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Saint Vladimir’s Theological Institute 
in Harbin, China, 1934–1946 

 
Mitred Archpriest Nicholas Karipoff* 
Saints Cyril and Methodius Institute 

 
Abstract: This article describes and discusses Saint Vladimir’s Theological 
Institute in Harbin, a Russian-built city in China in the first half of the 20th 
century. With its precursor Pastoral-Theological courses, this theological 
institution of higher learning founded by the Harbin Diocese of the Russian 
Church Outside Russia (ROCOR) played an important role in that diocese and 
included an auxiliary publishing and mission arm, which is also described 
briefly. Better access now to materials in Russia and other countries poses the 
challenge of further research into the significance of this institute, little known 
until recently, even to scholars of Russian Church history. 

 
Key words: Orthodoxy in China, Russian Harbin, Saint Vladimir’s Institute, 
Harbin Orthodox Seminary, Peking (Beijing) Mission, Dimitry Voznesensky, 
Metropolitan Melety. 

 
Introduction 

tudents of Orthodox theology are very familiar with Saint Sergius Orthodox 
Theological Institute in Paris. Figures such as Fr Nicolas Afanasieff, Fr Serge 

Bulgakov, Paul Evdokimov, Fr Georges Florovsky, Anton V. Kartashev, 
Archimandrite Cyprian Kern, Nikolai Lossky, Nicolas Zernov, Fr Vasily Zenkovsky 
and others have made Orthodox theology known in the Western world. Saint 

Vladimir’s Theological Institute in the city of Harbin in Northeast China could not 
boast professors of such prominence. Harbin was far from the European émigré 

centers which attracted most of the best Russian scholars of theology. Also, Saint 
Vladimir’s Institute did not have the strong financial backing that Paris school had 

 

* The Very Rev. Fr Nicholas Karipoff is Lecturer in Theology at SCMOI and Rector of the Holy Virgin 
Protection Cathedral, East Brunswick, Victoria. Email: frkaripoff@gmail.com. 
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from the YMCA. Nevertheless, it played an important role in the large Far East 
diaspora with lasting influence for the history of the Russian Orthodox Church, both 
in Russia and abroad. 

My interest in this topic stems from a desire to learn from the experience of our 
predecessors in preserving and spreading the culture and learning of Orthodox 
theology in places far from traditional Orthodox homelands and with modest 
financial resources. Furthermore, there is a personal aspect to this as four men from 
our family taught, studied, or were otherwise connected to the Harbin Institute.1 
Accordingly, the present article serves as a brief introduction in English to Saint 
Vladimir’s Theological Institute, Harbin. 

In the early 1920s Harbin was flooded with refugees fleeing Siberia (1920–1921), 
and then Vladivostok and the Russian Far East (1922–1923), after the defeat of the 
anti-Bolshevik regimes in those places. Among them were many clergy, more than 
enough to fill the needs of nineteen parishes and two monasteries formed in Harbin 
in the 1920s.2 Many of them were young. It is well known from the memoirs and 
writings of the emigres that throughout the 1920s many of them were hopeful that 
the Bolshevik regime would collapse and that they would return to Russia. 

Thus, was there really a need at that time to establish a theological institution of 
higher learning? Much later, the outstanding Kamchatka missionary, Archbishop 
Nestor (Anisimov) envisaged a big future for Orthodoxy in China. He wrote to 
Patriarch Alexei I that young clergy and laity were being taught Chinese language 

 
 

1 Sergei Vasilievich Kedrov, born 9 August 1878, received theological education first at Vyatka Seminary. 
Having received his D.Theol from Kazan Theological Academy (1902) he taught at Izhevsk Seminary, then 
in 1908 appointed to Chita Seminary where he was the Inspector and stayed until 1921. After fleeing Soviet 
Russia he served as lecturer in New Testament Greek at the Harbin Pastoral-Theological Courses, precursor 
of Saint Vladimir’s Institute. He came from the Katayev-Kedrov family which included confessor-bishops, the 
brothers Pakhomy and Averky Kedrov and two famous Russian writers of the Soviet period, Valentin Katayev 
and Evgeny Petrov (Katayev). He was an exceptionally gifted teacher loved by his students. He also taught 
history to high school students in Harbin. This provided the necessary income, as honorariums at Pastoral- 
Theological courses and Saintt Vladimir’s Institute were very nominal. Arrested by SMERSH in 1945 he was 
sent to a labour camp in the Urals where he died in 1948, unable to endure the harsh conditions at his age. 
(Sergei V. Kedrov was my maternal great uncle. See Appendix 1). 
2 С. С. Троицкая. Харбинская епархия, её храмы и духовенство: к 80-летию со дня учреждения 
Харбинско-Маньчжурской епархии. Изд.Дмитровский-Байков, Брисбен, 2002, С.16–56. = S. S. 
Troitskaya, Harbin Diocese: Its Churches and Clergy. On the 80th Anniversary of the Establishment of the 
Harbin-Manchurian Diocese (Brisbane: Dmitrovsky-Baikov, 2002), 16–56. 
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and culture at the Theological Faculty in Harbin.3 This was in 1946 when Moscow 
Synod appointed him primate of the Harbin Diocese. In the earlier period he was 
excluded by virtue of his position from direct participation in Diocesan affairs of 
Harbin. His Kamchatka Diocese metochion (ecclesiastical embassy) and “The House 
of Mercy” were important in providing help to Russian refugees in Manchuria. In the 
1920s however, another energetic and prominent Harbin clergyman, Archpriest 
Nikolai Voznesensky was convinced that it was necessary to provide theological 
education in Harbin. 

Fr Nikolai, a talented author of biblical and theological books,4 had received 
excellent theological education at Moscow Theological Academy. Upon finishing his 
doctoral work in 1898 he was appointed to the position of lecturer in comparative 
theology in his hometown (Kursk) seminary. He found the nineteenth-century 
curriculum very stifling and retired from seminary teaching, taking up teaching 
positions in secular schools. He had the opinion that theological education should 
not be divorced from the achievements of empirical science. In this, as also in a return 
to ‘the mind of the fathers’ popularized later by Florovsky, we can see the influence 
of the great teacher in Russian theological academies, Archimandrite (later 
Metropolitan) Anthony Khrapovitsky.5 Ordained priest in 1905, Voznesensky was 
active in presenting public lectures on Christian faith and modernity, addressed to 
the educated classes. He had a profound understanding of the reforms necessary to 
make Church life more meaningful through involvement of the laity in many areas 
of parish life. In Harbin this found its expression in the creation of Saint John the 
Theologian Brotherhood, mentioned later. 

Historical background 

Russian Harbin, now a large Chinese city of well over 10 million people, was a 
fascinating historical phenomenon. Its story began in 1898 when the Russian 
imperial government built the new town on the East China Railway, which shortened 

 

3 В. Г. Дацышен. История Российской Духовной Миссии в Китае. Православное Братство святых 
Первоверховных апостолов Петра и Павла, Гонконг, 2010, С.361. = V. G. Datsyshen, A History of the 
Russian Church Mission in China (Hong Kong: Saints Peter and Paul Brotherhood, 2010), 361. 
4 See Appendix 2 on the publications of Archpriest Nikolai (later Bishop Dimitry) Voznesensky. 
5 Fr Anthony was a pious theologian, a man of immense intellect possessing an incredible gift of memory, as 
well as a charismatic leader of academy students. He was appointed Director of Moscow Theological academy 
at the age of 26(!). He was known for his direct manner and was not afraid to discuss controversial ideas, like 
V. V. Bolotov’s idea of setting up schools of atheism at theological academies. See Appendix 3, Patriarch 
Barnabas’ eulogy. 
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the distance from Chita (east of Lake Baikal) to Vladivostok by around 650 km. A 
branch line from Harbin also went south to Port Arthur, a Russian naval base built, 
like the railway, on land leased from the Chinese government. The Russo-Japanese 
war of 1904–1905 turned Harbin into an important hub of Russian Far East 
initiatives. It grew quickly up until the 1917 October Revolution. The aftermath of 
the Civil War had brought hundreds of thousands of displaced people, fleeing White 
army officers, and men to Harbin, as well as other places in Manchuria. The railway 
provided employment for large numbers of people. In addition, international and 
Chinese firms had their offices, factories, and warehouses in Harbin, as Manchuria 
(Heilongjiang) was an important agricultural and industrial area of China. The 
Chinese were keen to modernise and thus were positive about the Russian presence 
with its schools and tertiary institutions,6 which eventually included Saint Vladimir’s 
Theological Institute. The politics of Manchuria, relatively simple in the first two 
decades of the twentieth century, became more intense with the passing of the 
railway into Soviet hands in 1924, and especially with the Japanese invasion of 
Manchuria in September 1931. Many of the political refugees still worked for the 
railways, while the Japanese were suspicious of all Russians as potential Soviet spies. 
On the positive side, they allowed the Church to function relatively normally and 
eventually acquiesced to the resistance by the Church hierarchy to the cult of goddess 
Amaterasu7. When the Japanese were defeated by the Soviet army things quickly 
changed and brought the émigré lifestyle to an end. 

Sources and literature review 

In her doctoral thesis on Church life in Harbin Diocese, Svetlana N. Bakonina writes: 
Только в начале XXI в. было издано первое и, по сути, единственное 

глубокое исследование, посвящёное этой теме: написанная в 2002 г. за 
 

6 In 1922 the population of Harbin was 370,000; 190,000 of them emigres from Russia. Manchuria boasted 
four tertiary institutions, twenty-nine secondary schools and forty-eight primary schools founded by the 
Russian Orthodox community. Most of them were in Harbin. See Чен Хунцзе. «История православия и 
нынешняя ситуация в Харбине (Китай) в журнале,» Гiлея: науковий Вiсник, выпуск 96, С.385. = Chien 
Hungtze, “The History of Orthodoxy and Current Situation in Harbin (China),” Gileya: Academic Herald 96 
(2015): 385. 
7 свящ. Дионисий Поздняев, Православие в Китае (1900–1997 гг.). Москва, Издательство Свято- 
Владимирского Братства, 1998 г., Приложение: Дьяков, И.А., «Аматерасу», C. 164–243. = Priest 
Dionisy Pozdnyayev, Orthodoxy in China (1900–1997) (Moscow: Saint Vladimir Brotherhood, 1998), 
Appendix: I. A. Diakov, “Amaterasu,” 164–243. See Appendix 3 regarding the success of the Harbin hierarchs 
in resisting the Japanese policy of Amaterasu worship. 
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границей книга С.С.Троицкой о храмах и духовенстве Харбинcкoй 
епархии. 

The first and in essence the only substantial research dedicated to this topic was 
published only at the beginning of the twenty-first century, the book by S. S. 
Troitskaya on the churches and clergy of Harbin Diocese, written overseas in 
2002.8 

Since those words, written in 2013, on the lamentable scarcity of published 
materials on the history of the Harbin Diocese, the picture has improved 
dramatically. In 2019 Saint Tikhon’s Humanities University published the 
monumental work of V. V. Korostelev and A. K. Karaulov.9 They had begun their 
work independently of each other, eventually pooling their energies and resources to 
produce a tome of 880 pages. Several articles by A. A. Bovkalo, A. K. Karaulov, O. V. 
Kosik, Fr Dionisy Pozdnyayev and Fr Dmitry Yukha cited in the present article cover 
a substantial part of published materials on the subject. Fr Dionisy Pozdnyayev in 
his book Orthodoxy in China (1900–1997),10 includes interesting material on the 
Harbin Diocese, especially the period of the Cultural Revolution, but more is said on 
the Peking Mission. Primary sources on Harbin’s theological schools include issues 
of Khleb Nebesnyi (Heavenly Bread), a monthly journal published between 1926 and 
1946 by the Harbin Diocese, the articles of which reflected on all aspects of Diocesan 
life, including its theological schools: the Pastoral-Theological course, the Institute 
of Saint Vladimir, and the seminary. Of great importance as a source is the book by 
Evgeny N. Sumarokov, 20 Years of Harbin Diocese 1922–1942.11 S. S. Troitskaya, 
and V. V. Korostelev and A. K. Karaulov in the two books mentioned above, rely 
substantially on information provided by E. N. Sumarokov. The latter in his capacity 
as a member of the diocesan council, legal advisor to the bishops, institute professor, 
Church writer and magazine editor, was a prominent personality with access to much 

 
 

8 С. Н. Баконина.Церковная жизнь русской эмиграции на Дальнем Востоке в 1920-1931 гг. (на материалах 
Харбинской епархии). Москва, 2013, С.2. = S. N. Bakonina, “The Church Life of the Russian emigrant 
community in the Far East, 1920–1931, Using Materials of Harbin Diocese,” (PhD Diss., Moscow Humanities 
University, 2013), 2. 
9 В. В. Коростелёв, А. К. Караулов, Русское православие в Маньчжурии (1898–1956): Очерки истории 
(Москва: Православный Свято-Тихоновский гуманитарный университет, 2019) = V. V. Korostelev, 
A. K. Karaulov, Russian Orthodoxy in Manchuria, 1898–1956: Historical Essays, (Moscow: Orthodox Saint 
Tikhon’s Humanities University, 2019). The authors (13) sadly have not been able to locate the archives of 
Harbin Diocese which the Moscow Synod directed to be moved to Russia in 1956. 
10 See note 7. 
11 Harbin: Zarya Publishers, 1942. 
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reliable information. Important observations on the existing theological schools can 
be found in Bishop Elevferiy’s concise report in 1945 to Patriarch Alexei I, published 
with a forward by O. V. Kosik.12 Archives in Russia, China, ROCOR Synodal archives 
in New York City and Australian and New Zealand Diocese ROCOR archives in 
Sydney should be investigated. Unfortunately, travel restraints due to the pandemic 
have not allowed me to undertake research in Sydney, let alone New York or Moscow. 
Fortunately, some relevant archival material is found in Fr Michael Protopopov’s 
history of the Russian Orthodox Church in Australia.13 

The Pastoral-Theological Courses, Harbin, 1927–1934 

Fortuitously, the initiator and director of the Harbin Pastoral-Theological courses 
created in 1927 was Archpriest Nikolai Voznesensky. He was best placed to adapt the 
program of the pre-Revolutionary syllabus of Russian Seminaries to new conditions. 
In the academic style of Metropolitan Anthony Khrapovitsky, and of Fr Nikolai 
himself, it had to be freed from dry scholasticism to communicate to the modern 
student in simple, clear language and methodology. The syllabus was ratified by the 
ROCOR Synod in Yugoslavia.14 Full secondary education was a prerequisite for 
admission to the courses, conducted in the evenings at the parish community center 
of the Iveron Church (38 Officers’ Street, Pristan’, Harbin), moving later to the 
facilities provided by the First Russian Gymnasium (high school).15 The teaching 

 

 

12 О. В. Косик. “Доклад епископа Елевферия (Воронцова) и священника Григория Разумовского о 
пребывании в Маньчжурии в 1945 году” Вестник ПСТГУ. Серия II: История. История Русской 
Православной Церкви, 2007, Вып, 2(23), С.131–153 = O.V. Kosik (ed.), “The Report of Bishop Elevferiy 
(Vorontsov) and Priest Grigory Razumovsky Concerning their Visit to Manchuria in 1945,” Herald of St 
Tikhon’s Orthodox Humanities University, Series II: History. History of the Russian Orthodox Church 2 
(2007): 131–153). 

13 Michael A., Protopopov, A Russian Presence: A History of the Russian Orthodox Church in Australia 
(Piscataway, NJ: Gorgias Press, 2006). 
14 Архиепископ Никон (Рклицкий). Жизнеописание Блаженнейшего Антония, Митрополита 
Киевскогo и Галицкого, Изд.Северо-Америк. и Канад.епархии, г.Нью-Йорк, Том Х, С.9–34 = 
Archbishop Nikon Rklitsky, Biography of Most Blessed Anthony, Metropolitan of Kiev and Galicia, (Vol. 10; 
New York: North American and Canadian Diocese, New York, n.d.), 9–34. 
15 Свящ. Николай Падерин. «Церковная жизнь Харбина» в книге Русский Харбин, изд. МГУ, Москва, 
1998, С.27–32 = Priest Nikolai Paderin, “The Church life of Harbin,” in Russian Harbin. (Moscow: Moscow 
State University, 1998), 27–32. The author writes (30): «В помещении Епархиального совета по вечерам 
проводились занятия Пастырско-богословских курсов, преобразованных затем в Богословский 
факультет.» (“Study sessions of the Pastoral-theological courses, which were subsequently transformed into 
the Theological faculty were conducted in the evenings at the Diocesan council premises.”). 
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staff consisted of diocesan Archbishop Melety, Archpriests: Nikolai Voznesensky, 
Leonid Viktorov, Aristarkh Ponomarev, Innokenty Petelin, Pavel Shilyaev; laymen: 
N. P. Pokrovsky, S. V. Kedrov, E. N. Sumarokov, I. I. Kostiuchik, N. V. Borzov, I. P. 
Raisky and A. D. Lifantiev.16 

Отец Николай был душой этих курсов. Он был председателем 
Педагогического совета, лектором по Священному Писанию, по 
церковной истории, по апологетике. Но и другие профессора и 
преподаватели Богословских Курсов были ярки и интересны. По 
большей части это были профессора Казанской Духовной Академии. 

Fr Nikolai was the heart and soul of these courses. He was the chairperson of 
the Faculty Council and lectured in Holy Scriptures, Church History and 
Apologetics. Other professors and teachers of the Theological Courses were also 
brilliant and captivating. They were predominantly professors of Kazan 
Theological Academy.17 

Evgeny Nikolaevich Sumarokov, a notable Harbin personality, active in teaching, 
Church journalism and diocesan council work (1920s through to 1940s) gives the 
following list of subjects taught:18 

Year 1: Old and New Testament, Apologetics, Liturgics, Church History, 
History and Analysis of Sectarian dissent in Russia, Church singing, History of 
Christian dissent in Russia, Church Slavonic, History of Literature. 

Year 2: Bible studies, Old and New Testament, Dogmatic Theology, Homiletics, 
Russian Church History, History and Analysis of Sectarian dissent in Russia, 
Church singing, New Testament Greek, Psychology, Logic. 

Year 3: Bible Studies, Old and New Testament, Moral Theology, Christian life, 
Comparative Theology, Canon law, History and Analysis of Sectarian dissent in 
Russia, Church singing, Introduction to Philosophy, New Testament Greek. 

 
 
 
 

16 Korostelev, and Karaulov, Russian Orthodoxy in Manchuria, 251. 
17 Архиепископ Нафанаил (Львов). «Очерк ранних лет жизни нашего Первосвятителя, 
митр.Филарета» в книге Беседы о Священном Писании и о вере и Церкви, Изд.Комитета Русской 
Православной Молодёжи Заграницей, 1995, Нью-Йорк, США, Том 4, С.75 = Archbishop Nathanael 

Lvov, “A Sketch of the Early Years of Our First Hierarch, Metropolitan Philaret,” Talks on the Holy Scripture 
and Concerning the Faith (Vol. 4; New York: Russian Orthodox Youth Committee, 1995), 75. 
18 Sumarokov, 20 years of Harbin Diocese, 58-60 (cit. Korostelev and Karaulov, Russian Orthodoxy in 
Manchuria, 251). 
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A comparison of the list of subjects with pre-Revolutionary seminary syllabus shows 
the practical hand of Fr Nikolai Voznesensky. Latin was omitted as a subject and so 
were studies in the Old Believer schism.19 

The Institute 1934–1946 

On 2 June 1934 Archpriest Nikolai Voznesensky, a widower since 1922, was ordained 
Bishop Dimitry of Hailar, a vicar of the Harbin Diocese. In August that year he 
became the chairman of the board of the theological faculty of Harbin Institute of 
Saint Vladimir.20 Today it could seem unusual to choose Saint Vladimir as the patron 
saint of a Tertiary institution. In the 1930s, however, the Russian Orthodox diaspora 
enthusiastically rallied around his name to celebrate the 950th anniversary of the 
Baptism of Rus’. Professor E.V Spektorsky wrote at that time that while the 
Bolsheviks ignored the anniversary: «Иначе отнеслись к этой годовщине все те, 
которые знаютю что Россия и была до большевиков и будет после них ...» 
(“All those who know what Russia was before the Bolsheviks and will be after them, 
treated this anniversary differently…”).21 Thus, another theological school was 
named for Saint Vladimir in 1938, namely, Saint Vladimir’s Orthodox Theological 
Seminary, New York, USA. 

The Institute, which initially consisted of three faculties,22 began its work on 
Saturday 1 September (traditional first day of the school year in Russia) 1934. 

 
 

19 17th-century Russian Church schism of ‘Old rite’ followers. Study of this historical phenomenon was 
important in pre-Revolutionary Russia because of the large numbers of Old Believers. In the context of émigré 
communities in China it had lost its importance 
20 А. К. Клеменьтев, «Архиепискои Хайларский Димитрий (Вознесенский): Его церковно- 
общественная и педагогическая деятельность в России и в эмиграции». Доклад на конференции 
«Религиозная деятельность русской эмирации» (Москва, ВГБИЛ, 9–10 ноября 2005г.). Онлайн 
библиотека: «Религиоозные деятели русского зарубежья» = A. K. Klementiev, “Archbishop Dimitry of 
Hailar (Voznesensky): His Church, Community and Teaching Work in Russia and in Emigration”. Paper 
presented at the Conference, “The Religious Work of the Russian Emigration,” Moscow, 9–10 November 
2005” (Moscow: Library of Foreign Literature, n.d.). 
21 Е. В. Спекторский «Своеобразие крещения Руси», Владимирский сборник: В память 950-летия 
Крещения Руси (Белград: Типография Меркур, 1938), 55 = E. V. Spektorsky “The Uniqueness of the 
Baptism of Rus,’’ [Saint] Vladimir’s Anthology: Articles Dedicated to the 950th Anniversary of the Baptism of 
Rus’, (Belgrade: Mercure Publishers, 1938), 55. 
22 Я. Фесюнов «Институт Св. Владимира в Харбине». Политехник 10, Сидней, 1979, Объединение 
инженеров, окончивших ХПИ, С.32–33 = Y. Fesiunov, “The Institute of St Vladimir in Harbin,” Polytechnic 
(Published by the Association of Engineer Graduates of Harbin Polytechnic, Sydney) 10 (1979): 32–33. 
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Japanese authorities later moved the Polytechnical Faculty and Eastern-Economic 
Faculty to become part of the University of North Manchuria. The Theological 
Faculty then took over the name of the Institute of Saint Vladimir and continued its 
studies until 1946, being disbanded after the Soviet Army occupation of Manchuria.23 

The Institute clearly benefited from the experience of the Pastoral-Theological 
Courses, continuing its work in the evenings. Both the Japanese civil authorities and 
the Synod of ROCOR (Yugoslavia) recognized the Institute as an accredited tertiary 
institution. In pre-Revolutionary Russia seminaries had the status of post-secondary 
colleges with only the theological academies of Saint Petersburg, Moscow, Kiev and 
Kazan having tertiary status, thus the syllabus of Saint Vladimir’s Institute was 
modelled on the theological program of the aforementioned academies.24 The 
Institute began to admit students with Russian seminary education as well as those 
who had completed Harbin Pastoral-Theological courses. These included both clergy 
and lay people. Some people attended as auditors, while a significant number 
completed the units without submitting dissertations. These nevertheless had the 
status of ‘accredited’ students. 

Institute Subject Guide 1942 

Below is a snapshot by E. N. Sumarokov of the subjects and lecturers in 1942.25 At 

that time, the Faculty Dean was Archpriest Victor Guryev, as Archimandrite Vasily 
(Pavlovsky), who headed the faculty from the opening of the Institute in 1934 was 
transferred to Europe in 1938, ordained bishop and assumed the see of Vienna. The 
subsequent deans were Archpriest Aristarkh Ponamarev (1940-1941) and Ivan I. 
Kostiuchik (until closure of the Institute). 

 
 

23 Свящ. Дмитрий Юха. Духовная семинария и институт Святого Владимира в Хaрбине 
(официальный сайт Московской духовной академии, 13.11.2013) http://history-mda.ru/publ/ 
duhovnaya-seminariya-i-institut-cvyatogo-vladimira-v-harbine_3530.html (accessed 21/01/2020). = Priest 
Dmitri Yukha, “The Theological Seminary and Institute of Saint Vladimir in Harbin” (Moscow Theological 
Academy Official Website, 13.11.2013). 
24 Свящ. Максим Козлов, В. А. Фёдоров «Академии духовные православные в России». 
Православная Энциклопедия, Москва: Церковно-научный центр, Православная Энцикло-педия, Том 
I, С. 349–52. = Priest Maxim Kozlov, and V. A. Fedorov, “Orthodox Theological Academies in Russia,” 
Orthodox Encyclopaedia (Vol.1; Moscow: Orthodox Encyclopedia, Church Research Center, 2000), 349–52. 
25 Сумароков, XX лет Харбинской епархии, C.62–63 (Коростелёв и Караулов, Русское православние в 
Маньчжурии, С.253-255) = Sumarokov, 20 years of Harbin Diocese, 62–63 (cit. Korostelev and Karaulov, 
Russian Orthodoxy in Manchuria, 253–55). 
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Level I 

1. Introduction to Theological subjects, 2 hours per week lectures by the Dean, 
Archpriest Victor Guryev, D.Theol.26 

2. Old Testament, 2 hours per week, Archpriest S. Novosiltsev, D.Theol. 
3. Biblical History and Archeology, 2 hours per week, P. K. Smirnov, M.Theol. 
4. General Church History, 2 hours per week, E. N. Sumarokov, LL.D. 
5. Psychology, 2 hours per week, I. I. Kostiuchik. 
6. Church Slavonic and History of Russian language, 3 hours per week, Prof. I. A. 

Timbo. 

7. New Testament Greek, 4 hours per week, P. K. Smirnov, M.Theol. 
8. Chinese and Japanese languages (optional), 2 hours per week, Prof. I. A. Timbo. 

Level II 

1. New Testament, 2 hours per week, Archimandrite Philaret Voznesensky. 
2. Old Testament, 2 hours per week, Archpriest S. Novosiltev. 
3. Church history, 2 hours per week, E. N. Sumarokov, LL.D. 
4. History of Russian Old Rite schism, 2 hours per week, Archpriest Aristarkh 

Ponomarev, LL.D., D.Theol. 

5. Liturgics and Pachalia, 2 hours per week, Archpriest S. Novosiltsev, D.Theol. 
6. Formal logic, 2 hours per week, I. I. Kostiuchik. 
7. Philosophy, 2 hours per week, I. I. Kostiuchik. 
8. New Testament Greek, 2 hours per week, P. K. Smirnov, M.Theol. 
9. Chinese language (optional), 2 hours per week, Prof. I.A Timbo. 

Level III 

1. New Testament, 2 hours per week, Archimandrite Philaret Voznesensky. 

2. Old Testament, 2 hours, per week, Archpriest L. Viktorov, M.Theol. 
3. Dogmatic theology, 3 hours per week, Faculty Dean, Archpriest V. Guryev, 

D.Theol. 

4. Patristics, 2 hours per week, Faculty Dean, Archpriest V. Guryev, D.Theol. 
5. Homiletics and history of preaching with the theory of expressive reading, 2 

hours per week, Bishop Dimitry Voznesensky, D.Theol. 
6. History and criticism of sectarian dissent in Russia, 2 hours per week, Archpriest 

A.Ponomarev, LL.D., D.Theol. 
 

26 For the sake of clarity, I have translated the term ‘Kandidat Bogosloviya’ as ‘Doctor of Theology’, as this 
term is understood historically and today. In 2005 theological schools in Russia introduced significant 
changes, bringing degree nomenclature in line with Western practice. Also, academies now cater for post 
graduate students, while seminaries offer undergraduate courses. In fact, even before the Revolution, the 
academic level of the four theological academies was post-graduate. Thus, Saint Vladimir’s Institute accepted 
graduates of Pastoral-Theological courses and seminary for further study. 
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7. Russian Church history, 3 hours per week, E. N. Sumarokov, Ph.D. 
8. History of religion, 2 hours per week, P. K. Smirnov, M.Theol. 
9. History of philosophy, 2 hours per week, I. I. Kostiuchik. 
10. Ethnography of the Far East, 1 hour per week, Prof. I. A. Timbo. 

Level IV 

1. New Testament, 4 hours per week, Bishop Dimitry Voznesensky, D.Theol. 
2. Moral Theology, 2 hours per week, Faculty Dean, Archpriest V. Guryev. 
3. Pastoral theology, 2 hours per week, Archimandrite Philaret Voznesensky. 
4. History and Analysis of Western Christian denominations, 2hours per week, 

Faculty Dean, Archpriest V. Guryev, D.Theol. 

5. Church canon law, 2 hours per week, E. N. Sumarokov, LL.D. 
6. Church archaeology, 2 hours per week, Assoc. Prof. N. V. Nikiforov. 
7. Pedagogy, 2 hours per week, Prof. I. A. Timbo. 
8. Philosophy and history of literature, 2 hours per week, I. I. Kostiuchik. 
9. Russian history (State and Society), 2 hours per week, Prof. Konstantin I. 

Zaitsev. 

10. Russian language (phonetics, morphology and syntax), 2hours per week, Prof. 
I. A. Timbo. 

A comparison of the Institute program with the program of old Russian 
theological academies shows certain differences. The latter had a larger list of 
subjects and required more hours of lectures per week. They included subjects such 
as Ancient Hebrew, compulsory Greek or Latin and at last one modern Western 
European language (German, French, or English). Entry exams for admission to 
theological academies included the following subjects: introductory theology; 
philosophy; dogmatic theology; Bible history; Church history; one ancient and one 
modern language (other than Russian).27 

To sustain that level of education was clearly impossible for a refugee/migrant 
community in China under Japanese occupation. Student fees and staff honorariums 
were symbolic rather than real, a reflection of the constrained finances of many of 
the students. The Institute did attract some patronage from local businesses and had 
received a sizeable bequest,28 which helped to improve the finances of the Institute. 
Harbin hierarchs followed ROCOR First Hierarch Metropolitan Anthony in being 
very circumspect about sources of funding. The concern of the latter about YMCA’s 

 
27 Православная Энциклопедия, Том I, стр. 349–52. = Orthodox Encyclopaedia, 1.349–52. 
28 Businessman A. A. Shilnikov, bequest of B. H. Semenov, see Sumarokov 20 Years of Harbin Diocese, 60– 
61 (cit. Korostelev and Karaulov, Russian Orthodoxy in Manchuria, 256). 
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possible influence in the affairs of Saint Sergius Institute had caused the tragic split 
between him and Metropolitan Evlogy which weakened the unity of the diaspora. 
Student fees were 50 yen per year (50 yen in 1934 = around AUD400 in 2020) and 
some students received scholarships from sources which also included the Diocese. 
The number of students over the years varied between 50 and 150. There was 
provision for correspondence students. Young women attended the Institute as is 
evidenced by the thesis of Margarita K. Komarova, blessed for publication by 
Metropolitan Melety on 21 October 1941.29 The publication was paid for from 
Institute funds. Evening lectures were held on weekdays. Lectures were omitted 
whenever a major festal service occurred on a weeknight, as half of the teaching staff 
were clergy serving in the parish and monastery churches. 

The Institute had had four graduations in 1937, 1939, 1941 and 1944–46. The last 
group’s graduation was delayed by the War. Attendances dropped severely in 
September 1945. It became unsafe to walk in Harbin’s streets in the evening. Bishop 
Elevferiy in his report to the Patriarch mentions that only thirteen people graduated 
overall. This figure is repeated by other authors, but Korostelev and Karaulov argue 
convincingly that this is the figure for the two graduations in the 1930s, of whom 
twelve are named by Sophia S. Troitsky.30 

The numbers of students peaked in the early 1940s, so one may expect that there 
were a larger number of graduates then. Be that as it may, anecdotal evidence from 
members of my family regarding Bishop Elevferiy’s visit and short stay in Harbin in 
1945 suggest that his observations were not comprehensive. 

The Institute’s Auxiliary Arm 

In 1935 a group of Institute students founded the Brotherhood of Saint John the 
Evangelist and Theologian. Bishop Dimitry Voznesensky was asked to become the 
honorary chairperson, while faculty deans were the active chairmen. The primary 
goal of the Brotherhood was to publish and promote religious books and articles. 
Evgeny N. Sumarokov, one of the Institute’s lecturers, became director of the 
publishing committee, which produced The Book of Hours, a clergy service book, 
and over 20 other book titles, as well as some issues of The Brotherhood Herald. Of 

 
29 М. К. Комарова. История Благовещенской Церкви в Харбине (Харбин, 1942). = M. K. Komarova, A 
History of the Church of the Annunciation in Harbin (Harbin, 1942). In 1945 there were 41 students of whom 
ten were young women, see Kosik, “The Report of Bishop Elevferiy,” 139. 
30 Troitskaya, Harbin Diocese, 10. 
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the 120 members of the Brotherhood, some young men and women who were not 
full-time enrolled students attended lectures as auditors. The Brotherhood developed 
contacts with similar organizations in Europe and worked on cross-cultural contacts 
with the broad Chinese community. Translation of liturgical material into Chinese 
by Professor I. A. Timbo had already been an important part of the work of the 
Institute.31 

The Beginning of the End 

At 6.00 pm on Wednesday, 24th October 1945 there was an unexpected splash in the 

middle of the wide Sungari (Songhua) River in Harbin. A sea plane carrying Bishop 

Elevferiy Vorontsov and Priest Grigori Razumovsky came in from Khabarovsk. They 

came to receive the bishops of the Harbin Diocese into the jurisdiction of the Moscow 
Patriarchate: Bishop Elevferiy’s report to Patriarch Alexey I after their return in mid- 
November 1945 reveals what was already becoming clear to the Russian community 
in Harbin and Manchuria. The Soviet Army, victorious over the Japanese forces a 
month earlier, had quickly brought in a new order. The bishop and his companion 
were whisked off in a waiting car, met by the Soviet Consul, General, Andrei G. 
Loginov. Harbin bishops were unaware of their arrival, as the telegram from 
Khabarovsk ‘came late’, according to the report. 

The visit of the two churchmen had important political ramifications for the Soviet 
government. The bishop and his accompanying priest (who afterwards handled the 
difficult questions from emigres about conditions of Church life in the USSR32), were 
briefed by the Consul-General and Vice-Consul the next day. The Patriarch’s 
delegation was meeting with Harbin’s bishops who were strong community leaders. 
Meetings and big church services were planned. It was a public relations exercise for 
the benefit of the community whose joy of being liberated from the Japanese regime 

 
 
 

31 Professor Ivan Aleksandrovich Timbo (also known by his Korean surname, Kim) received a theological 
education at Blagoveshchensk Seminary and studied linguistics at Warsaw University (1911–1916). He 
headed Oriental Studies at the Institute and published a work on phonetics and morphology of modern 
Russian: И. А. Тимбо, Генетический обзор фонетики и морфологии современного русского языка 
(Харбин. 1934). 
32 As recollected by Zoya G. Chemodakov (nee Luchinina, 1898–1985), niece of S.V. Kedrov, who observed 
the scene after the hierarchical service at Saint Nicholas Cathedral on Sunday 28 October 1945. A large crowd 
of excited and somewhat anxious people surrounded the visitors asking questions, until the secretary quickly 
ushered his bishop to the waiting Consulate car. 
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was already marred by the arrests and deportations of around 10,000 young men sent 
to Siberian labour camps. In November 1945, Archbishop Dimitry of Hailar 
(Voznesensky) wrote a letter to the Patriarch,33 asking him to intercede before Joseph 
Stalin on behalf of those sufferers, arrested and taken away in cold weather often 
without warm clothes. The culture of the free-spirited migrant Church contrasted 
with that of the captive Church in the Soviet Union. The Soviet government planned 
to move most of the ‘human resources’ back ‘home’, but it wanted them to leave their 
free spirit behind. Emigration en masse to the USSR and to the West began around 
1955–1956. There were still enough teachers and potential students, thus the 
Institute possibly could have survived for another ten years, yet it was closed in 1946. 
Its continued survival did not fit in with the political plan. The Institute was 
educating young minds and hearts to know the liberating Truth in the best traditions 
of Orthodox theology. 

Conclusion 

The history of the Harbin Diocese is only beginning to be studied by scholars. It will 
take much more work to find all the ‘dots’ in the archives and libraries and to connect 
them. 

The last person to submit a thesis to the Institute was a young deacon, Anatoly 
Mukhin in 1946.34 Mukhin was ordained a priest and subsequently served the Church 
in the Soviet Union. Roughly two-thirds of the Manchurian diaspora returned to 
Russia, with a minority eventually leaving mainly for the USA, Australia, and South 
America. The teachers and graduates found their way to all these places, continuing 
to contribute to Church life.35 My late father-in-law, Archpriest Vladimir Vygovsky, 
told me of the rapport he had with the young clergy (and bishops) in Soviet times. 
They would immediately sense that he projected a different Church culture as a 
person whose worldview was formed by the clergy and teachers of theology in 
Harbin. This is another story that has yet to be researched and told; the story of the 
interaction of the captive, persecuted Church with the Church in the diaspora. Now 
the Russian Church is strong and its presence outside the Motherland is no longer 
of great significance to its life in Russia. It was very different in the decades before 
perestroika, when interaction with the clergy and laity from Harbin added an 

 

33 Korostelev and Karaulov, Russian Orthodoxy in Manchuria, 433. 
34 Korostelev and Karaulov, Russian Orthodoxy in Manchuria, 258. 
35 See Appendix 5 
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important voice in the choir of the Church, helping to fortify the process of post-war 
religious revival in Russia.36 Books published in Harbin (as well as Paris, Jordanville, 
and other émigré centers), were copied on typewriters and became Church samizdat 
used by teachers and seminarians in Moscow, Leningrad and Odessa,37 as well pious 
clergy and lay people thirsting for ‘living water’ (John 4:10). 

The study of Russian Orthodox migrant communities in Harbin, China, as well as 
in the many other places in Europe and Asia could produce insights relevant to our 
times. People who often in their pre-Revolutionary life had been lukewarm towards 
‘organized religion’ found themselves outside the structures of political and social 
life that used to give a sense of security and meaning. Their former world had 
collapsed and disappeared. In that context their Church took upon itself leadership 
in many facets of life giving them a sense of purpose. Theological education was no 
longer seen as something esoteric, unrelated to ‘real’ life and best left to the 
sacerdotal caste. Impressive numbers of people engaged in the education provided 
by Saint Vladimir’s Institute,38 became clergy and served the Church in China and 
elsewhere, as well as fulfilling their role in lay ministry as people knowledgeable in 
the Christian faith. Their knowledge was passed on to the next generations and 
continues to live in the Church of today. 

 
 
 

36 Datsyshen (A History of the Russian Church Mission in China, 361), illustrates this point with a quotation 
from another work on the Russian Church in the Far East (М. Б. Сердюк. «Русская православная церковь 
на советском Дальнем Востоке (1939–1955), » ’Россия и АТР, 2007, No1, С.37–38. = M. B. Serdiuk, 
“Russian Orthodox Church in the Soviet Far East (1939–1955),” Russia and the Pacific, 1 (2007): 37–38.): 

присоединение Xарбинской епархии было самым важным достижением во внешней 
деятельности Московской Патриарихии этого периода. Во-первых, в РПЦ возвращалось 
большое количество православных... в среде которых не прерывалась традиция религиозной 
жизни. Во-вторых, в Маньчжурии находилось много хорошо образованных 
свящннослужителей, которых так не хватало Церкви в Советском Союзе. 

[T]he addition of the Harbin Diocese was the most important achievement in the external affairs of the 
Moscow patriarchate of this period. Firstly, large numbers of the Orthodox were returning to the ROC 
[i.e., Russian Orthodox Church]. Their traditions of religious life were unbroken. Secondly, Manchuria 
had many well-educated clergy, in great demand by the Church in the Soviet Union…”). 

37 I heard this from an Orthodox American seminarian, a member of the Autonomous Church of Japan, 
studying at Leningrad Seminary. He visited Holy Trinity Seminary, Jordanville, during my studies there in 
1976–1979. 
38 As well as the Pastoral-Theological Courses before it and Harbin Theological Seminary. I intentionally 
avoided writing about the latter to focus on the Institute. It warrants either separate treatment or to be 
included in a work on the theological schools of Manchuria. 
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This article began with a comparison of Saint Sergius Theological Institute (Paris) 
with Harbin’s more modest institute. Indeed, the Paris school was impressive. 
Connected as it was with the big names of early twentieth century Russian theology 
and religious philosophy, it maintained the ethos of the intelligentsia, people who 
came into the Church from a largely secular background. Saint Vladimir’s Institute 
had a tangibly different ethos. It was influenced by the great theologian, teacher and 
hierarch, Metropolitan Anthony (Khrapovitsky),39 the erstwhile head of Kazan 
Theological Academy, alma mater of most of the Harbin institute teachers. Bishop 
Dimitry, although from Moscow Academy, also experienced the influence of 
ROCOR’s first hierarch, Metropolitan Anthony, who had taught there too in 1889- 
1895. Essentially, Paris was more academic and cerebral, although Florovsky 
enjoined theologians to create a ‘neo-patristic synthesis.’ Harbin could relate to the 
latter, but its perception of theology came more from the depths of ecclesial life 
rather than from the background of religious philosophy. It did not mean that Harbin 
Institute’s program was uninspiring. It produced some outstanding hierarchs, 
pastors, and educated lay ministers of the Church some of whom confessed their 
faith in the atheistic regimes of the Soviet Union and Mao’s China,40 while others 
chose to settle in the West. 

 
 
 

 
39 Archpriest Rostislav Gan, Rector of the Pokrov Church in Sydney, used to tell his youth study group, and 
adults, that the seventeen volumes of the biography and works of Metropolitan Anthony could be considered 
a course in Orthodox theology for the laity. Metropolitan Philaret (the younger Voznesensky) often spoke 
about Metropolitan Anthony. In 1970s and 1980s he drew attention in his talks and seminary lectures to the 
opinion of the great theologian concerning the place of Christ’s Gethsemane prayer in the context of the 
dogma of Redemption. 
40 The story of the Chinese Cultural Revolution (1966–1976) and the blood of Chinese Orthodox martyrs, 
clergy and lay, is the glory of the Church in China. The USSR’s cultural revolution was halted by the German 
invasion in 1941. For some years after the war the Church had an opportunity to grow, although it had very 
limited freedom. Archbishop Dimitry, even in the 1940s was viewed as a troublemaker and forcibly retired 
for trying to help thousands of arrested young men. In the 1960s, however, Nikita Khruschev applied Lenin’s 
method: one step back, two steps forward. He boasted that he would soon show the last priest in the country 
as a curiosity on TV. In 1962 Fr Vladimir Vygovsky (see Appendix 1) lost his registration as a minister of 
religion for taking his children to the homes of fellow clergy from Resurrection Cathedral in Frunze to sing 
Christmas carols. The charge was anti-Soviet propaganda. It took a year of efforts at the highest level of the 
State Council for Religious Affairs for the registration to be restored, enabling Fr Vladimir to serve the Church 
again. 
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Appendix 1 

Nikolai Konstantinovich Karipoff (1909–1990, my uncle), a graduate of Harbin Law 
School, worked as a journalist for the popular bilingual (Russian and Chinese) 
newspaper, Harbin Kung Pao. He became involved in the work of Saint John 
Brotherhood and asked his younger brother, Venedict Konstantinovich Karipoff (my 
father, 1917–1991), to join the Brotherhood, attending Institute lectures as an 
auditor. Venedict helped him reporting on Church events for the newspaper. Both 
brothers were arrested by SMERSH in 1945. My father was released after three days 
and nights of intense interrogation. The favourable outcome was facilitated by an 
older SMERSH colonel who shared an interest in Dostoyevsky. Nikolai, however, 
spent the next ten years in a labour camp north of Lake Baikal, participating in large 
construction projects. 

Vladimir Vyacheslavovich Vygovsky (my father-in-law, 1923-1998), was enrolled 
as a student at the institute. He moved to the USSR with his family in 1955 and was 
ordained a priest in 1956, completing his theological studies at Leningrad Seminary 
in 1960. He served as a priest in the USSR and briefly in Australia (1993–1996). He 
is shown in a photograph in Korostelev and Karaulov (Russian Orthodoxy in 
Manchuria, 261) captioned, “The Brotherhood of Saint John the Theologian, Harbin, 
1944.” He is in the top row, second from the left. Nikolai K. Karipoff is fourth from 
the left and Venedict K. Karipoff is fourth from the right. The front row shows Bishop 
Dimitry Voznesensky, Institute dean Archpriest Victor Guryev in the middle with 
other faculty and Brotherhood members. Fifteen young men and women in the 
middle row are students, members of the Brotherhood. Our family preserves an 
original photo from 1944. 

Appendix 2 

Archpriest Nikolai (later Bishop Dimitry) Voznesensky,41 the father of the future 
First Hierarch of ROCOR, Metropolitan Philaret. He expressed his thoughts on 
programs and methods of teaching in theological schools in a brochure as early as 
1906.42 He believed that teaching should be simple, based on facts and presented in 
a lively manner. He published twenty-one books, including two books for children 

 

41 See Anonymous, «Епископ Димитрий Вознесенский» (“Bishop Dimitry Voznesensky”), www.drevo- 
info.ru (accessed 24/01/2020); and Klementiev, “Archbishop Dimitry of Hailar (Voznesensky)” (see note 20). 
42 «Как преобразовать наши духовные училища и семинарии со стороны учебных куpсов,» 
(Xарьков, 1906). = N. Voznesensky, “How to Reform Our Church Schools and Seminaries in Terms of 
Teaching Programs,” (Kharkov, 1906). 
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and around forty articles in various Church journals in Russia and Harbin. He 
published on a range of subjects between 1921 and 1941. Topics include: 

• Russian Church history; 
• Ancient and medieval Church history; 
• Moral theology; 
• Orthodox liturgy and worship; 
• Catechism: full and abridged; 
• Prayer books for school students and for children; 
• On Fr John Sergiev of Kronstadt; 
• The book of Revelation in twentieth century outlook; 
• A commentary on the Psalter. 

Appendix 3 

3. On the Amaterasu cult, see the text of the hierarchical epistle concerning this 
controversial matter.43 The text of the epistle was prepared by Bishop Dimitry for the 
ageing Metropolitan, who signed it with his vicar bishops Dimitry and Yuvenaly 
(Kilin). Sannikoff observes that:44 

Не находится слов, чтобы передать то чувство удовлетворения 
верующих людей, с которым они приняли этот запрет поклонения 
японским богам. Все оценили высокий подвиг главы Церкви, который 
рассеял все сомнения и укрепил в вере.... Насильники поняли, что их 
попытка духовного порабощения русских провалились, … и замолкли. 

It is difficult to find the words to express the satisfaction felt by the faithful in 
accepting the prohibition of worshiping Japanese deities. Everyone deeply 
appreciated the heroism of the Church primate [Metropolitan Melety]. Doubts 
disappeared and faith was strengthened … The aggressors understood that their 
attempt to spiritually enslave the Russians had failed… and kept silent. 

Appendix 4 

In his eulogy at the funeral of Metropolitan Anthony (13 August 1936), the Serbian 
Patriarch Barnabas said:45 

 
 

43 Виктор Санников. Под знаком восходящего солнца в Маньчжурии. Воспоминания. Изд.автора, 
Сидней, 1990, С.105–107. = Victor Sannikoff, Under the Sign of the Rising Sun in Manchuria (Published by 
the author; Sydney: Unification Printers & Publishers, 1990), 105–07. 
44 Sannikoff, Under the Sign of the Rising Sun, 107. 
45 Rklitsky, Biography of Most Blessed Anthony, 224–25. 
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Я уже имел случай говорить и вновь повторяю, что митрополит 
Антоний должен быть поставлен в один ряд с великими иерархами 
первых веков христианства... Только впоследствии его достойно оценят 
и поймут, какое значение имеет митрополит Антоний не только для 
Православной Церкви, но и для всего христианства и для всего 
человечества. 

I have already had the occasion before and repeat again that Metropolitan 
Anthony has to be placed next to the great hierarchs of the first centuries of 
Christianity… Metropolitan Anthony’s significance, not only for the Orthodox 
Church, but for all of Christianity and humanity, will be understood and 
assessed in a worthy manner only in posterity. 

Appendix 5 

Fr Michael Protopopov gives the following names of Australian and New Zealand 
Diocese clergy who graduated from Pastoral-Theological courses (1927–1934) and 
from Saint Vladimir’s Institute (1934–1946). This list from Diocesan archives in Fr 
Michael’s book is given in the order of their arrival in Australia: 

• “Archpriest Rostislav Adolfovich Gan … attended the Railways Gymnasium 
and the Harbin Polytechnical Institute, graduating with a degree in Civil 
Engineering in 1933. At the same time, he attended the Courses in Pastoral 
Theology of the Harbin Diocese, which he also completed in 1933”.46 

• Fr Leonid Upshinsky, “upon completion of his theological studies (at Saint 
Vladimir’s Institute, where he also studied at the Polytechnical faculty -NK)47 
Leonid was ordained deacon and priest by Bishop Dimitry.48 

• Archpriest Nikolai Deputatov49 graduated from Pastoral-theological courses 
(1931) and Saint Vladimir’s Institute (1939).50 

• Archimandrite Benjamin Garshin graduated from Saint Vladimir’s Institute 
in 1944.51 

• Protodeacon Valentin Karmilov graduated from Saint Vladimir’s Institute in 
1944.52 

 

 

46 Protopopov A Russian Presence, 153n.191. 
47 Korostelev, and Karaulov, Russian Orthodoxy in Manchuria, 709. 
48 Protopopov, A Russian Presence, 230n.83. 
49 Protopopov, A Russian Presence, 231. 
50 Korostelev, and Karaulov, Russian Orthodoxy in Manchuria, 619. 
51 Protopopov, A Russian Presence, 231n.85. 
52 Protopopov, A Russian Presence, 231n.86. 
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• Archimandrite Philaret (Voznesensky) graduated from Harbin Polytechnical 
Institute in Electrical Engineering and from Pastoral-Theological courses53 
(1927 and 1931 respectively).54 

• Archpriest Nikolai Starikoff “studied at Industrial Transport 
Technicum…From 1937 to 1940 he also attended the Theological Courses at 
the Saint Vladimir’s Institute.”55 

• Archpriest Vladimir Vygovsky, served temporarily in the Melbourne parish 
of ROCOR (see Appendix 1). 

 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 

 
Mitred Archpriest Nicholas Karipoff, “Saint Vladimir’s Theological Institute in 
Harbin, China, 1934–1946,” Orthodox Faith and Life 2 (2020–2021): 5–24. 
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53 Protopopov, A Russian Presence, 253n.147. 
54 Korostelev, and Karaulov, Russian Orthodoxy in Manchuria, 584. 
55 Protopopov, A Russian Presence, 267n.187. 
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Abstract: In my exposition of Orthodox Christian thought and practice, I offer a 
diagnosis of, and prescription for, America’s current political predicament. I 
argue that Americans have been wrongly socialized into believing that 
expanding democratic rights and political (or “external”) freedom, overall, is the 
most fundamental goal of politics. As a consequence, we have perilously 
overlooked the issue of whether a given society is prepared to handle the 
immense responsibility that comes with external freedom. I suggest that such 
freedom can only be successful in proportion to the spiritual and moral state of 
a society, and it is only by coming to terms with our society’s present state that 
we can hope to remedy our political order. 

Keywords: freedom, rights, democracy, political theology 

1. Introduction 

ne proposition on which most observers of contemporary American politics 
can agree, regardless of their political leanings, is that our political order is 
under threat. Indeed, according to a recent poll, voters across the political 

spectrum agreed that “our political culture has become too uncivil,” and the average 
voter believed that we are “two-thirds of the way to the ‘edge of a civil war.’”1 In my 
exposition of Orthodox Christian thought and practice, I offer a diagnosis of, and 
prescription for, America’s current political predicament. I argue that Americans 
have been wrongly socialized into believing that expanding democratic rights and 
political (or ‘external’) freedom, overall, is the most fundamental goal of politics. As 
a consequence, we have perilously overlooked the issue of whether a given society 
is prepared to handle the immense responsibility that comes with external freedom. 

 
* Dr Amir Azarvan is Associate Professor of Political Science, Georgia Gwinnett College, Lawrenceville, 
Georgia, USA. Email: aazarvan@ggc.edu. 
1 Institute of Politics and Public Service, “New Poll: Voters Find Political Divisions So Bad, Believe U.S. Is 
Two-Thirds of the Way to ‘Edge of a Civil War’” (23 October 2019), https://politics. 
georgetown.edu/2019/10/23/new-poll-voters-find-political-divisions-so-bad-believe-u-s-is-two-thirds -of- 
the-way-to-edge-of-a-civil-war (accessed 25/06/2021). 
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I suggest that such freedom can only be successful in proportion to the spiritual 
and moral state of a society, and it is only by coming to terms with our society’s 
present state that we can hope to remedy our political order. 

This paper is structured as follows. In section 2, I discuss the fundamental 
principles of Orthodox political thought. In sections 3 and 4, I explain what 
conclusions I have drawn after having attempted to reason consistently from these 
principles. These inferences concern a range of political matters, all of which deal 
directly or indirectly with the concept of freedom. Concluding remarks are offered in 
section 5. 

2. The Basis of Orthodox Political Thought 

Foundational Principles, and the Origins and Purpose of Government 

We believe not in revolution but in Resurrection! – Saint Paisios of Mount Athos 

When we are faced with various possibilities our choice should be conditioned by the final 
aim that we have in view: the Kingdom of the Father. – Saint Sophrony of Essex 

Although the word “progress” has positive connotations,2 one can technically speak 
of bad progress (as in the progression of a disease), as well as good. Good progress 
presupposes knowledge of a specifically positive end towards which movement is 
made. That knowledge, in turn, presupposes awareness of one’s basic principles. Yet 
such awareness is often lacking among people in contemporary Western societies, 
where, owing to the Enlightenment, morality has been secularized.3 Although we 
continue to make moral judgements, “the question of what it is in virtue of which a 
particular moral judgment is true or false has come to lack any clear answer.”4 

Unless one can identify his first principles, he will not be able to identify his end 
goals; and if he cannot identify his end goals, then he will not be able to know what 
counts as ‘progress,’ which is to say, positive steps towards those goals. This is deeply 
problematic, for if one values consistent thinking, then he should strive to ensure 
that each of his social and political beliefs is the culmination of a series of succeeding, 

 
 
 

2 For C.S. Lewis (Mere Christianity (Grand Rapids: Zondervan, 2001), 13), “progress means not just 
changing, but changing for the better.” 
3 Alasdair MacIntyre, After Virtue: A Study in Moral Theory (3rd edn; Notre Dame: Notre Dame University 
Press, 2007), 60. 
4 MacIntyre, After Virtue, 60. 
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logically-linked propositions that ultimately begin with his first principles.5 Rarely is 
this done, however. As a professor of psychiatry and special education notes, “the 
ability to reason, think critically, and problem solve has…been dramatically reduced 
in recent years.”6 When one does attempt to follow his train of thought backwards 
to foundational principles, he often discovers that he is following disconnected tracks 
of thought. For instance, a Christian may take for granted that social justice or 
national supremacy—however it is conceived—is the end to which his society ought 
to aspire, but when he carefully follows his thought process in the manner just 
described, he may discover a point at which his metaphysical commitments do not 
align, at least clearly, with his political beliefs. 

Unless we can identify Orthodoxy’s foundational principles, as well as the political 
ends that logically follow from those principles, we will not be in position to 
determine whether, say, democracy is consistent with Orthodox thinking, and thus 
represents ‘progress,’ which is to say, a positive step towards these particular ends. 

The starting point towards understanding the Orthodox conception of the end of 
politics, indeed, the end to which all ends are directed, is to recognize that there is, 
as Saint Theophan the Recluse expressed it, “a life beyond the grave.” 7 Further, the 
nature of this post-mortem life is determined by how one lives during his brief 
sojourn on Earth. Those who have done good and those who have done evil will 
experience a condition that immeasurably surpasses all the pleasures and evils of this 
earthly life, respectively (cf. John 5:28–29).8 “Nothing is more blessed than to attain 
God,” wrote Saint Theodoros the Great Ascetic, and “nothing is more terrible 
than…losing Him.”9 Likewise, Saint Sophrony of Essex taught that “even a whisper 

 
 

 
5 First principles are foundational principles that cannot—and need not since they are held to be self-evidently 
true—be proven. 
6 Stephen Camarata, “The Emerging Crisis in Critical Thinking,” Psychology Today (21 March 2017), 
https://www. psychologytoday.com/us/blog/the-intuitive-parent/201703/the-emerging-crisis-in-critical- 
thinking (accessed 17/06/2021). 
7 Theophan the Recluse, The Spiritual Life: And How to be Attuned to It (Safford, AZ: Saint Paisius Serbian 
Orthodox Monastery, 2003), 74. 
8 As Saint Paul put it, “eye has not seen, nor ear heard, nor have entered into the heart of man the things 
which God has prepared for those who love Him” (1 Cor 2:9). 
9 Theodoros the Great Ascetic, Theoretikon, in The Philokalia: The Complete Text, (Vol. 2; eds. G. E. H. 
Palmer, Philip Sherrard, and Kallistos Ware; London: Faber and Faber, 1981), 43. 
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of the Divine is glory beyond compare to all the content of life lived apart from 
God.”10 

In short, all worldly goods are inferior11 to the “true and ‘final good’,” which 
Blessed Augustine defined as “peace”, or “eternal life.”12 How does one achieve this 
good? How is this peace attained? The way to eternal life, Archbishop Averky 
Taushev taught, is through a “sincere desire and earnest effort to fulfil” the two 
greatest commandments that Christ enumerates in Matthew’s Gospel (22:36–40). 
Regarding the first of these, the hierarch argued that “the basis of everything is pure 
and genuine love for God.”13 The other great commandment—the fulfilment of 
which is inseparable from, and naturally generated by, the first14—is to love others. 

The faithful nurture this love of God and neighbour by spiritual struggle, or 
askesis, which involves such practices as fasting, almsgiving, participation in the 
Church’s sacramental life, and above all, prayer. By these means, the Christian 
undergoes the process of catharsis (or purification), which opens his spiritual eyes 
to the reality that “no deiform soul is in its essence of greater value than any other 
deiform soul.”15 Saint Maximos explained well the epistemological effects of 
catharsis: 

For him who is perfect in love and has reached the summit of dispassion there 
is no difference between his own or another’s, or between Christians and 
unbelievers, or between slave and unfree, or even between male and female. But 
because he has risen above the tyranny of the passions and has fixed his 

 
 

10 Archimandrite Sophrony, His Life is Mine (Crestwood: St Vladimir’s Seminary Press, 2001), 65. 
11 “Visit the frigid tombs and listen carefully, and hear what those dwelling in them will tell you... ‛Vanity of 
vanities; all is vanity,’" Elder Ephraim, Counsels from the Holy Mountain (Florence, AZ: Saint Anthony’s 
Greek Orthodox Monastery, 2010), 71. 
12 Augustine of Hippo, City of God, Book 19, in From Irenaeus to Grotius: A Sourcebook in Christian Political 
Thought (eds. Oliver O’Donovan, and Joan Lockwood O’Donovan; Grand Rapids: Eerdmans, 1999), 152. 
This preoccupation with eternal life explains the Orthodox belief that faith ought to permeate all areas of 
one’s life. As Sergei Bulgakov (Towards a Russian Political Theology (trans. Rowan Williams; Edinburgh: 
T&T Clark, 1999), 102) stated, “Christianity is jealous; it is powerful in human beings only when it takes hold 
of their whole identity, soul, heart and will,” 
13 Augustine of Hippo, City of God, 152. 
14 Averky Taushev, The Struggle for Virtue: Asceticism in a Modern Secular Society (Jordanville, NY: Holy 
Trinity Publications, 2014), 54. 
15 Maximos the Confessor, “First Century on Theology,” in The Philokalia: The Complete Text (Vol. 2; eds. 
G.E.H. Palmer, Philip Sherrard, and Kallistos Ware; London: Faber and Faber, 1981), 116. 
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attention on the single nature of man, he looks on all in the same way and shows 
the same disposition to all.16 

In more recent times, Saint Sophrony of Essex relayed the wisdom of his spiritual 
father (or staretz), Saint Silouan the Athonite, as follows: 

Through Christ's love all men are made an inseparable part of our own 
individual, eternal existence. The Staretz [i.e., Saint Silouan] began to 
understand the commandment, Love thy neighbor as thyself, as something more 
than an ethical imperative. In the word ‘as’ he saw an indication not of a required 
degree of love but an ontological community of being...17 

As with the terms progress and freedom (see below for a discussion on the latter), 
the word love has positive connotations, although it is understood and expressed in 
irreconcilable ways. In our increasingly irreligious society, love has come to mean 
affirmation of (or, at a minimum, a refusal to condemn) any action that involves no 
direct and physical harm to others.18 But true love, per the Christian view, is 
expressed in ways that often run counter to the norms of liberal-democratic cultures. 
For such love knows no worldly bounds,19 since earthly priorities20 are incomparably 
less important than that of attaining eternal life.21 Therefore, one must be prepared 
to express his love of neighbour in all spheres of life, including the political. As 
explained in The Basis of the Social Concept, a guide on social teaching prepared by 
the Russian Orthodox Church (ROC), 

Christian participation in [the world] should be based on the awareness that the 
world, socium and state are objects of God’s love, for they are to be transformed 

 

16 Maximos the Confessor, “Second Century on Love,” in The Philokalia: The Complete Text (Vol. 2; eds. 
G.E.H. Palmer, Philip Sherrard, and Kallistos Ware; London: Faber and Faber, 1981), 70. 
17 Archimandrite Sophrony, The Monk of Mount Athos: Staretz Silouan 1866–1938 (trans. Rosemary 
Edmonds; Crestwood, NY: St Vladimir’s Seminary Press, 1989), 31. 
18 Why is harm understood in such a narrow way? Indirect harm is more difficult to perceive, while spiritual 
harm is ignored, since spiritual realities are increasingly denied. 
19 I acknowledge an exception to this rule elsewhere: “One should always appreciate the social and political 
context of a society when contemplating public policy, for some policies that otherwise embody Christian 
principles might, once enacted, be ineffective or counter-productive, or do more harm than good by pushing 
people who are already increasingly skeptical of religion further away from the Church.” See my “Can a 
Christian be a Social Liberal?” Crisis Magazine (29/07/2015), https://www.crisismagazine.com/2015/can-a- 
christian-be-a-social-liberal.(accessed 25/06/2021). 
20 Loyalty to a constitution—which is so often expressed in such ways that invite the suspicion of idolatry— 
is an example of such a priority. 
21 I develop this argument further in “Can a Christian be a Social Liberal?” (see note 19). 
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and purified on the principles of God-commanded love. The Christian should 
view the world and society in the light of his ultimate destiny, in the 
eschatological light of the Kingdom of God.22 

Hence the Church’s “concern for the spiritual and material welfare of people.”23 
However paternalistic this concern may seem to the modern, socially liberal mind, it 
reflects the selfless love that Orthodoxy calls us to acquire. “It is becoming,” Saint 
Gregory taught, “that…we even prefer the brethren whom we correct to ourselves 
…our discipline renders our subordinates by so much the freer from divine judgment, 
as it leaves not their faults without retribution here.”24 In short, if we truly love our 
brother—if we sincerely wish for him that which we wish for ourselves25—then we 
will seek to promote his spiritual and earthly well-being through all available means. 

But how, in the first place, did political societies arise, creating a new setting in 
which brotherly love is to be expressed? According to Saint Irenaeus of Lyons, the 
deteriorating moral condition of man following Adam’s primal sin necessitated the 
formation of governments: 

For since man, by departing from God, reached such a pitch of fury as even to 
look upon his brother as his enemy, and engaged without fear in every kind of 
restless conduct, and murder, and avarice; God imposed upon mankind the fear 
of man, as they did not acknowledge the fear of God, in order that, being 
subjected to the authority of men, and kept under restraint by their laws, they 
might attain to some degree of justice.26 

Likewise, the ROC explains that “the fall of Adam brought to the world sins and vices 
which needed public opposition.”27 From the Christian perspective on brotherly love, 
therefore, the purpose of government is to restrain evil and safeguard souls. 

 
 
 

 
22 Russian Orthodox Church, “The Basis of the Social Concept,” §I.3 (Department for External Church 
Relations, 2000), https://mospatusa.com/files/THE-BASIS-OF-THE-SOCIAL-CONCEPT.pdf. 
23 ROC, “The Basis of the Social Concept,” §V.3 (my emphasis). 
24 Gregory the Great, The Book of Pastoral Rule (Vol. 12; NPNF, Series 2; ed. Philip Schaff; Grand Rapids: 
Christian Classics Ethereal Library, 2009, II.6. 
25 Matt 7:12. 
26 Irenaeus of Lyons, Against Heresies (Vol. 1; ANF; ed. Philip Schaff; Grand Rapids: Christian Classics 
Ethereal Library, 2017), v.24.2. 
27 ROC, “The Basis of the Social Concept,” §III.2. 

 
 

30 



AZARVAN An Orthodox Perspective on ‘External Freedom’ 
 

On Church-State Relations 

To summarize the preceding discussion, Orthodox Christianity holds that man’s 
fundamental existential purpose is to attain eternal life, while his basic social 
purpose, the fulfilment of which is a necessary step towards fulfilling the former, is 
to manifest concern for others’ spiritual, as well as earthly, well-being.28 As 
Augustine argued, “the only safe way of loving self is loving God,” and this means 
taking “care for our neighbour’s love of God.”29 

Love, therefore, is the guiding principle of Christian politics. Every political act 
taken by a Christian is a response to the question, “How do I best love my 
neighbour?”30 “In providing for our subjects’ every advantage,” proclaimed the 
saintly emperor, Justinian, “we have made it the chief and first object of our most 
urgent consideration how their souls may be saved”.31 Likewise, Saint Isidore argued 
that, in the judicial realm, “good judges administer justice with no aim other than 
eternal salvation…”32 

Since, moreover, the result of attaining this overarching goal is far superior to that 
of satisfying of any conceivable worldly desire, this objective necessarily takes priority 
over all worldly goals. It follows that man should direct all of his activities, both at 
the individual and social levels, towards this end. True Christian love respects no 
“wall of separation,” to invoke Thomas Jefferson’s imagery, between Church and 
state.33 Indeed, such a separation was unknown during the Byzantine era.34 While 

 
 

28 As Elder Porphyrios (Wounded by Love: The Life and Wisdom of Elder Porphyrios (Limni, Greece: Denise 
Harvey, 2005) taught, “no one can attain to God unless he first passes through his fellow men.” 
29 Augustine of Hippo, City of God, 157. 
30 According to Saint Peter of Damaskos (Book II: Twenty-Four Discourses, in The Philokalia: The Complete 
Text, (Vol. 3; eds. G. E. H. Palmer, Philip Sherrard, and Kallistos Ware; London: Faber and Faber, 1984), 
254), “every work rightly done is done out love for God and for one’s neighbor.” 
31 Justinian, Codex, i.5.18 in From Irenaeus to Grotius: A Sourcebook in Christian Political Thought (eds. 
Oliver O’Donovan, and Joan Lockwood O’Donovan; Grand Rapids: Eerdmans, 1999), 191. 
32 Isidore of Seville, “Sentences, Book 3,” in From Irenaeus to Grotius: A Sourcebook in Christian Political 
Thought (eds. Oliver O’Donovan, and Joan Lockwood O’Donovan; Grand Rapids: Eerdmans, 1999), 208. 
33 Thomas Jefferson, “Jefferson's Letter to the Danbury Baptists: The Draft and Recently Discovered Text (1 
January 1802),” Library of Congress Information Bulletin 57 (1998), https://www.loc.gov/loc/lcib/ 
9806/danpost.html (accessed 03/06/2021). 
34 Timothy [Metropolitan Kallistos] Ware, The Orthodox Church (New edn; London: Penguin Books, 1993), 
40–41. “The life of Byzantium,” he notes, “formed a unified whole, and there was no rigid line of separation 
between the religious and the secular, between Church and State: the two were seen as parts of a single 
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this statement may raise alarm bells in secularist minds, it should not be read as an 
endorsement of theocratic totalitarianism. As explained in the “Basis of the Social 
Concept,” the government’s task is “not to turn the world lying in evil into the 
Kingdom of God, but [merely] to prevent it from turning into hell.”35 

Be that as it may, any priority assigned to people’s spiritual state—as opposed to 
just their “freedom” and physical well-being—will pose an obvious challenge to the 
separation of Church and state, a doctrine cherished by American secularists. Of 
course, it bears mentioning that attacks on this doctrine are levelled not only by 
people of faith, but by secular activists as well; as witnessed by the latter’s manifold 
threats to religious freedom in recent years.36 It must be remembered that the 
Constitution not only forbids theocratic rule, but “it also prohibits the government 
from unduly preferring…non-religion over religion.”37 Perhaps the real question for 
the future, then, is not whether Church and state will remain separate, but which 
one—organized religion or an increasingly irreligious state—will gain the upper- 
hand in determining the nature of their convergence. 

3. Holiness in Politics 

What Qualities Should Rulers Possess? 

Thus far, I have discussed the ultimate end towards which people ought to direct 
their lives, as well as the role that governments should play in fostering the 
conditions most conducive to that end. I now turn attention to those qualities that 
enable leaders to play this role effectively. In a modern democracy, where the people 
rule, at least in theory, indirectly through their elected representatives, a discussion 
of these qualities naturally carries relevance for the former as well. Here, therefore, I 
will succinctly highlight those qualities that both ought to manifest, according to 
Orthodox teaching. The actual extent to which America’s politically active population 
exhibits them will then be considered. 

 
 

organism while working in close cooperation, each of these elements had its own proper sphere in which it 
was autonomous.” 
35 ROC, “The Basis of the Social Concept,” §IV.2. 
36 See Kelly Shackelford, “Religious Freedom Is Under Attack Like Never Before,” Newsweek (5 August 
2020), https://www.newsweek.com/religious-freedom-under-attack-like-never-before-opinion-1523094 
(accessed 03/06/2021). 
37 Legal Information Institute (LII), “Establishment Clause” (n.d.), https://www.law.cornell.edu/wex/ 
establishment_clause (accessed 03/06/2021). The LII is a project of the Cornell Law School. 
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A common thread among Orthodox political thinkers is the emphasis laid on the 
virtue of self-control, which is achieved after a “long time [spent] in ascetic 
practice.”38 A ruler may truly be called a sovereign, according to Agapetos, “when he 
is master of himself and slave to no unseemly indulgence…”39 Likewise, Saint John 
Chrysostom argues that “‘a true king is he who conquers anger and jealousy and 
voluptuousness and subjects everything to the laws of God and does not allow the 
passion for pleasure to prevail in his soul.’”40 Having achieved such purification from 
the passions, one acquires humility,41 with which rulers must also govern. “Privileged 
as [the king] is to bear the image of divinity,” Agapetos wrote, “he is also bound up 
with the image of dust, which teaches him equality with all.”42 Humility goes hand 
in hand with meekness, which, according to Saint John of the Ladder, is the precursor 
of the former virtue.43 In a line reminiscent of Proverbs 11:2, Saint John taught that 
“the soul of the meek shall be filled with wisdom.”44 Regarding the latter—the final 
virtue in my brief exposition—Saint Justin Martyr approvingly quoted a line from 
Plato’s Republic: “Unless both rulers and ruled love wisdom, it is impossible to make 
cities prosper.”45 Such wisdom is manifest when leaders are “scrupulously careful” in 
both speech and action.46 To put the matter concisely, rulers ought to be holy. They 
must first seek the spiritual kingdom before ruling an earthly one (cf. Matt 6:33). 

 
 
 
 

38 Peter of Damaskos, Twenty-Four Discourses, 244. According to Saint Peter, it is only after an extended 
period of ascetic practice that the Christian will, by God’s grace, come to “rule as an intelligent being over all 
around him. [It is then that] his intellect will reign as it was originally created to reign, with judgment and 
self-restraint, with courage and justice…and he will know that he is a king.” 
39 Agapetos, Heads of Advice, in From Irenaeus to Grotius: A Sourcebook in Christian Political Thought (eds. 
Oliver O’Donovan, and Joan Lockwood O’Donovan; Grand Rapids: Eerdmans, 1999), 188 
40 Cited in ROC, “The Basis of the Social Concept,” §V.3. 
41 Hesychios the Priest, On Watchfulness and Holiness, in The Philokalia: The Complete Text (Vol. 1; eds. 
G. E. H. Palmer, Philip Sherrard, and Kallistos Ware; London: Faber and Faber, 1979), 196. 
42 Agapetos, Heads of Advice, 184. 
43 John Climacus, The Ladder of Divine Ascent (CWS; trans. Colm Luibheid and Normal Russell; Mahwaw, 
NJ: Paulist Press, 1982), 214. 
44 John Climacus, The Ladder of Divine Ascent, 215. 

45 Justin Martyr, First Apology, in From Irenaeus to Grotius: A Sourcebook in Christian Political Thought 
(eds. Oliver O’Donovan, and Joan Lockwood O’Donovan; Grand Rapids: Eerdmans, 1999), 10. 
46 Agapetos, Heads of Advice, 182. 
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An Orthodox Diagnosis of Our Ailing Polity 

A cursory look at contemporary American society will reveal that our culture has 
become more self-indulgent,47 not self-controlled; proud, not humble;48 
unrestrained, not “scrupulously careful” in speech;49 secularist, not obedient to the 
laws of God.50 To put it boldly, American culture is nurturing people who by and 
large do not seem fit to rule in a manner that accords with the primary Christian 
duty to love others. 

In his prescient analysis of modern society, Archbishop Averky argued that the 
progress towards “freedom”, as it is commonly misunderstood, has given way to 
greater evil on both the personal and social levels. As he explained, “the multitude of 
iniquities” have led to a “loss of love of many,” whereby people have become 
“unfeeling, cruel and merciless towards one another.”51 To whatever causes they may 
attribute the arguable decline in empathy and rise in narcissism among Americans, 
scholars have, as I have shown, drawn attention to these apparent trends. 

 
 
 

47 See Ronald E. Riggio, “Are We All Becoming More Self-Centered?,” Psychology Today (27 July 2017), 
https://www.psychologytoday.com/us/blog/cutting-edge-leadership/201707/are-we-all-becoming-more-self 
-centered (accessed 25/06/2021). 
48 See Interdisciplinary Program on Empathy and Altruism Research, “Research” (Date Unknown), 
https://www.ipearlab.org/research.html (accessed 17/06/2021). Researchers at this Indiana University- 
affiliated program have discovered that narcissism and apathy are on the rise among American college 
students. See also Jean M. Twenge, Sara Konrath, Joshua D Foster, W. Keith Campbell, and Brad J. Bushman, 
“Egos Inflating Over Time: A Cross-Temporal Meta-Analysis of the Narcissistic Personality Inventory,” JPers 
76 (2008): 875–902. For a brief explanation of this apparent trend, see Peter Gray, “Why Is Narcissism 
Increasing Among Young Americans?” Psychology Today (16 Jan 2014), https://www.psychology today.com/ 
us/blog/freedom-learn/201401/why-is-narcissism-increasing-among-young-americans# (accessed 17/06/2021). 
Not all scholars are convinced that narcissism has risen, however. For a critical take, see Eunike Wetzel, Anna 
Brown, Patrick L. Hill, Joanne M. Chung, Richard W. Robins, and Brent W. Roberts, “The Narcissism 
Epidemic Is Dead; Long Live the Narcissism Epidemic,” PsycholSc 28 (2017): 1833–47. 
49 See Jasmine C. Lee and Kevin Quealy, “The 598 People, Places and Things Donald Trump Has Insulted on 
Twitter: A Complete List,” The New York Times (24 May 2019), https://www.nytimes.com/interactive/ 
2016/01/28/upshot/donald-trump-twitter-insults.html (accessed 17/06/2021). 
50 As polling research shows, the percentage of Americans who identify as atheist has significantly increased 
over the years. Unsurprisingly, this growing minority trends to hold negative views on religion’s role in 
society. See Michael Lipka, “10 Facts About Atheists,” Pew Research Center (6 December 2019), 
https://www.pewresearch.org/fact-tank/2019/12/06/10-facts-about-atheists (accessed 18/06/2021). 
51 Averky, The Struggle for Virtue, 62. 
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“On the social front,” Archbishop Averky argued, “there is divisiveness into 
parties, always accompanied with evil slander and mutual hatred, a lack of mutual 
understanding, and unwillingness to work together for the benefit of society.”52 Such 
political polarization has been widely observed,53 and is illustrated in such debacles 
as the 2018–2019 government shutdown, the longest in U.S. history,54 which was 
occasioned by the federal government’s failure to agree on an appropriations bill to 
fund itself. 

What is more, our ailing political state cannot easily be healed because honest 
people “shy away from the government’s helm” on account of these very changes.55 
Indeed, narcissists, who are more prone to dishonesty56 and have lower ethical 
standards, overall,57 appear more likely to be politically engaged than those 
motivated by a selfless concern for their neighbour,58 and are “more likely to be 
selected into leadership roles.”59 These facts should concern everyone, not just the 
faithful, since “high levels of narcissism are expected to hinder leadership 
effectiveness.”60 Clearly, concludes Banschick, “we could use a lot more [humility] 
in politics.”61 The current state of American political culture teaches us a valuable 
lesson concerning the issue of whether there exists a single political panacea for all 
societies. I expand on this lesson below. 

 
 

52 Averky, The Struggle for Virtue, 62–63. 
53 E.g., Victoria A. Wilson, Victoria A. Parker, and Matthew Feinberg, “Polarization in the Contemporary 
Political and Media Landscape,” CurOpinBehavSc 34 (2020): 223–28. 
54 Andrew Restuccia, Burgess Everett, and Heather Caygle, “Longest Shutdown in History Ends After Trump 
Relents on Wall,” Politico (25/01/2019), https://www.politico.com/story/2019/ 01/25/trump-shutdown- 
announcement-1125529 (accessed 18/06/2021). 
55 Averky, The Struggle for Virtue, 64. 
56 Zvi and Elaad, “Correlates of Narcissism, Self-Reported Lies, and Self-Assessed Abilities to Tell and Detect 
Lies, Tell Truths, and Believe Others,” JInvestigPsychol 15 (2018): 271–86. 
57 O’Reilly and Doerr, “Conceit and Deceit: Lying, Cheating, and Stealing Among Grandiose Narcissists,” 
PersIndividDif 154 (2020): 1–9. 
58 Fazekas and Hatemi, “Narcissism in Political Participation,” PerSocPsycholBull 47 (2020): 347–61 
59 Emily Grijalva, Peter D. Harms, Daniel A. Newman, Blaine H. Gaddis, and R. Chris Fraley, “Narcissism 

and Leadership: A Meta-Analytic Review of Linear and Nonlinear Relationships,” PerPsychol 68 (2015): 30. 
60 Grijalva et al., “Narcissism and Leadership,” 30. 
61 Mark Banschick, “The Narcissistic Politician: How Politics Forge Narcissistic Pathology,” Psychology 
Today (18 January 2014), https://www.psychologytoday.com/us/blog/the-intelligent-divorce/201401/the- 
narcissistic-politician (accessed 04/06/2021). 
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4. Towards a New Politics 

On the Ideal Regime Type 

In his 1797 report on Russian missionary work among Alaska’s indigenous 
population, the priest-monk, Fr Ioasaph, wrote that he “cannot advise what kind of 
government should be instituted among them. In time, perhaps, this can be 
determined if we succeed in educating them in their natural aptitudes and gifts…”62 
Fr Ioasaph’s reluctance to recommend a single mode of political organization for all 
communities was characteristically Orthodox. As is taught in “The Basis of the Social 
Concept,” “the form and methods of government is conditioned in many ways by the 
spiritual and moral condition of society. Aware of this, the Church accepts the 
people’s choice or does not resist it at least.”63 

Some contemporary political enthusiasts may at least feign to take umbrage at the 
refusal to prescribe democracy universally. However, a basic truth that few, if any, 
self-styled proponents of democracy from either end of the ideological spectrum are 
willing to acknowledge, is that the will of the people cannot necessarily be taken to 
be an arbiter of what is good or true.64 Consider why democratic countries insist 
upon a minimum voting age. The idea is predicated on a sensible notion that only 
the mentally mature should be permitted to vote. By ‘mental maturity,’ I am referring 
to the state of being politically educated, engaged, rational, and tolerant. The 
reasonable premise is that age is positively associated with mental maturity, although 
we all know through experience that the former is not a perfect indicator of the latter, 
nor is it the only one. By the same logic that we insist upon a minimum voting age, 
we should be reluctant to hand over decisions over our government to our currently 
under-developed—by which I mean our increasingly irrational, narcissistic, and 

 
 

62 Oleksa, Alaskan Missionary Spirituality, 68. Such statements as these may strike the modern reader as 
culturally imperialistic. Yet the missionaries’ desire to ‘educate’ stemmed from the conviction that there exist 
universal spiritual truths that are not the exclusive patrimony of any particular culture, even if they happen to 
be more commonly accepted in certain societies. Fr Michael Oleksa contrasts Orthodox missiology with that 
of the West, noting that the former renounced “cultural assimilation as a valid missionary goal. The 
distinction between evangelization and cultural imperialism, and the rejection of the more widespread 
identification among Western missionaries of Christianity with European culture, is perfectly understandable 
within the full context of Orthodox missionary tradition” (Oleksa, 124–25). 
63 ROC, “The Basis of the Social Concept,” §III.7. 
64 Abortion rights advocates will not likely give up the struggle to uphold ‘reproductive freedom’ if a majority 
of Americans come to support overturning Roe v. Wade. 
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civically uneducated—voting-age population as a father should be to hand over his 
car keys to his preadolescent child.65 

But it is not solely problems related to “social maturity” that should lead 
Americans to re-evaluate their current political system. There is also an inherent 
contradiction in democracy that is often overlooked. On the one hand, “politics is a 
science,” as Sartre rightly remarked. On the other, democracies do not require leaders 
or those who select them to demonstrate knowledge of this science. Suppose that a 
job opens up for a brain surgeon, but for some reason any adult is allowed to be on 
the hiring committee, including those who have virtually no medical knowledge. 
Further, imagine that the committee does not even insist that the job applicant 
demonstrate that he has been trained to perform brain surgery. A clown could apply. 
Much more could be added to this image, but in all likelihood, it already sounds 
dangerously absurd to the reader. If the exercise of political authority is, indeed, a 
science, then this scenario is an appropriate analogy for supporting democratic rule, 
at least without qualification. 

Another intrinsic problem with democracy stems from the fact that governance 
“requires attention to worldly responsibilities.”66 According to Saint Gregory, God 
often frees the spiritually-minded from such duties, imposing them instead on 
“insensitive and preoccupied hearts.”67 By politically empowering the masses, 
democracy has the tendency to drag us down from the spiritual heights to the world 
below.68 

Living, therefore, under an undemocratic regime would not, in itself, justify 
political resistance. Even under pagan Roman rule, political obedience was regarded 

 

 
65 I have already pointed to signs that Americans are becoming less rational and more narcissistic. As for the 
state of civic education in the U.S., it has long been a matter of concern among proponents of democracy. 
Although the level of civic knowledge increased in 2019, according to a survey conducted by the Annenberg 
Public Policy Center, its director concluded that “the overall results remain dismal.” Annenberg Public Policy 
Center, “Americans’ Civics Knowledge Increases but Still Has a Long Way to Go” (12 September 2019), 
https://www.annenbergpublicpolicycenter.org/americans-civics-knowledge-increases-2019-survey (accessed 
June 3, 2021). 
66 Saint Gregory the Great, Moralia, Book 25, in From Irenaeus to Grotius: A Sourcebook in Christian Political 
Thought (eds. Oliver O’Donovan, and Joan Lockwood O’Donovan; Grand Rapids: Eerdmans, 1999), 203. 
67 Saint Gregory, Moralia, 203. 
68 By this logic, we should raise future leaders who, at a minimum, do not have an active anti-religious political 
agenda in order that the faithful could, once again, attend to the one thing needful (Luke 10:42). 
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as a Christian virtue.69 While leaders may be worthy of criticism, they ought to be 
respected and their misdeeds should be concealed.70 Saint Gregory exhorted subjects 
to be humble, arguing that it is not uncommon for the powerless to behave as their 
rulers once they are in control.71 Indeed, while no clear scholarly consensus appears 
to have emerged yet on whether Lord Acton’s oft-cited axiom, “Power tends to 
corrupt and absolute power corrupts absolutely,” is correct, Keltner asserts that 
political power does often induce otherwise virtuous people to act in “self-gratifying 
and…greedy ways.”72 Furthermore, it is worth remembering that bad leaders are 
often the product of bad societies. To the extent that it is truly “the people’s fault 
when the princes are bad,” as Saint Isidore suggested,73 rebelling against the latter is 
to merely treat the symptom and not the underlying, societal illness. 

Nevertheless, the duty to obey is not absolute. When Caesar seeks to prevent 
believers from cultivating or expressing their love of God and neighbour (cf. Mark 
12:17), they are permitted to resist.74 Indeed, if it is true that “a law that is not just 
is not a law,” as Blessed Augustine taught, then such resistance should not be 
understood to be a true manifestation of lawlessness.75 However much we are 
enjoined to “be subject to governing authorities” (Rom 13:1), the Wisdom of Sirach 
reminds us of our higher loyalty to God: “…do not show partiality to a ruler. Fight 
to the death for the truth, and the Lord God will fight for you.” (Sir 4:28). 

 
 

69 Rom 13:1; 1 Pet 2:13. 
70 Saint Gregory, Moralia, 202–203. Here is the lesson that Saint Gregory (202–03) derives from his reading 
of the story of Noah’s drunkenness (Gen 9:20–21): “His good sons averted their gaze as they approached to 
cover his exposed private parts…good subjects, while offended at their superiors’ misdeeds, conceal them 
from others. They avert their eyes and cover them up. Critical of the deeds but respecting the office…” 
71 Saint Gregory, Moralia, 202. 
72 Dacher Keltner, The Power Paradox: How We Gain and Lose Influence (London: Penguin Books, 2016), 
100. 
73 Isidore of Seville, Etymologies, Book 3, in From Irenaeus to Grotius: A Sourcebook in Christian Political 
Thought (eds. Oliver O’Donovan, and Joan Lockwood O’Donovan; Grand Rapids: Eerdmans, 1999), 208. 
74 This is especially important to remember in the present era, as policymakers—that is, our increasingly 
secular Caesar—have shown a greater willingness to undermine religious freedom, as instantiated by rules 
like those requiring employers to provide abortifacient drugs, bakers to prepare cakes for same-sex 
ceremonies, and taxpayers to fund (directly or otherwise) abortion procedures. 
75 Augustine of Hippo, On Free Choice of the Will, Book 1, in From Irenaeus to Grotius: A Sourcebook in 
Christian Political Thought (eds. Oliver O’Donovan, and Joan Lockwood O’Donovan; Grand Rapids: 
Eerdmans, 1999), 113. 
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This notwithstanding, one must be cognizant of the problems associated with 
democracy, which are easily overlooked by those who have been led to assume that 
the first principle in social relations is not to love our brother, but to expand 
democratic rights. But what should one make of freedom – or what passes for it - 
overall? Below I consider the question of whether external freedom should, in light 
of the preceding discussion, be regarded as an absolute good. 

On the Ironic Quest for Freedom 

The word ‘free’ derives from the Old English freo, which signified “exempt from; not 
in bondage, acting of one's own will.”76 To the questions of from what is the free 
person exempt, and to what or whom is the free person not in bondage, Orthodoxy 
and modernity offer markedly different answers. Owing to modern society’s 
preoccupation with the external world—the world of the senses—freedom has come 
to be understood in a narrow sense, whereby external factors are regarded as the 
chief or sole forces that bind man. Inner, or spiritual, bondage is thus ignored or 
dismissed as an antiquated concept. Virtually all liberal-democratic cultures are, to 
varying degrees, informed by this minimalist (one might say atheistic) conception of 
freedom. 

Hence why many so people reared in the materialistic West mistakenly treat the 
protection of free speech (to use one cherished right) as an absolute good. To be 
sure, permitting the expression of a wide range of ideas may, in some circumstances, 
enable the seeker of truth to discover it more easily. However, we cannot assume that 
societies or generations within societies are equally capable of rationally processing 
these ideas, or effectively and ethically applying them in the social sphere. 

Those who unequivocally push for political freedom overlook, or fail to properly 
appreciate, the fact that it permits not only bright and virtuous people to promote 
social change, but it grants the same right to foolish and corrupt people, as well. 
With respect to their ability to influence others, the latter enjoy a distinct advantage 
over the former in that they appeal to base desires that are natural to fallen man. This 
explains why social and moral decay often follows political liberalization. Though 
‘free’ countries generally enjoy greater material wealth, their spiritual poverty 
amounts to a form of bondage far worse than that from which they have been 
liberated. One cannot authentically love, and therefore seek to truly liberate, others 

 
 

76 Online Etymological Dictionary, “Free” (n.d.), https://www.etymonline.com/word/free#etymon line_v_ 
14152 (accessed 02/06/2021). 
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if he is in spiritual chains himself. Therefore, “we cannot”, Archbishop Averky 
argued, “give evil free rein.” For 

When it is not restrained in any way, it easily enslaves people…What a terrible 
danger, for example, there is for humanity in the seductive ‘freedom of speech’ 
and ‘freedom of the press’! For incomparably so much more that is harmful is 
said and written than that which is beneficial. These harmful words serve to 
enslave the hearts and minds of people…It is unacceptable to allow a wicked 
person to freely sow evil with his tongue and pen, just as it is unacceptable to 
allow a criminal who robs and murders to be free.77 

In short, what passes for freedom in our society should not be valued as the 
ultimate social end, but, at best, only as a conditional means to that end. These 
conditions include the cultivation of virtues like those highlighted above, as well as 
the ability to engage in logical reasoning.78 The more that our society descends into 
the secular abyss, the more that these virtues will be threatened, in which case 
“freedom” will lead to even greater social disorder. 

Now true freedom, as per the Orthodox perspective, “presupposes liberation from 
one’s egotistical passions and desires.”79 According to Saint John Chrysostom inner 
slavery, that is, bondage to these selfish impulses, is what gave rise to external 
slavery: “The race of men drifted off course, passed beyond the proper limits of 
desire, and were carried away with licentiousness.”80 

If it is a stretch to speak of an immutable law that the two freedoms are inversely 
correlated, then one can, at a minimum, conclude that they are not necessarily 
compatible. Therefore, a truly Orthodox political mindset does not seem to comport 
with an unwavering devotion to ‘libertarian” principles. One must, rather, commit to 
‘spiritual libertarianism,’ since true freedom is the state of being exempt from the 
bondage of sin. 

 
 

77 Averky, The Struggle for Virtue, 82–83. 
78 A 2002 study on U.S. Military Academy cadets found that logical reasoning was among the cognitive factors 
that “contribute to later leader performance.” See Paul T. Bartone, Scott A. Snook, and Trueman R. Tremble, 
Jr., “Cognitive and Personality Predictors of Leader Performance in West Point Cadets,” Military Psychology 
14 (2002): 321–28. 
79 Kyriacos C. Markides, The Mountain of Silence: A Search for Orthodox Spirituality (New York: Random 
House, 2001), 170. 
80 John Chrysostom, On Wealth and Poverty, (trans. Catherine P. Roth; Crestwood, NY: St Vladimir’s 
Seminary Press, 1984), 112. 
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On Ideological Commitments 

The Orthodox approach to politics that I am defending is based on the following 
propositions, the first two of which have already been discussed. First, the most 
fundamental social duty of the Christian is to promote the ‘inner freedom,’ or 
spiritual well-being, of others. Second, and to that end, political leaders and those 
whom they rule ought to be holy. Third, no secular political philosophy holds that 
political power should be conditioned on holiness. Rather, all such systems of 
thought explicitly assert, or in some way lead adherents to believe, that leaders ought 
to be large or small in number, charismatic, militarily powerful, of the right ethnicity 
or genetic stock, or relatively rich or poor, but not necessarily holy. The final 
proposition is that holiness varies among people, both individually and collectively, 
and throughout time. 

From these straightforward propositions it follows that no Christian can give his 
unwavering support to a single model of governance prescribed by these secular 
philosophies. To promote, say, democracy irrespective of social context is a sign that 
one’s first principle in social relations is not that he should promote his brother’s 
spiritual well-being. Rather, it is a sign of what one might call ‘ideolatry.’ He is more 
devoted, that is, to his secular political ideology than he is to God and his brother. 

On the Formation of Political Opinions: The Example of Pornography 

When forming an opinion on a given political issue, therefore, a genuine and 
consistently-thinking Christian should ask himself the following question: “How 
might this affect my brother’s (and therefore my) salvation?” If one applies this 
ultimate criterion to the illustrative case of pornography, then he will more easily 
discover that this question is rarely asked. Instead, the less pertinent questions that 
people are more likely to consider when deciding on whether pornography ought to 
be legally restricted include whether it would deprive people of their external 
freedom, whether such restrictions would be constitutional, and so on. One is likely 
to hear such statements as, “Yes, I think pornography is wrong, but who am I deny 
others the freedom to access it?” 

Yet no sensible person would think twice before depriving his drunken friend of 
the so-called freedom to take his own life. As for the former scenario, where our 
brother is endangering his spiritual life, and where his judgment is likewise impaired 
—although, in this case, not by alcohol, but by lust—the reason why these situations 
appear incomparable is because they are viewed through the lens of a culture that 
has thoroughly secularized morality. 
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5. Concluding Remarks 

Although some Western readers may object to my refusal to unequivocally support 
external freedom, no reasonable person can fail to recognize the absurdity and self- 
destructiveness of endorsing a scenario in which political rights are exercised in such 
a way that political order, itself, comes to be threatened. I am merely suggesting that 
this scenario aptly describes our present political situation. If I am correct, a polity 
far worse than that which either my critics or I would envision could be established, 
most likely not without violence. (In fact, a recent poll discovered an alarming rise 
in support for political violence among Americans.81) 

Indeed, a persuasive case could be made that we are headed for authoritarianism 
one ideological way or the other. Social tyranny is already descending upon us, as 
evidenced by the rise of ‘cancel culture’ and the attendant fear that most Americans 
have of expressing ‘offensive’ views.82 If we fail to recognize and meet the conditions 
of a more stable and just political order, political tyranny may follow. It is therefore 
time to address, even in ways that might otherwise be deemed ‘illiberal,’ the 
pernicious ways in which the public schooling system, media, and popular culture 
are indoctrinating America’s youth and fuelling our cultural descent. 
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81 See Daniel Cox, “Support for Political Violence Among Americans Is on the Rise: It's a Grim Warning 
About America's Political Future,” Business Insider (26 March 2021), https://www.business insider.com/poll- 
shows-third-of-americans-support-use-of-political-violence-2021-3 (accessed 06/04/2021). 
82 Emily Ekins, “Poll: 62% of Americans Say They Have Political Views They’re Afraid to Share,” Cato Institute 
(22 July 2020), https://www.cato.org/publications/survey-reports/poll-62-americans-say-they-have-political- 
views-theyre-afraid-share (accessed 06/04/2021). 
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Abstract: The place of allegory in biblical exegesis has long been disputed. Within the 
Orthodox Tradition allegory has enjoyed a significant role in conveying the riches of 
the Christ Mystery to the devout reader. Pointing to the example of Paul as his model, 
Origen, in particular, argued strongly for the use of allegory in biblical interpretation. 
In contrast, the modern historical-critical method challenged this approach in its 
efforts to establish a detached and “scientific” mode of biblical interpretation. In so 
doing, exegetes failed to appreciate that particular metaphysical and epistemological 
assumptions lay behind their method. They failed to see that a life of prayer and 
ascetic striving opens one to a form of knowledge not available to those reliant on 
reason alone. This paper argues that allegory is a valid and necessary mode of biblical 
interpretation for those who seek to depth themselves in the Mysteries hidden in the 
biblical text. 

 
Keywords: allegory, biblical exegesis, Origen, historical-critical method, mystery, 
epistemology, metaphysics. 

 

Introduction 

he place of allegory in the exegesis of biblical texts continues to be a perennial 
question in the life of biblical interpretation. Hans Boersma, for example, explicitly 
asks “Can patristic allegorical interpretation still be of use to us today?”1 The 

question arises because the disparate rationales behind the respective traditions of the 
Fathers and the modern historical-critical method are significantly opposed to one another 
on so many levels. Different metaphysical and epistemological assumptions inform 
different notions of the purpose of reading Scripture. For the Orthodox Tradition, Jesus 
Christ is a Reality, mysteriously present within all of Scripture, calling the reader to the 

 
 

* Dr Meredith Secomb is a postgraduate student at SCMOI and attends Good Shepherd Antiochian Orthodox 
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1 Hans Boersma, Scripture as Real Presence: Sacramental Exegesis in the Early Church (Grand Rapids: Baker 
Academic, 2017), 81. 
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ascetic exercise of virtue in order to appropriate the depths of meaning hidden within the 
text. For extreme exponents of the historical-critical method, the text is to be examined 
with the scientific detachment of an ‘objective’ observer, untouched by the material under 
investigation. In the midst of all of this, the attitude to the employment of allegory in 
these respective approaches is a substantial element. 

Mystery and Faith 

Etymologically, allegory appears as a somewhat superficial speaking ‘other’ than what the 
words convey, and is considered by many to be an imposition of preconceived 
suppositions onto the text.2 From the point of view of the Orthodox Tradition, however, 
allegory is “a way of entering the ‘margin of silence’ that surrounds the articulate message 
of the Scriptures.”3 It is a way of giving access to the depths and hidden “richness” of the 
Mystery into which Scripture can lead.4 It is a way of ushering us into the ineffable ‘ah, I- 
don't-know-what’ behind its faltering attempts to communicate the reality of Jesus 
Christ.5 Allegory is, then, far from being an arbitrary or frivolous word-play.6 

An appreciation of the notion of ‘mystery,’ or ‘sacrament,’ and of our engagement with 
it, will help us to understand the value of allegory in plumbing the former’s mysterious 
depths.7 The apostles considered themselves to be “stewards of the mysteries of God.”8 
Their task was to convey to those for whom they were spiritually responsible the 
mysterious and invisible realities of divine grace through the various expressions of their 
ministry.9 Scripture has a similar role. It, like the apostles’ preaching, baptising and 

 
 
 

2 See Boersma, Scripture as Real Presence, 81, 102. 
3 Andrew Louth, Discerning the Mystery: An Essay on the Nature of Theology (Oxford: Oxford University Press, 
1989), 96. 
4 Louth, Discerning the Mystery, 110. 
5 John of the Cross, “The Spiritual Canticle,” in The Collected Works of St John of the Cross, (ed. Kieran Kavanagh 
and Otilio Rodriguez; Washington, DC: ICS Publications, 1979), §7, 411. 
6 Louth, Discerning the Mystery, 115; Leroy A. Huizenga, “The Tradition of Christian Allegory: Yesterday and 
Today,” Letter & Spirit 8 (2013): 77–99. 
7 For the observations that the noun ‘mysteries’ (Greek: mysteria) is synonymous with the noun ‘sacraments’ (Latin: 
sacramenta), and that the adjective ‘mystical,’ as used in the East, has more interior connotations than the adjective 

‘sacramental’ as used in the West, see Protopresbyter Michael Pomazansky, Orthodox Dogmatic Theology: A 
Concise Exposition (Kindle ed; trans. Hieromonk Seraphim Rose; Platina, CA: St Herman of Alaska Brotherhood, 
2009), loc. 6381. 
8 Pomazansky, Orthodox Dogmatic Theology, loc. 3689. 
9 For the notion of a mystery as a “sacred act which under a visible aspect communicates to the soul of a believer the 
invisible Grace of God,” see Pomazansky, Orthodox Dogmatic Theology, loc. 3700. 
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offering the Mystery of the Eucharist, is a deep channel conveying the “hidden wisdom of 
God” (1 Cor 2:7).10 

This invisible grace must, however, be appropriated by faith. Belief in God is founded 
not upon rational grounds, not on proofs taken from reason or received from the 
experience of our outward senses, but upon an inward, higher conviction which has a 
moral foundation. In the Christian understanding, to believe in God signifies not only 

to acknowledge God with the mind, but also to strive towards Him with the heart.11 

Such striving can yield a “mystical revelation in the human soul” which, while 
encompassing out thoughts, feelings and will, nevertheless goes beyond these to touch 
the depths of our being, our heart.12 Here, in the heart, we will find our “deepest and 
truest self … in which the mystery of the union between the divine and the human is 
consummated.”13 Hence, the invisible graces available to those who read the Scriptures 
with faith will touch not only mind and emotions, but the very depths of their being. 

The articulation of the meaning derived from such profundities of experience requires 
a multi-faceted mode of biblical interpretation adequate to the task. Allegory is one such 
mode. Nevertheless, Christian traditions which are not open to plumbing the depths of 
the mysteries inherent in Scripture, traditions which do not have the goal of 
transformation and deification—with its accompanying ascetic demands—as the term of 
Christian life, will struggle to accept that “something like a noetic ray of light,” filled with 
the grace of Christ, can be discerned in the biblical text.14 They will struggle to accept “the 
hidden immanence of the pre-incarnate Word” found throughout the Scriptures.15 For 
while “the word of Holy Scripture may well be limited and circumscribed as far as the 
letter is concerned … yet as far as the spirit and the meaning found within it are concerned, 
it remains forever unlimited, uncircumscribed.”16 Allegory is well suited to plumbing 
those “uncircumscribed” meanings. 

 
 

 

10 Pomazansky, Orthodox Dogmatic Theology, loc. 3689. 
11 Pomazansky, Orthodox Dogmatic Theology, loc. 679. 
12 Pomazansky, Orthodox Dogmatic Theology, loc. 688. 
13 G. E. H. Palmer, Philip Sherrard, and Kallistos Ware, eds., The Philokalia: The Complete Text (Vol. 1; London: 
Faber and Faber, 1979), 361. 
14 Saint Isaac the Syrian, The Ascetical Homilies of Saint Isaac the Syrian (Boston, MA: Holy Transfiguration 
Monastery, 2011), §1, 116–17. 
15 Hans Urs von Balthasar, Cosmic Liturgy: The Universe According to Maximus the Confessor (trans. Brian E. 
Daley; San Francisco: Ignatius Press, 2003), 66. 
16 Balthasar, Cosmic Liturgy, 310. 
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Patristic Allegorical Interpretation 

Allegory has a lengthy history. The epic poems of Homer (c. 750 BC), the Iliad and the 
Odyssey, were the foundations of Greek literature. Yet the ‘violent passions’ of the gods 
described therein offended classical sensibilities. Heraclitus (c. 1st century AD) used 
allegory to smooth over these offending passages.17 Philo (c. 25 BC – AD 40), a Jewish 
philosopher living in Hellenistic Alexandria with its “all-pervading Platonic thought,” 
sought to plumb the inner meaning, the “mysteries,” hidden behind the literal and 
“superficial sense” of the biblical text. The use of allegory enabled him to reconcile Greek 
philosophy with the depths present in the Old Testament.18 

Christian allegorical interpretation continued this approach. Clement of Alexandria 
(AD c. 150 – c. 215) extolled the value of allegory, arguing that the “highest level of 
spiritual development was to become a ‘Christian gnostic’ attuned to the allegorical sense 
of Scripture.”19 Origen (AD ca. 185–ca. 254) effected a much more systematic exposition 
of allegory, based on his profound conviction of Scripture as a sacrament able to mediate 
the presence of Christ. His thoughts on the use of allegory in biblical exegesis have had a 
significant impact on subsequent interpreters of Scripture. 

In On First Principles, after first adducing powerful arguments for “the deity of Christ, 
and the fulfilment of all that was prophesied respecting Him,” Origen goes on to 
demonstrate that the Scriptures themselves are inspired.20 Interestingly, he points to the 
impact of the Scriptures on one’s own feelings and emotions as one argument, among 
others, for their divine inspiration: 

[The zealous, reverent and careful reader] will feel his mind and senses touched by a 
divine breath, and will acknowledge that the words which he reads were no human 
utterances, but the language of God; and from his own emotions he will feel that these 
books were the composition of no human skill, nor of any mortal eloquence, but, so 
to speak, of a style that is divine.21 

 

17 Boersma, Scripture as Real Presence, 22–23. 
18 Christos Térézis, and Eugenia Tzouramani, “A General Discussion of Philo’s Use of Allegory with a Reference to 
His Techniques,” Phron 18 (2003): 129–30, 38. 
19 Carole Monica C. Burnett, “Premodern Interpretation of the Bible,” in Scripture and Its Interpretation: A Global, 
Ecumenical Introduction to the Bible (ed. Michael J. Gorman; Grand Rapids: Baker Academic, 2017), 171. 
20 See Origen, On First Principles, in The Complete Works of Origen (Toronto, 2016), §4.6, 188. 
21 Origen, On First Principles, §4.6, 188–89 (emphasis added). We see here early indications of the notion of the 
‘spiritual senses’ which Origen goes on to develop, for studies of which see Karl Rahner, “The ‘Spiritual Senses’ 
According to Origen,” in Theological Investigations: Experience of the Spirit: Source of Theology (Vol. 16; London: 
Darton, Longman and Todd, 1979), 81–103; and Karl Rahner, “The Doctrine of the ‘Spiritual Senses’ in the Middle 
Ages,” in Theological Investigations: Experience of the Spirit: Source of Theology, 16.104–34. For a more recent 
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The comprehension of these divine matters will, however, elude the “sceptical or 
unworthy.”22 This should not be a source of surprise for the treasure of divine wisdom is 
hidden in the “vulgar and unpolished vessels of words.”23 It is the “manifestation of the 
Spirit and of power” that infuses the words with the presence of God and so inspires “faith 
and acceptance.”24 

Words, then, are weak vessels, inadequate for the “mira profunditas of the Sacred 
Scriptures.”25 Indeed, a reading of Scripture according to its literal, rather than spiritual 
meaning, will generate misunderstanding and heresies.26 Hence Origen seeks to 
demonstrate the “right way of understanding” as revealed by “certain mystical economies 
indicated in Holy Scripture.”27 He points to a range of extraordinary events in the Old 
Testament and insists that these can only be understood by viewing them as mysteries, 
forms and figures of spiritual and hidden things.28 Moreover, it is not only in the prophetic 
writings that this strategy is needed. It is required also for interpreting the Gospels and 
Epistles for, Origen asks, “Is there not hidden there also an inner, namely a divine sense, 
which is revealed by … grace alone?”29 

He goes on to propose a threefold reading of Scripture, “For as man is said to consist 
of body, and soul, and spirit, so also does sacred Scripture.”30 Nevertheless, Origen’s 
approach can more readily be seen as applying to different points on the spiritual 
journey.31 The “more simple individuals” may be edified by the body of Scripture, being 
the “common and historical sense”; those who have made more progress on the spiritual 
journey may be edified by the “very soul of Scripture”; and the “perfect,” by the “spiritual 

 
 

study, see Mark J. Mcinroy, “Origen of Alexandria,” in The Spiritual Senses: Perceiving God in Western Christianity 
(ed. Paul L. Gavrilyuk and Sarah Coakley; Cambridge/New York: Cambridge University Press, 2012), 20–35. 
22 Origen, On First Principles, §4.7, 188. 
23 Origen, On First Principles, §4.7, 189. Cf. 2 Cor 4:7. 
24 Origen, On First Principles, §4.7, 189. 
25 Louth, Discerning the Mystery, 109. 
26 Origen, On First Principles, §4.7, 190–91. 
27 Origen, On First Principles, §4.9, 191. Origen also insists here on the need for a “religious and holy spirit” open 
to the “revelation of God” for the opening up of Scripture. 
28 Origen, On First Principles, §4.9, 192. He cites, for example the daughters of Lot having intercourse with their 
father, the two wives of Abraham, the two sisters married to Jacob, the handmaids who increased the number of 
Jacob’s sons, and the construction of the tabernacle, the description of which is “full of mysteries.” 
29 Origen, On First Principles, §4.10, 192. 
30 Origen, On First Principles, §4.11, 193. See 1 Thess 5:23. 
31 For a reflection on this, see Karen Jo Torjesen, “‘Body,’ ‘Soul,’ and ‘Spirit’ in Origen’s Theory of Exegesis,” ATR 
67 (1985): 17–30. 
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law itself.”32 These latter have been described as the “noemata … the spiritual teachings, 
the divine teachings that have such power to persuade and to transform.”33 Origen 
admits that the historical sense cannot always be found, and that recourse must be 
had to the ‘soul’ and ‘spirit’ senses only.34 

The ‘soul’ sense of Scripture can be found in many Pauline texts, and Origen 
exemplifies his point by reflecting on 1 Cor 9–10: 

[W]e find the expression, ‘You shall not muzzle the mouth of the ox that treads out 
the grain.’ And afterwards, when explaining what precept ought to be understood by 
this, he adds the words: ‘Does God take care for oxen?’ Or says He it altogether for 
our sakes? For our sakes, no doubt, this is written; that he who ploughs should plough 
in hope, and he that threshes, in hope of partaking. Very many other passages also of 
this nature, which are in this way explained of the law, contribute extensive 
information to the hearers.35 

While the ‘soul’ interpretation entails an appreciation of texts which make the law 
relevant to current circumstances, the ‘spiritual’ interpretation points to the “heavenly” 
things of which the law provides mere “patterns and shadow.”36 Origen cites numerous 
texts from Paul, exemplifying his argument.37 The Israelites drank from the “spiritual 
Rock…and that Rock was Christ” (1 Cor 10:4). Moses built the tabernacle according to a 
“pattern” shown him on the mountain (Heb 8:5), revealing that the things of earth, even 
though as highly spiritual as the tabernacle, are yet shadows of a higher Reality. That 
Abraham had two sons, one of a “bondwoman, the other by a freewoman” is explained 
allegorically.38 Having cited these and numerous other examples, Origen explains his 
guiding principle: 

[T]he Holy Spirit … enlightened the ministers of truth, the prophets and apostles, to 
understand the mysteries of those things or causes which take place among men … 
who, relating those mysteries that are known to them, and revealed through Christ … 
described them figuratively … that he who should devote himself with all chastity, and 
sobriety, and watchfulness, to studies of this kind, might be able by this means to 
trace out the meaning of the Spirit of God, which is perhaps lying profoundly buried, 

 

32 Origen, On First Principles, §4.11, 193. 
33 Torjesen, “‘Body,’ ‘Soul,’ and ‘Spirit’ in Origen’s Theory of Exegesis,” 19. 
34 Origen, On First Principles, §4.12, 194. For the observation that “Origen does not systematically work through 
the three senses in his commentaries and homilies,” but works instead with a “simple” two-fold distinction, see 
Louth, Discerning the Mystery, 115. 
35 Origen, On First Principles, §4.12, 194–95. 
36 Origen, On First Principles, §4.13, 195. 
37 Origen, On First Principles, §4.13, 195. 
38 Origen, On First Principles, §4.13, 195. 
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and the context, which may be pointing again in another direction than the ordinary 
usage of speech would indicate.39 

Origen is clear that careful study, “with sobriety and watchfulness,” must accompany 
one’s efforts to find the meaning “lying profoundly buried” and that “figurative” 
descriptions are necessary to interpret the mysteries presented in Scripture. This 
interpretive care, or precision (akribeia), constantly accompanies the Father’s biblical 
exegesis. Saint Augustine exemplifies this exegetical care. 

Saint Augustine (AD 354–430) acknowledged that there is in Scripture a “vast array of 
true meanings, which can be extracted from a few words.”40 However, Augustine’s 
approach to this “vast array” is very careful, alert as he is to authorial intent, context, and, 
in particular, the necessity of abiding by the “rule of faith, which is the basic trinitarian 
(sic) and christological (sic) confession of the church.”41 So, in the context of Augustine’s 
care in approaching Scripture, it is significant that allegory is for him an important 
dimension of Scriptural interpretation. The fact that Saint Paul treats the Old Testament 
as containing “figures or sacraments of New Testament realities” provides Augustine with 
sufficient authority for him to do likewise.42 

Also important for Augustine is the “rule of charity.”43 The knowledge and love of God 
is the purpose for reading Scripture. Only with a heart open to desire for God and aligned 
with the Church’s doctrinal and ethical teaching—with its ascetic demands in the pursuit 
of virtue—can one partake of the spiritual realities to which Scripture calls us. Hence, to 
engage with Scripture allegorically is, for Augustine as for other exegetes in the Orthodox 
Tradition such as Melito of Sardis and Origen, simply to expose the “deeper, underlying 
meaning that is inherent in the text itself.”44 This allegorical appreciation of Mystery, and 
its application in furthering a person’s spiritual progress, all came into question in the 
centuries subsequent to the Great Schism. 

The Mode of Interpretation Today: The Historical-Critical Method 

Reacting against excesses in Roman Catholicism, the Reformation, combined with the 
Enlightenment’s emphasis on reason and the scientific method, ensured that the 
historical-critical method became dominant in the exegesis of Scripture over subsequent 

 

39 Origen, On First Principles, §4.14, 196. 
40 Saint Augustine, Literal Meaning of Genesis 1.21.41, quoted in Boersma, Scripture as Real Presence, 48. 
41 Boersma, Scripture as Real Presence, 48–49. 
42 Boersma, Scripture as Real Presence, 51. See 1 Cor 10:11 and Eph 5:32, referring to Gen 2:24. 
43 Boersma, Scripture as Real Presence, 49–51. 
44 Boersma, Scripture as Real Presence, 103. For an engaging and extended allegorical reflection upon Pascha, see 
Melito of Sardis, On Pascha (ed. and trans. Alistair C. Stewart; Yonkers, NY: St Vladimir's Seminary Press, 2016). 
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centuries.45 Luther’s sola scriptura position, with its assumption that Scripture was self- 
interpretive, led to the belief that it was possible to rely for interpretation on insights 
informed by the Holy Spirit. In practice, however, multiple interpretations were being 
derived from Scripture, thereby demonstrating that subjectivism in interpretation was 
unavoidable. 

This problem was addressed by the emphasis upon the “principles of interpretation and 
methodology,” which, following a scientific (or Baconian) empirical model, could 
purportedly bypass the “personal biases and prejudices” of an observer.46 However, far 
from being free from subjectivism, the conclusions derived from this reason-based method 
were not value-free as was intended, but were instead based “upon historically and 
culturally conditioned prejudices of the interpreter and tradition.”47 No longer was biblical 
hermeneutics informed by noetic knowledge derived from a life which sought purity and 
holiness through the exercise of virtue, but rather by “reason alone.”48 

Within Orthodoxy, the technical aspects of the historical-critical method have always 
been adopted by exegetes. Such matters as historical context, cultural setting and 
linguistic analysis are readily recognised as significant for accurate interpretations.49 The 
historical-critical method, however, assumes a particular “secular, rationalist world-view 
radically different from traditional Christianity of any kind.”50 

Epistemology, Metaphysics, the Rule of Faith, and the ‘Right’ to Speak ‘Other’ 

The historical-critical method assumes that there is just one meaning in the text, that 
Scripture is a quarry to be mined.51 Meaning is not, however, an “objective content” but 
is derived from engagement with the reader.52 Epistemological considerations are most 
important here, for objectivity is the fruit of an authentic subjectivity exercised within an 

 
 
 
 
 

 

45 See Louth, Discerning the Mystery, 99,101; Mary S. Ford, The Soul’s Longing: An Orthodox Christian Perspective 
on Biblical Interpretation (Waymart: Saint Tikhon Monastery Press, 2015), loc. 2741. 
46 Ford, The Soul’s Longing, loc. 2344–60. 
47 See Daniel D. Shin, “Some Light from Origen: Scripture as Sacrament,” Worship 73 (1999): 400. 
48 Ford, The Soul’s Longing, loc. 2396. 
49 Ford, The Soul’s Longing, loc. 2446–64. 
50 Ford, The Soul’s Longing, loc. 2464. 
51 Louth, Discerning the Mystery, 101. 
52 Louth, Discerning the Mystery, 103. 
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authentic tradition.53 The “act of understanding” arises within “a wider context than the 
historical-critical method suggests or allows.”54 

Eternal realities are truly present within visible things. Scripture comprises a 
“sacramental ontology” wherein the reality of Jesus Christ is mystically present within the 
Old Testament.55 Drawing on the teaching of Saint Maximos Confessor, we can 
understand that God is the “ultimate ground and justification of all the intelligible 
structures (logoi) of created natures.”56 So, too, in Scripture, the inspired and divine Word 
of God, this metaphysical presence of Christ is mediated to us. Scripture becomes a 
sacrament, an outward sign of inward grace, for those who approach it with faith, hope 
and love. It is for this reason that the Old Testament types contain a mysterious and 
hidden depth.57 Yet there is a clear skopos within which reflection upon these types 
occurs.58 The Orthodox “rule of faith” yields the boundaries for authentic exegesis, 
boundaries not rigidly imposed but imbibed as one participates in the “church’s liturgy 
and confession.”59 A further factor with implications for exegesis derives from the 
Orthodox metaphysical position that it is possible to know God directly through the 
ascetic development of virtue and the spiritual life: 

The reading of Scripture is an ascetical exercise before it is an academic one. ... it 
matters very much what kind of a person the reader is...formed by liturgy and 

 
 

53 For an account of the principles of authentic subjectivity and the importance of an authentic tradition within 
which that subjectivity is exercised, see Bernard J. F. Lonergan, “Second Lecture: Religious Knowledge,” in A Third 
Collection. Papers by Bernard J.F. Lonergan, S.J. (ed. Frederick E. Crowe; New York: 1985), 144; Bernard J. F. 
Lonergan, Method in Theology (Toronto: University of Toronto Press, 1971), 79, 292. For a comprehensive study 
of the self-transcending dynamics of human understanding, see Bernard J. F. Lonergan, Insight: A Study of Human 
Understanding (London: Darton, Longman and Todd, 1983). 
54 Louth, Discerning the Mystery, 106. 
55 Boersma, Scripture as Real Presence, 11. 
56 Balthasar, Cosmic Liturgy, 254. 
57 For a classic presentation of Old Testament types, see Jean Daniélou, From Shadows to Reality: Studies in the 
Biblical Typology of the Fathers (Sacramentum Futuri: Études Sur Les Origines de la Typologie Biblique) (trans. 
Wulstan Hibberd (1960); London: Ex Fontibus, 2018 reprint). 
58 For a discussion of the differences between allegory and typology, including whether there is, or is not, a 
distinction, see Peter W. Martens, “Revisiting the Allegory/Typology Distinction: The Case of Origen,” JECS 16 
(2008): 283–317; Hans Moscicke, “The Theological Presuppositions of Ancient Christian Exegesis: G. K. Beale and 
Henri De Lubac in Conversation,” JTI 10 (2016): 125–43, Brent Parker, “Typology and Allegory: Is There a 
Distinction? A Brief Examination of Figural Reading,” SBJT 21 (2017): 57–83; Michael Heintz, “Introduction to the 
2018 Edition,” in Daniélou, From Shadows to Reality, ix–xxvi. The limits of this paper do not permit a consideration 
of the question. 
59 Boersma, Scripture as Real Presence, 83. 

 

52 



SECOMB The Place of Allegorical Interpretation Today 
 

prayer...shaped by active charity... ordered affections and desire in accord with the life 
of the Spirit.60 

The exegete’s spiritual state and the degree to which he or she is in love with Christ—for 
Christ is “not a text but a living Person”—significantly affects the quality of 
interpretation.61 

It is the humble exegete, in love with Christ, pursuing theosis, and obedient to the 
Tradition, who has the ‘right’ to ‘speak other.’ Further, openness to critique by those who 
are informed by the same Tradition, all listening to the voice of the Fathers, is a further 
safe-guard. It ensures that exegetes are not engaging in “an arbitrary imposition of [their] 
own preconceived notions onto the biblical text.”62 Such a hermeneutic of ‘piety’ or 
‘familial trust’ has the potential to generate insights that both accord with the Fathers and 
yet are vital and creative.63 

Conclusion 

The historical-critical method can serve our desire to grow in the appreciation of Scripture. 
Yet our approach to the Bible is dependent upon our metaphysical understanding of reality 
and of the purpose, or skopos, of our Scriptural reading. If we believe that it is possible to 
know God directly and that He has revealed Himself, not only in the New but also in the 
Old Testaments, then allegorical interpretation will inform our reading. Only in this way 
can we be nourished by the multifaceted, mysterious depths of Scripture. 
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60 Heintz, “Introduction to the 2018 Edition,” xix. 
61 Mary Ford, “Seeing, But Not Perceiving: Crisis and Context in Biblical Studies,” SVTQ 35 (1991): 121, Georges 
Florovsky, Bible, Church and Tradition, Collected Writings (Vol. 1; Belmont, MA: Nordland, 1972), 14. 
62 Boersma, Scripture as Real Presence, 81. 
63 Brian E. Daley, “Is Patristic Exegesis Still Usable? Reflections on Early Christian Interpretation of the Psalms,” 
Communio 29 (2002): 202; John A. McGuckin, “Recent Biblical Hermeneutics in Patristic Perspective: The Tradition 
of Orthodoxy,” GOTR 47 (2002): 310. For an example of a new exegetical insight in accord with the Tradition 
presented by Max Thurian, see Louth, Discerning the Mystery, 129. 
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Terribles—The Challenge of Sectarian Converts to 
Ethnic Orthodox Churches in the United States’ 
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Abstract: In 2003, Philip Charles Lucas published “Enfants Terribles: The Challenge 
of Sectarian Converts to Ethnic Orthodox Churches in the United States”, an article 
regarding two mass conversions: the Ben Lomond Crisis (from within the former 
Evangelical Orthodox Church) and Christ the Saviour Brotherhood. Lucas’ article 
attempted to use two case studies to demonstrate fundamental conflicts between 
former sectarians and “ethnic Orthodox congregations.” This article demonstrates 
that while the original article was the first in its field, nonetheless, the case studies 
did not prove the conclusions presented, due to the limitation of a small sample size 
and frame of reference. The article concludes with outlining avenues for future 
research into conversions to Orthodox Christianity. 

 
Keywords: conversion, sectarianism, Orthodoxy in America, retention of parishioners 

 

Introduction 

hillip Charles Lucas’ 2003 article, “Enfants Terribles: The Challenge of Sectarian 
Converts to Ethnic Orthodox Churches in the United States,”1 was among the first 
academic articles to focus on conversion to Eastern Orthodox Christianity. His 

article investigated two mass-conversions to the Orthodox Church in the USA—the 
‘Evangelical Orthodox Church’ and the ‘Christ the Saviour Brotherhood’—in the context 
of how these affected pre-existing Orthodox Christian parishes and jurisdictions. With the 
benefit of almost two decades of hindsight, this article seeks to evaluate this 

 
* Rev. Fr Andrew Smith is a postgraduate student at the University of Divinity and Rector of the Orthodox Church 
of the Holy Annunciation, Woolloongabba, Queensland. Email: FrAndrew@HolyAnnunciation.net 
1 Phillip Charles Lucas, “Enfants Terribles: The Challenge of Sectarian Converts to Ethnic Orthodox Churches in 
the United States,” NovRel: 7 (2003): 5–23. 

 

54 

mailto:FrAndrew@HolyAnnunciation.net


SMITH Answering the Challenge: A Response to ‘Enfants Terribles’ 
 
groundbreaking article for the value it still brings, where it falls short, and what resources 
are now available for scholars of conversion to Orthodox Christianity. 

The case study on Christ the Saviour Brotherhood was the strongest part of the article. 
Lucas previously authored the standard work on the subject,2 which was well- 
supplemented by sourced newspapers, religious periodicals and the Brotherhood website, 
showcasing a range of viewpoints from the mainstream Orthodox Church (supportive and 
otherwise), the co-founder of a Church abuse support organisation,3 mainstream media 
(including three different newspapers), and Christ the Saviour Brotherhood itself. He tells 
the Brotherhood’s journey in logical sequence, from the gnostic Holy Order of MANS, 
through the unrecognised ‘Greek Orthodox Archdiocese of Vasiloupolis,’ and finally into 
three separate jurisdictions of the Eastern Orthodox Church. 

The article likewise describes the journey of several leading figures in the Campus 
Crusade for Christ in their journey from independent house churches, through the New 
Covenant Apostolic Order and the Evangelical Orthodox Church, to reception as a distinct 
grouping within the Antiochian Orthodox Christian Archdiocese of North America, the 
‘Antiochian Evangelical Orthodox Mission.’4 Flaws appear as Lucas focuses on ‘the Ben 
Lomond Crisis’ of 1996-98, specifically in his attempts to combine official documents with 
an insider’s perspective: twelve citations from the dissident group and its supporters, 
against one from the ruling bishop, produced a history overwhelmingly skewed in favour 
of the dissident group. 

The central utility of the article is in its declaration that the two case studies of 
“sectarian communities of various stripes,”5 serve to “illustrate the most pressing 
challenges faced by ethnic Orthodox congregations who attempt to assimilate.”6 Yet, this 
is also the central flaw. Lucas provides no substantiation for these challenges being 
common across mass-conversions to Orthodox Christianity. Other than Lucas’ own 
highly-focused book, the article lacks any reference to prior research on conversion to 
Orthodox Christianity, much less any enumeration of challenges. Worse, only two of these 

 
 

2 Philip Charles Lucas, The Odyssey of a New Religion: The Holy Order of MANS From New Age to Orthodoxy, 
(Indiana: Indiana University Press, 1995). 
3 Paul Cromidas, “A Tribute to Pokrov—10 Years of Courage and Commitment”, Greek Orthodox Christians for 
Truth and Reform (7 November 2009), http:// gotruthreform.org/pokrov-10-years (accessed 13/04/2018). 
4 Lucas, “Enfants Terribles,” 7–10; Peter Gillquist, Becoming Orthodox: A Journey to the Ancient Christian Faith 
(Ben Lomond: Conciliar Press, 1992), 168. 
5 Lucas, “Enfants Terribles,” 6. 
6 Lucas, “Enfants Terribles,” 7. Additionally, given the lack of prior research, the conclusions could easily be 
misapplied towards difficulties assimilating individual conversions. 
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challenges—a different understanding of hierarchical ecclesiology, and, favouring pan- 
Orthodoxy over ethnic factionalism—are linked by Lucas to both presented case studies. 
This further weakens Lucas’ unqualified assertion that these two case studies “illustrate 
the [five] most pressing challenges” of assimilating mass-conversions.7 

The third of these challenges, on “differing pastoral styles,” was linked only to the Ben 
Lomond Crisis case study.8 Lucas asserts that the “primary role of the Orthodox priest is 
to serve the sacraments and” other liturgical services, with ongoing pastoral counselling 
being relatively haphazard; this is contrasted with “a more Protestant style of ministry” 
adopted in “convert Orthodox congregations,”9 characterised by spiritual counselling and 
considering all ideas of members. While we may assume that Lucas accurately 
characterises pastoral care at the parish in Ben Lomond, his generalisations of Orthodox 
clergy are not supported by available role descriptions, where the role of a parish priest 
includes faith education, spiritual and moral development, administration, and 
organisational management, alongside their role in leading liturgical services.10 
Additionally, not only does the fragmented nature of Protestantism ensure that no single 
‘Protestant style’ exists, but available research indicates that community size has more 
impact on the nature of pastoral ministry than “denomination, tradition, location, age, or 
any other single, isolatable variable.”11 

 
 

7 Lucas, “Enfants Terribles,” 7. 
8 Lucas, “Enfants Terribles,” 7. 
9 Lucas, “Enfants Terribles,” 14. 
10 For example: Council of Bishops of the Russian Orthodox Church Outside of Russia, “Regulations on the Rights 
and Duties of Parish Rectors (1959)”, Russian Orthodox Church Outside of Russia (official website), 
https://synod.com/synod/engdocuments/enov_rectors.html (accessed 06/08/2022); Synod of Bishops of the 
Russian Orthodox Church Outside of Russia, “Normal Parish By-Laws,” Part IV.B.a.31 (“The Rector of the Parish 
shall”), Russian Orthodox Church Outside of Russia (official website), (27 September 1971), https://synod.com/ 
synod/engdocuments/enov_normparishbylaws.html (accessed 13/04/ 2018). 
11 Carl F. George, How to Break Growth Barriers: Capturing Overlooked Opportunities for Church Growth (Grand 
Rapids, MI: Baker, 1993). Also, regarding the limitations that congregational size puts on how a congregation is 
managed (including pastoral care) see R. Bretherton & R. Dunbar. “Dunbar’s Number goes to Church: The Social 
Brain Hypothesis as a third strand in the study of church growth.” ARP 42 (2020): 43–76; for an example of how 
congregational size impacts organisational structure regardless of theology, see Unitarian Universalist Association 
(official website), “Size Transitions in Unitarian Universalist Congregations,” (2005, 8), https://www.uua.org/files/ 
documents/congservices/sizetransitions.pdf (accessed 06/08/2022); and for an example of how this has been applied 
in an Eastern Orthodox context, Archdiocese of Pittsburgh and Western Pennsylvania (OCA) (official website), 
“Aligning Size, Relationships and Leadership in Your Parish,” (2014), https://www.ocadwpa.org/sizetransitions 
(accessed 06/08/2022). 
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The fourth of these challenges, on an excessively strict reading of Orthodoxy, was 
linked only to the Christ the Saviour Brotherhood case study. The ‘strict Orthodoxy’ 
embraced by the Brotherhood minimised the importance of the episcopacy by treating 
canons as laws to be applied as written. In stark contrast, Orthodox ecclesiology attributes 
a central place to the bishop and to the concept of hierarchical oversight, with canon law 
designed to be applied by bishops – using strictness or dispensation, as discerned by the 
bishop.12 While the link between this challenge and the case study is well demonstrated, 
it cannot by itself justify the presented generalisation. 

The final challenge, on “the covert and overt racism that sometimes exists in ethnic 
Orthodox parishes,” was supported only by an interview that had no discernible 
relationship with either case study.13 While Lucas asserts this challenge as fact,14 the lack 
of corroborating evidence cited and, indeed, Lucas’ own assessment of the Orthodox 
Church in America as a jurisdiction that is “welcoming Americans from diverse ethnic 
backgrounds,”15 means that this is an assertion without evidence which can be dismissed 
without further rebuttal. 

The Twenty Years since “Enfants Terribles” 

Lucas suggested that the impacts of sectarian conversions to ethnic Orthodox churches 
would include: first, increased pressure to collapse ethnic barriers, favouring a unified 
American Orthodox Church; and second, more hybrid ‘Orthodox-like’ churches. While 
almost twenty years have passed since Lucas originally published his article, it cannot be 
said that either have come to pass: the ‘convergence churches’ that Lucas expected to 
present Orthodoxy to the American public have not had any significant impact; and if 
there has been any increased pressure to collapse ethnic barriers or lead towards a pan- 
Orthodox unity, it has not yielded any discernible results.16 

Since Lucas’ article, the field has been further developed with Fr Oliver Herbel’s 
Turning to Tradition, which offers histories of four mass-conversions to Orthodoxy in the 

 
 

12 Known as oikonomia and akriveia, respectively. Vassa Larin, “The Ecclesiastical Principle of oikonomia and the 
ROCOR under Metropolitan Anastassy”, Russian Orthodox Church Outside of Russia (official website), (November 
2002), http://www.synod.com/01newstucture/pagesen/articles/vlarina.html (accessed 13/04/2018). 
13 Lucas, “Enfants Terribles,” 7. 
14 E.g., “Enfants Terribles,” 17–18, 20. 
15 Lucas, “Enfants Terribles,” 13. 
16 While Lucas’ observation that mass-converts trend towards a ‘strict Orthodoxy’ is best shown in those that oppose 
pan-Orthodox unity on the grounds of an accused canonical laxity. The impact of the social media and so-called 
online communities on this polarisation is a rich field for a future researcher. 
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USA.17 His chapter on the Evangelical Orthodox Church, contributing a broad field of 
vision which includes other significant events: the Joseph Allen Affair, involving a 
respected archpriest who was permitted remarriage to a parishioner whom he had 
counselled through her divorce (to the disadvantage of her ex-husband), over the protests 
of many leaders within the Antiochian Evangelical Orthodox Mission; the subsequent 
dissolution of the Antiochian Evangelical Orthodox Mission; and relevant details about 
key individuals.18 This broad vision allows Fr Oliver to cast the EOC within the American 
pursuit of restorationism and primitivism, adopting Orthodoxy as “the anti-traditional 
tradition of a restored church,” which conflicted with “the lived tradition of an Orthodox 
Church” in the AOCA.19 Lastly, Fr Oliver’s conclusions were more modest, predicting that 
while some restorationists would start their own church, others would follow the same 
impulse to become Orthodox.20 Each of these factors make Fr Oliver’s text a 
comprehensive scholarly account of these four mass-conversions. 

Building on Lucas and Herbel, much remains for the potential future researcher into 
mass-conversions to Eastern Orthodoxy, both within and outside the English-speaking 
world. 

Two mass-conversions were initially prompted by the local Anglican province 
permitting the ordination of women to the priesthood: Australia’s ‘A Forum for Anglicans’ 
(1993–1994), and the United Kingdom’s ‘Journey to Orthodoxy’ (1995).21 Both facilitated 
multiple Anglican clergy in converting to Orthodox Christianity within the local diocese 
of the Church of Antioch, and would allow contrasts of experiences between the USA and 
other English-speaking countries. Another two mass-conversions in America were 
facilitated by acceptance of the Western Rite,22 represented by Turner’s ‘Society of Clerks 

 
17 D. Oliver Herbel, Turning to Tradition: Converts and the Making of an American Orthodox Church (New York: 
Oxford University Press, 2014). Herbel examined Saint Alexis Toth and the Eastern Catholics, Fr Raphael Morgan 
and the African Orthodox Church, and Fr Moses Berry and the Brotherhood of Saint Moses the Black. 
18 Herbel, Turning to Tradition, 133–43. 
19 Herbel, Turning to Tradition, 144–45. 
20 Herbel, Turning to Tradition,157 
21 Trevor Batrouney, “A Cradle of Orthodoxy,” Saint Nicholas Antiochian Orthodox Church (official website), 
(February 2001), http://www.stnicholas.org.au/documents/DrBtrney.pdf (accessed 13/04/2018); Geoff Harvey, “A 
history of Antiochian Orthodoxy in Australia, New Zealand and the Philippines”, The Good Shepherd Orthodox 
Church (official website), (7 August 2017), https://www.thegoodshepherd.org.au/history-antiochian-orthodox- 
archdiocese-australia-new-zealand-and-philippines (accessed 13/04/2018); Michael Harper, A Faith Fulfilled: Why 
are Christians across Great Britain Embracing Orthodoxy? (Ben Lomond: Conciliar Press, 1999). 
22 A term for Orthodox Christians who are blessed to serve according to Western Christian liturgical norms. 
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Secular of Saint Basil,’ which in 1961 became the Antiochian Western Rite Vicariate,23 and 
Anthony Bondi’s ‘Former Exarchate of the Greek Orthodox Patriarchate of Alexandria,’ 
which in 2010 occasioned the formation (and the bulk) of the ROCOR Western Rite 
Vicariate.24 Each had a ‘protective bubble’—respectively, by being a substantial part of the 
Diocese, constituting a new Deanery, or presenting as new Vicariates under the Primate’s 
direct supervision. Each faced the difficulty of coming into an existing framework of 
Orthodoxy from a Western cultural background, and yet of these, only the ‘Former 
Exarchate’ had a crisis point.25 Each would provide a rich field for research. 

Mass-conversions in non-English speaking countries would also provide a means of 
contrasting against American or Western experiences. These include the Russian 
Orthodox Church receiving Louis-Charles Winnaert’s ‘L'Église orthodoxe occidentale’ 
(1936 and subsequent years), ROCOR receiving Archbishop James Toombs’ ‘Eastern 
Orthodox Catholic Church in America’ (1951),26 and George Tharian’s ‘Greek Orthodox 
Church of India’ (1966),27 the OCA receiving a diocese of the Mexican National Catholic 
Church in 1972,28 the Greek Orthodox Metropolis of Mexico receiving Fr Andrés Girón’s 
‘Orthodox Catholic Church of Guatemala,’29 and the conversions of four denominations 

 
23 Benjamin Joseph Anderson, “A Short History of the Western Rite Vicariate,” Antiochian Orthodox Archdiocese 
of North America (official website), http://ww1.antiochian.org/sites/default/files/wrv_ history.pdf (accessed 
29/03/2018). 
24 Anthony Bondi, “The Untold Secret: Many former Anglicans join the Orthodox Church,” Virtue Online, (14 
December 2012), http://www.virtueonline.org/untold-secret-many-former-anglicans-join-orthodox-church#.UQW 
p8mf7TYQ (accessed 29/03/2018). 
25 Synod of Bishops of ROCOR, “An Extraordinary Session of the Synod of Bishops is Held,” Russian Orthodox 
Church Outside of Russia (official website), (10/07/2013), http://www.russianorthodoxchurch. ws/synod/eng2013/ 
20130712_ensynodmeeting.html (accessed 13/04/ 2018). 
26 Michael Woerl, “Archbishop James (Toombs, d. November 1970) of Manhattan, Head of the American Orthodox 
Mission, Vicar of the Diocese of Eastern America and Jersey City,” ROCOR Studies: Historical Studies of the Russian 
Church Abroad, (October 2010), https://www.rocorstudies.org/2011/12/07/archbishop-james-roy-c-toombs-of- 
manhattan-head-of-the-american-orthodox-mission-vicar-of-the-diocese-of-eastern-america-and-jersey-city/ 
(accessed 06/08/2022). 
27 Theodore Stanway, “Perpetual Embers: A Chronicle of ROCOR’s Missionary Efforts in India,” (MDiv essay; Holy 
Trinity Seminary, Jordanville, n.d.), 51–60, https://www.academia.edu/38192487/Perpetual_Embers_A_ 
Chronicle_of_ROCOR_s_Missionary_Efforts_in_India (accessed 06/08/2022). 
28 Orthodox Church in America, “25th anniversary of the repose of Bishop José [Cortes y Olmos],” Orthodox Church 
in America (January 28, 2008), https://oca.org/news/archived/25th-anniversary-of-the-repose-of-bishop-jos-cortes- 
y-olmos (accessed 13/04/2018). 

29 Jesse Brandow, “F.A.Q.”, Mayan Orthodoxy in Guatemala and Southern Mexico (2015), http://www 
.mayanorthodoxy.com/faq/ (accessed 13/04/2018). 
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in the Philippines over 2008 and 2014.30 These would allow examinations of differences 
based on culture, ethnicity, clashes between new and pre-existing organisational culture, 
or other reasons again. 

Lastly, three other bases for future researchers include: (1) groups who move from one 
part of the Orthodox Church into another for ideological reasons; (2) those within the 
Orthodox Church who choose to move into organisations recognised as schismatic or 
heretical, including Holy Transfiguration Monastery, Brookline, and Christ of the Hills 
Monastery, Blanco; and (3) evaluating the differences between mass-conversions and 
individual conversions, including building on the works of Slagle,31 Winchester,32 and 
others. 

Conclusion 

This review has evaluated Lucas’ “Enfants Terribles,” among the first of its kind in 
examining the phenomenon of mass-conversions to Orthodoxy. Sadly, the desired utility 
of the article was found to be fundamentally flawed. In the 20 years following, predictions 
made by Lucas were not borne out in practice, and Herbel’s book has built on, and 
eclipsed, the significance of “Enfants Terribles” for the contemporary researcher. Despite 
these shortcomings, Lucas’ article provided researchers with a valuable starting point for 
assessing this notable feature of missiology in the Orthodox Church, and will continue to 
give future researchers a variety of avenues to explore. 
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30 Paul Saliba, “Missionary Donations”, Antiochian Orthodox Christian Archdiocese of Australia, New Zealand and 
the Philippines (official website), http://www.antiochianarch.org.au/Donations.aspx (accessed April 13, 2018); 
Silouan Philip Thompson, “Orthodox developments in the Philippines”, Philippine Mission of the Russian Orthodox 
Church (ROCOR) (22 September 2014), https://philippine-mission.org/2014/09/orthodox-developments-in-the- 
philippines/ (accessed 13/04/2018). 
31 Amy Slagle, The Eastern Church in the Spiritual Marketplace: American Conversions to Orthodox Christianity 
(DeKalb: Northern Illinois University Press, 2011). 
32 Daniel Winchester, “Converting to Continuity: Temporality and Self in Eastern Orthodox Conversion Narratives,” 
JSSR 54 (2015): 439–60. 

 
 

60 

http://www.antiochianarch.org.au/Donations.aspx

	Mitred Archpriest Nicholas Karipoff
	Amir Azarvan
	An ancient prayer of the Church
	Meredith Secomb
	Priest Andrew Smith
	Saint Vladimir’s Theological Institute
	Mitred Archpriest Nicholas Karipoff*
	Introduction
	Historical background
	Sources and literature review
	The Pastoral-Theological Courses, Harbin, 1927–1934
	The Institute 1934–1946
	Institute Subject Guide 1942
	The Institute’s Auxiliary Arm
	The Beginning of the End
	Conclusion
	Appendix 1
	Appendix 2
	Appendix 3
	Appendix 4
	Appendix 5

	An Orthodox Perspective on ‘External Freedom’
	Amir Azarvan*
	1. Introduction
	2. The Basis of Orthodox Political Thought
	3. Holiness in Politics
	4. Towards a New Politics
	5. Concluding Remarks

	The Place of Allegorical Interpretation Today
	Meredith Secomb*
	Introduction
	Mystery and Faith
	Patristic Allegorical Interpretation
	The Mode of Interpretation Today: The Historical-Critical Method
	Epistemology, Metaphysics, the Rule of Faith, and the ‘Right’ to Speak ‘Other’
	Conclusion

	Answering the Challenge: A Response to ‘Enfants
	Priest Andrew Smith*
	Introduction
	The Twenty Years since “Enfants Terribles”
	Conclusion


