotten about the importance of reconciliation between people because
their faith has become a matter of an individual relationship between God
and man. In other words, the doctrine of reconciliation is reduced to
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‘reconciliation of the soul with God’. People are seen as sinners before
God, they are called to repent, to receive forgiveness and a new life in
Christ. The problem is that this central belief is considered to have
consequences only for private morality, for ‘Sunday’, with no
consequences for ‘Monday’ or the other days of the week or for other areas
of life. The problem of otherness is an ‘anti-mission’ imperative, which
divides and which hinders people from crossing cultural and ethnic barriers
with the gospel.

Conclusions

What has been achieved in 25 years after the fall of the Berlin Wall? A
revolution has taken place in mission in Central and Eastern Europe. The
new mission paradigm is not a copy-and-paste variety of the western
mission paradigm, but a new innovative mission paradigm is emerging,
characterized by suffering instead of by success, focusing on individual and
community, instead of the sole individualistic focus of the West. This new
paradigm bears contours of the Antioch paradigm with a threefold focus on
the agents of mission, also focusing on the local church and its members. It
is enriched by a two-way partnership model in which both partners learn
from each other and are invigorated by the different perspectives they bring
to the table. There is also a mutual honesty in challenging the others’
fundamentakpresuppositions on what mission is all-about.

It was a naive presupposition of western. anissionaries and mission
agencies to try to mould Central and East:European mission to fit our
western models. That did not work. Coming out of a period of four, and in
some cases seven, decades of suffering, mission as suffering is a more
adequate paradigm than that of suceess. In this emerging new paradigm
focusing on God’s mission, Peter Kizmic’s words written 25 years ago, are
well-chosen and still valid:

We need enablers, we need partners, we need better trained missionaries,
servants, credible witnesses who 