Chapter 4

Theology of Migration in the
Orthodox Tradition

Kondothra M. George

P roperly speaking, the Orthodox theological tradition has no spe-
cific “Theology of Migration,” though migration has always been
a reality in the life of the faithful iﬂ‘-all*(i%‘thc)do'x churches, both
"Eastern and Oriental,! particularly since the latter part of the nine-
teenth century until £3. A word needs.to be said about this
-apparentincongruity. . DU :
An overview of classical and contémporary Orthodox theological
" writings would reveal that the Orthodox tradition seldom produccs
any “genitive” or “adjectival” theologies, for instance, “a theology of
hope,” “a theology of the Cross,” or “a subaltern theology.” In fact,
Orthodox theology is rather reluctant to subdivide itself into different
specialized domains. The so-called subdivisions like christology, pneu-
matology, and ecclesiology are rather modern and scholastic and are
modeled on Western academic distinctions. According to St. Gregory
of Mazianzus, a well-known fourth century theologian, and architect
of the Trinitarian doctrine, theology (¢theologia) in its primary sense
refers to the inexpressible mystery of the Holy Trinity.? In this scnse,
the mystery of God can only be worshipped and loved, not examined
with our rational tools of analysis, cognition, and comprehension. At
this level, theology is simply doxology, worshipping the triune God.
Since there is no attempt here to know God with the human intellect,
theology in its simple and pure form in the Orthodox tradition is not
what we call “theology” today in academic circles.

In Orthodox views, only in a secondary and derivative sense can
one speak of theology as a human rational reflection on God and
the created reality. For example, a systernatic“exercise of the human
intellect on any topic in rclation to the scriptural and traditional
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understanding of God, world, and humanity, will be based on the
revelation in Jesus Christ, the incarnate Son of God. Maintaining the
integral connection between human reason and faith is essential for a
sound Christian life and reflection. The proper balance between the
apophatic and the cataphatic theologics—or the negative and positive
approaches to human knowledge of both the transcendent reality and
our earthly existence—is deemed pivotal.?

The customary reluctance of Orthodox theology to adopt exclusive
specialization and fragmentation does not, however, prevent theolo-.
gians from recognizing the need for thcological reflection on current
and contextual issues that affect the lives of people in church and soci-
ety. Yet again, reflection and contextualization are done mOStl)' out of
a deep pastoral concern rather than merely academic interests.

Furthermore, the Orthodox churches in general are not in the
habu: of makmg public statements in immediate response to ethical or

socio-political issues that emerge from time to time.: Ind.mdual lead:
‘ers, teachers, and theologians of the church may speak or write and

:make their opinions public. These theological opm'bns carry. some

weight, depending on the personalities that make thérm; but they tend
not to be bmdmg on the church. They can serve as gmdelmci for the
faithful to exercise their frccdom and dlscrctlon in cthunl socnal and

political domains. I SRR R R

;‘._..”._'_

The Local and the Universal

The traditional distinction between the East and the West in ;
Christianity is no longer justifiable in a geographical sense due to -

the Western colonial and missionary movements, migration, and the
interpenctration of populations. In the old geopolitical and cultural

contexts, the Roman Catholic and Protestant streams of Christianity - -

are typically from the West, and Orthodox Christianity is from the
East. In pre-colonial times, this territorial division had some legiti-
macy. With the European colonial movement and the stupendous
Western missionary enterprise that accompanied the political-culrural
cxpanslon of Europe into Asia, Africa, and Latin America, the sce-

nario has changed. On the one hand, the Roman Catholic Church, .

which was once the local church of thc West centered in Rome, and
the provincial European Protestant churches became global entities
through missionary expansion. The Roman Church also claimed to
be universal, interpreting Catholicity in a gcographical dimension
of global expansion. On the other hand, political, economic, and
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religious reasons pushed many Orthodox Christians from Eastern
Europe, Greece, the Middle East, Africa, and Asia to emigrate to
richer countries in Western Europe and North America where they
found a relatively higher degree of individual freedom. So these tradi-
tional local churches have also become practically global churches by
virtue of their extensive diaspora.

Although traditionally there was very little popular knowledge of
Orthodoxy in the West, the living presence of the diaspora Christians
from Orthodox countries, particularly in the twentieth century,
brought some substantial knowledge of Orthodox Christianity to the
West. The Bolshevik Revolution in Russia in 1917 and the subse-
quent emergence of Communist regimes, and the suppression of reli-
gion in Eastern Europe were major reasons for Orthodox Christians
to flee to the West.* The newly created axes of ecclesiastical life and
pastoral and teaching centers were located in cities like Paris, London,
Oxford, New York and other places. These diaspora communities
largely maintained their ethnic and linguistic identity as well as faith-
fulness to their mother churches in their countries of origin. As a
result, in Western Europe, North America, and Australia, Orthodox
church communities emerged mostly in urban centers with parallel
hierarchies and jurisdictions. Canonically, this created a problem: for
Orthodox theology since the principle of “one bishop in one locality™
was not maintained. The younger generation of the émigré Christians
was more and more distanced from the mother church, its language,
and other cultural assumptions. Particular ethnic allegiance of the
immigrants from different countries raised canonical and theological
questions for the Orthodox Church. The formation of the Orthodox
Church of America, for example, was an attempt to go beyond the
rivalry of ethnic, linguistic, and cultural identities to become “one
church in Christ.”

The Middle East and its political instability in the second half
of the twentieth century— and the continuing conflicts in coun-
tries like Syria and Egypt—have provoked massive emigration from
Middle Eastern countries to the West. Beyond Eastern Europe and
the Middle East, Oriental Orthodox churches in Ethiopia, Eretria,
and India have also experienced the phenomenon of their faithful
emigrating to more affluent countries. Even a small, though ancient,
Oriental Orthodox church like the Malankara Orthodox Church in
India has a substantial diaspora in the Persian Gulf co(intries and in
North America. Migration in this case happened purely because of

cconomijc and educational reasons. i
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The Biblical Saga of Migration

The Orthodox Christian spiritual and theological heritage, as shaped
particularly by the monastic tradition, understands the whole earthly
existence as a life in exile. The book of Genesis tells the story, couched
in mythological garb, of the expulsion of the first parents, Adam and
Eve, from the Garden of Eden. Coming to the earth and living in the
pain of labor and child-rearing, humanity was confronted with the
existential realities of conflict, death, and dissolution. But humanity
always retained nostalgia for its original home: the Paradise in the
East. The Orthodox liturgical practice of turning to the East during
public prayer expresses this homesickness and deep craving for the lost
home. The story of the fall of Adam and Eve viewed from a histori-
cal perspective, and within a linear temporal scheme, made humanity
aware of the bcgmmng and the end of their journcy as exiles. The .
story of the. pcregnnatlons of the people of Israel as recounted in the
Pemateuch as well as in the historical and prophetic literature of the
W S«:npturc, further buttressed the Christian sense of being

N apd sojourners on carth. -z
Thc lcgcndary journey of Abraham from the civilized land of the
' Chaldcans toward -the totally unknown territory of-the promised
land as recounted in the Blble, set the prime model for the Christian
sojourners as well. The stories of the slavery of Israel in Pharaonic
Egypt, the Exodus out of Egypt led by Moses, the long years of wan-
dering in the desert, and the final entry to the promised land have
been employed to symbolize a form of pilgrimage and have been used
to refer to the movement of the People of Israel toward the New
Isracl, the Chnst:an Church. There are diflering interpretations of
the Hebrews' conquest of Canaan, whether it happened gradually by
intermarriages between the Isracll.cs and the local people, or by wars
and mass killings, presumably under Yahweh’s order. It is clear how-
ever that . according to the biblical texts, possessing the land was
God’s command. Early Christians followed this scriptural view in a
spiritual and metaphorical sense, without raising questions about the
political nature of the entry of the people of Israel into the promised
land. The Christian understanidings of salvation history having been
fulfilled in the past, of the journcy that they had to complete in their
present time, and of their future and final destination, were mutually
shaped by rhe metaphorical interpretation of the migration story of
the people of Israel as narrated in the Hebrew Scriptures.

Christ himself was a wandering teacher, foving from village to
village and town to town, with no permanent residence. He described
kis own situation when he said, “Foxes have holes and the birds of
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the air have nests; but the Son of man has nowhere to lay his head”
(Matt 8:20).5 Most likely, the disciples and the early community of
believers interpreted this self-understanding of Jesus in a2 messianic
manner, and thus as followers of Jesus understood themselves to be
“aliens and exiles” on earth, having “no lasting city” here and travel-
ling home to the “Jerusalem above...our mother” (1 Pet. 2:11; Heb.
13:14; Gal. 4:26).

Christian existence thus was considered a pilgrimage. This image
has gone deep into the psyche of the early Church. The traveller
does not carry any heavy baggage of material possessions, and passes
through strange and hostile lands. In focusing her or his attention on
the final destination, there is no tarrying on the way with any exces-
sive concern for food, clothing and shelter.

Evidence of how mgramed this notion of pilgrimage became in
early Christian imaginary can be fOund in the writings of Clement,
bishop of the church of Rome early in the second century. thn
writing to the church in Corinth, as was typical of many of kis letters,
© Clement describes the Christian Church as: “The pilgrim Church of
God in R.ome writing to the Church of God in Corinth which is in
- pilgrimage.” Obviously, tbmm.genmne churches, locally orga-

.8 mzed and adm:nmed with their own respective b:shops and clergy
or leadership, independeat of each other in administrative arid orga-.
nizational structure, but decply mtcrdcpcndcnt in one faith in Jesus
Christ and the one communion in the Eucharist with all the love and
sharing it implied. These local churches were en route to the final
destination, their common goal being the kingdom of God where
God will be all in all.

In another celebrated document, the anonymous sccond century
Letter to Diognetus, the earthly existence of the Church is beauti-
fully expressed:

For the Christians are distinguished from other men neither by coun-
try, nor language nor the customs which they observe. For they neither
inhabit cities of their own, nor employ a peculiar form of speech, nor
lead a life which is marked out by any singularity....But, inhabiting
Greck as well as barbarian citics, according as the lot of cach of them
has determined, and following the customs of the natives in respect to
clothing, food, and the rest of their ordinary conduct they display to
us their wonderful and confessedly striking method of life. They dwell
in their own countries, but simply as sojourners. As citizens, they share
in all things with{others, and yct endure all things as if forcigners.
Every forcign land is to them as their native country, and cvery land
of their birth as a land of strangers. They marry, as do all others; they



68 KONDOTHRA M. GEORGE

beget children; but they do not destroy their offspring. ‘They have a
common table, but not a common bed. They arc in the flesh, but they
do not live after the flesh. They pass their days on carrh, but as the
citizens of heaven

Migration and Eschatology

Eschatology plays a key role in Orthodox theology and spiritual-
ity. The eschaton is not simply the cndpoint of a linear, progressive
scheme of time, as it is generally assumed in many theological text-
books and popular teachings. The eschaton is the final goal that rein-
terprets the past in a refreshingly new way and shapes the present
order and agenda of Christian life. In the ascetic-monastic spiritual
understanding of the Orthodox tradition, the whole Christian life
is a dedicated journey undértaken with the purpose of realizing the
kingdom of God. This is esscntially a pilgrim’s final goal . The ethical
and social involvement of the church and its historical configuration
are ubaped by this ultimate goal. Therefore, there is a. hnerarchy -of
3wlm in the lifé of the church community that subordj nates material
. possessions and worldly power and authonty to the: qmwhdmmg'

ideal of the kingdom of God. The reign or kingdom of Ged in the
Orthodox understanding is a radically new and trﬁnsf'gurpd order
of reality that is totally transcendent and “in cur midst™ at the same
time. It is the final fulfilment of the Christian aspiration for love,
justice, and salvation, but it can be experienced here and now as well.
History and lifc on carth viewed from the lens of an Orthodox faith
can and must manifest signs of the kingdom of God, as did the life
and actions of Jesus Christ. All Christian ethics arise from this vision
of the kingdom of God (God being all in all).

In many instances of the life of the institutional Church, there is
conflict between history and eschatology. Underlying such conflicts
is the erroncous assumption that the notion of the eschaton as end or
the last things is otherworldly and takes us away from our social and
ethical responsibility for the world..

This dichotomy-—between this earthly existence and the eternal,
between the secular and sacred, between history and salvation—con-
tinues to theologically and spiritually deadlock the Church. Orthodox
theology; however, considers the eschaton to be the driving force for
our commitment in history. The ethics we practice with the under-
standing of the integral and positive connection between all dimen-
sions of reality is a form of]:onscqucrmal ethics in the sensc that our
human conduct at sociopolitical and economic levcls is judged on the
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basis of their long-term implications and mcaning for human well-
being and salvation. It is not a short-sighted attitude out of arising
out of vested interest or the desire for immediate gains.,. v

The future dimension provided by the eschaton is normative for
our understanding of the temporal aspect of present existence with-
out fragmenting time into past, present, and future. This concept
of time helps us to overcome that superficial psychological division
and sece the temporal order as drawing light and inspiration from the
eternal.

In the Eucharistic liturgical tradition, anamnesis (recollection or
remembrance) represents the whole human history in its totality and
catholicity. Here is memory or remembrance in its total sense, not
simply confined to the historical past. So we remember the future,
which is psychologically inadmissible since memory is associated with
the past. Doxologically, the Church celcbrates the whole of history as
redeecmed by the death and resurrection of Jesus Christ. Hence, ana-
mnesis, furthermore, enkindles our expectation for our future which
includes all created reality. with the whole of created reality.

One of the ancient prayers in Syriac of St. James’ liturgy for anam-
ncsis is, “Lord we remember your death, we confess and proclaim your
resurrection and we look forward to your second coming.” The cen-
trality of eschatology in the liturgy entails its centrality for Orthodox
theology. As John Meyendorff, the well-known Orthodox theologian
and historian, puts it, “Without Eschatology, traditionalism is turned
only to the past: it is nothing but archacological antiquarianism, con-
servatism, reaction, refusal of history, escapism. Authentic Christian
traditionalism remembers and maintains the past not because it is
past, but because it is the only way to mect the future, to become
rcady for it.”” In this, eschatology is no supplement to the study of
Christian thought, rather the method needed in guiding each and
every Christian teaching towards its aim: the kingdom of God.
Likewise, the Metropolitan of Pergamon, John Zizioulas would hold
that eschatology is not just an aspect of theology but “an approach, a
methodological issue for theology.”®

Orthodox theology, from its beginning, has taken on an escha-
tological orientation, and continues to view and judge history from
the aim of Christian faith. Putting “remembering the future” at the
center of doxology, as Pantelis Kalaitzidis suggests, means that only
in the eschatological light can one:

.- -understand why the Divine Eucharist, in its authentic form, repre-
nts a forctaste of the eschaton and a proleptic manifestation of the
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coming kingdom of God, the Kingdom of love, justicc and frcedom,
since it cntails ‘the unity of all' and reconciliadon, victory over the
demonic and divisive spirit of authoritarianism, the overcoming of the
law and power, and the decisive destruction of the power and tyranny
of death.?

Historically, the contrary to this principle of doxological anamnesis
became evident in how the church, particularly in the imperial setting
of the Byzantine Empire, became an institutional entity that enjoyed
all the political and economic privileges, and remained close to the
imperial structure and authority in the spirit of what was called the
“Byzantine symphonia,” or the concept of the church and state as
complementary to each other and working in close collaboration. A
major risk of this sort of alliance was the attempt by the hierarchy
of the church to imitate the order of the worldly government and
its temptation to enjoy worldly power and privileges, forgetting the
church’s eschatological destiny. -
~ - ‘Nevertheless, the authentic thcologlml tradition of the church
”‘imuld direct its attention to transform politics and economics as well
S as the 'secular culture in light of its. eschatological oricntation and ulti-
‘maté callmg Nicholas Berdyaev, prominent Russian émigré thinker
and theologian, believes that the secular culture ultimately comes to
a blind alley, and it is the responsibility of the church to bring hope
to human civilization. True creativity arises from the Church’s under-
standing of its spiritual vision and sense of transcendental destiny.
Berdyaev writes:

In a godless civilization the image of the human being and the free-
dom of the spirit will perish and creativity will dry up; alrcady a bar-
barization is beginning. The church must once again save the spiritual
culture and spiritual freedom of humanity.” It is about the transfigu-
ration of the world, recciving inspiration from the conviction thar,
“the kingdom of God is realized in cternity and in each moment of
life, and its realization does not depend on the extent to which the
power of evil outwardly prevails.10

-

Migration and Diaspora

In the twentieth century, Orthodox churches from different nations
of Eastern Europe, Middle East, Africa, and Asia became the hosts
of a large diaspgra spreading into Western Europe, North America,
Latin America, Persian Gulf Countries, North East Asia, Australia,
and New Zealand. Outsidc of its home countrics, Orthodoxy began
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to be known mainly through this diaspora. Orthodox Christians
emigrated either by compulsion or voluntarily for various political,
economic, educational, or commercial reasons. The emigration of
the Orthodox from Russia and other East European countries in
the former Soviet block to Western Europe was of great theological
and historical significance.!! While there were always Orthodox emi-
grants from the Ottoman Empire after the fall of Constantinople, the
migration that occurred with the Bolshevik Revolution in Russia in
1917 made an important mark on the Roman Catholic and Protestant
churches and the general population in the countries that received
the immigrants.

Some highly educated theologians, thinkers, and teachers from
Russia came to cities like Paris, Berlin, London, Belgrade, and
Prague. The new immigrants brought with them the rich theological
and liturgical tradition of Orthodoxy to the host countries. Institutes
like St. Serge, St. Denys in Paris, as well-as theological-spiritual initia-
tives like St. Alban and St. Sergius in England created a new wave of
theological reflection and sensitivity in Western Christianity and its
Roman Catholic, Anglncan‘, and Lutheran mainstreams. It also con-
tributed enormously.to the ié "ecumenical movement, particularly in
the framework of the World "Council Churches in Genéva. Orthodox
theology played a decisive fole in the Faith and Order movement and
other areas of ecumenical theological reflection.

Great nameslike Bulgakov, Florovsky, Lossky, Berdyaev, Ouspensky,
Afanassieff, Schmemann, and Meyendorff brilliantly interpreted
Orthodox theological tradition to the Western world. These emi-
nent teachers and a host of their disciples and converts to Orthodoxy
witnessed what they generally called “the undivided Christian tradi-
tion” represented by the Orthodox Church. The emphasis was on the
return to patristic sources, to the liturgy and its transcendental expe-
rience, to the eschatological orientation, and to the vision of beauty
through the arts, especially its iconography. Orthodox believers made
significant inroads into the monocultural West, in which religion and
spiritual practice were swinging mainly between Roman Catholicism
and Protestantism. Despite the fragile exilic condition of these immi-
grant communities, they brought a refreshingly holistic theology and
a liturgical spirituality centered on the indomitable hope in the Risen
Christ.

Although the Orthodox churches, particularly in the diaspora sit-
uation, had no missionary movement similar to the Western mission-
ary initiatives, the witness of Orthodoxy was gently brought home to
theological circles in the Western world, which had already cntered
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a ruthless course of secularization. The distinguished converts to
Orthodoxy, like lay theologian Olivier Clement and Timothy Ware
(later Bishop Kallistos Ware), and Lev Gillet, inspired by the emi-
nent émigré teachers, demonstrated the power of the spiritual, theo-
logical, and liturgical tradition of Eastern Christianity in their highly
acclaimed writings and lectures.

The early immigrants brought with them a deep sense of loss and
nostalgia for their home countries, cultures, and traditions. In these
diaspora communitics, the liturgical gathering for the celebration of
the Eucharist and the major feasts of the church to a great extent com-
pensated for their losses by fulfilling their deep desire to be rooted in
the spiritual and cultural heritage of their home churches. As Ivana
and Tim Noble describe it, and as Mother Skobtsova has argued,
God’s act of “kenosis” or self-emptying of God in Christ, brings about
the “theosis” (divinization) of the human person. Thas theological

“understanding helps the immigrants look at their own condition in

-a new way. Their deprivation and alienation can be viewed from the
- perspective of God’s self-emptying and compassmnate ‘love in Jesus
- *Chirist, and. of Jésus’ restoration of humanity and ultimate state of
' glory."?, Consequently, today, many beljcvc.rs lmng in the diaspora
think that their experience of mngranon is l:iu: 2 éca&en' g of seeds.
Quite likely, they hoped for some of t.fnes"e ép:'out, flourish,
and bring Yorth fruit in ummagmabk m}rs, for thc glory of God and
in witness to Jesus Christ, crucified and risen.

I remember the well-known Dommlcan thcologlan, M. D Chenu,
leading 2 seminar at the Institut Catholique in Paris in the early 1970s
and joyfully telling us students that the Russian Orthodox émigré
theologians brought to Catholic France the joy of the resurrection
of Christ as the pinnacle of Christian theology and experience rather
than the sadness of suffering, pain, and crucifixion. This awareness
has certainly contributed also to the Second Vatican Council and its
theological reflection. In this . regard, the Orthodox diaspora was
reminiscent of the exile and captivity of Isracl in alien empires, and
how the exilic condition of the pcople fostered a great and creative
prophetic dimension to the Jewish religion.

Migration and Hospitality

The apostolic tradition maintained that hospitality was one of the
vital Christian virtues (Heb. 13:2; 1 Pet. 4:9; 1 Tim. 3:2). There 1s,
however, nothing exclusively Christian about the placg of hospitality
in human society. An example of the appreciation of this virtue in the
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traditions of the “Abrahamic faith” is found in the book of Genesis
18. Abraham received into his tent three strangers who were pass-
ing by. He washed their feet, as was usual in ancient Middle Eastern
practice of hosting visitors, and prepared them a sumptuous feast. He
did it purely out of compassion to those travelers who were making
the journey in the heat of the desert. It so happened that the three
strangers whom Abraham reccived were angels of God. They were
so pleased with the lavished welcome, and promised that the elderly
couple, Abraham and Sarah, who had no children, would soon be
raising their own child. The whole story of the Jewish nation is thus
traced to the hospitality of this barren couple who became parents of
a great nation.

In Orthodox theology, this biblical reference became particularly
significant through the celebrated icon by Andrei Rublev, a Russian
Orthodox iconographer of 15th century, who was canonized in the
twentieth century as a saint. Reimagined beyond the biblical text, the
philoxenia (hospitality) of Abraham, according to the patristic inter-
pretation, prefigured the Holy Trinity. According to Rublev’s icon,
this passage symbolizes both “Three” and “One” in the figure of
the three visitors. Since Orthodox iconography cannot represent any
- -human form of God outside of the frame of incarnation, the three
angels in the story are icons of the Father, Son and Holy Spirit, or of
the three persons (bypostases) in one substance (ousia).

Rublev’s Trinitarian icon is reminiscent of the migrant com-
munitics for whom hospitality is a central concern: how they were
reccived and treated by the inhabitants of the host countries, and
how they themsclves responded as guests in unfamiliar circum-
stances. Obviously, the immigrants arriving in a country are not
always uncquivocally welcomed. They have to pass through barriers
in language, culture, climate, health and education of children, find-
ing a mcans for livelihood, and the general integration in the new
environment. So hospitality assumes a broad meaning for the immi-
grants. Also the deplorable conditions of refugees and immigrants
who are being driven out from their home countries are a sign of the
increased scarcity of resources plaguing our world. Continuing wars,
conflicts, and political and economic instability in different parts of
the world turn hospitality, in addition to being a moral virtue, into a
great international necessity. The mass exodus of refugees flecing vio-
lence, oppression, and discrimination assumes gigantic proportions
in today’s world.

International political andI economic relations as well as internal
relations within various communities and national interest groups can
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fruitfully be reviewed in the light of a hospitality paradigm in which
the guest and host respect and care for each other. Such has been
the sentiment of perceptive individuals in several Orthodox migrant
communities who seem to appreciate cultural hospitality as a new
value. For them, the give and take of spiritual and material resources
is key to the emergence of a new civilization based on justice, peace
and love.

Diaspora, Mission and Witness

As noted by Bishop Kallistos Ware, there are today far more Orthodox
Christians in major Western cities than in the historic centers of
Eastern Christianity like Constantinople or Jerusalem.!* He deems
the twentieth-century Orthodox diaspora, not as an accident, rather
as the moving force of God’s providence and love. In fact, this gives
to the Eastern Orthodox a great opportunity to live side by side with
Wcstcmcrs and other Christians for the first time, who can witness
the cath hcnty of Ortl'u::clmq»r It also gives Orthodox believers an
q@mn 1 share the vision of truth with people of other faiths, thus
_..openinga mnssmnary dimension of the Orthodox faith.!®
As we. haw. seen, several Ort.ﬁodpx dlaspora communities have
deli bcratcfy taken upon themselves the task of witnessing to their faith
in Christ in the new contexts in which they are placed. The United
States scems to be the major host country for Orthodox immigrants
of all ethnicities. Actually, the mission in America started in the
eighteenth century, not through immigrants, but through the active
evangelization of the Russian Orthodox Church in laska. Although
many Orthodox communities retain their cthnic, liturgical, and
cultural patrimony in present day America, there also emerged the
autocephalous and local Orthodox Church of America (OCA) from
different ethnic and cultural traditions of Eastern Orthodox immi-
grants to America as well. The self-awareness of this Church is that
of a genuinely local Church, taking into serious account the language
and context of contemporary America rather than those of an immi-
grant minority community.

Conclusion

The recality of migration in the present life of Orthodox churches is
a powerful remigder to them, and to Christians at large, that their
life can be compared to a pilgrimage and that they live like exiles and
aliens. Thercfore, many wise teachers in these Churches advocate the
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nced to constantly review and reorder the Christian priorities in soci-
ety. According to them, the church can exercise a prophetic vocation
in discerning and redirecting the agenda of the secular world, in view
of the values of the Kingdom of God. In its pilgrimage, the church
needs to be particularly sensitive to the poor, the marginalized, and
the vulnerable in every country. The Church can interpret the ancient
virtues of hospitality, mutual respect, and care in relation to people of
other faiths and of no faith. For the Christian church—as people of
God, journcying with Christ in faith, hope, and love—the ultimate
meaning of its migrant status on earth is to be revealed.

Taking into account the demographic situation of our contempo-
rary world and the great injustice that globally reigns in matters of
basic needs like food, clothing, shelter, education, human rights, and
dignity, we may positively say, with due sensitivity to the great pain
and suffering of all uprooted people, that migration, forced or willed,
. can lead to God renewing the face of the earth in our time.
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