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FOREWORD
In 1988 Ukrainians throughout the world will celebrate the Millennium
of the Christianization of Rusl-Ukraine. An important part of these observances will b e the promotion of scholarly inquiry into the process of
Christianization and the thousand-year Christian Ukrainian spiritual and
cultural tradition. The Ukrainian Research Institute of Harvard University proposes to undertake a number of projects, including sponsorship
of an international scholarly conference, the publication of a multi-volume
source series and a comprehensive history of the Ukrainian Church,
and the establishment of a chair devoted to the religious history of
Ukraine at the Harvard Divinity School. In addition to providing financial
assistance to the Institute for the realization of these plans, the Ukrainian
Studies Fund has established a position at Keston College, Kent, the
United Kingdom for a Ukrainian researcher whose purpose is to examine
the present status of religion in Ukraine. In cooperation with the Friends
of the Harvard Ukrainian Research Institute, the Fund has also initiated
the Millennium Series of seminal studies on topics of Ukrainian religious
and cultural his tory.
Religion, church and ecclesiastical institutions have always exerted
an enormous influence on Ukrainian political affairs and national culture.
In two articles reprinted here, Professor Vasyl Markus of Loyola University investigates the relationship between religion and nation in contemporary Ukraine. In "Religion and Nationalism in Ukraine," he provides an analytical framework for examiniug the faiths (Orthodox, Catholic, Protestant, Jewish, Muslim) and national identity (Ukrainian, Russian, Polish, Hungarian, Jewish) in the Ukrainian SSR. He pays particular
attention to the conflict between the upholders of Ukrainian nationalism,
the Ukrainian Autocephalous Orthodox Church and the Ukrainian Catholic Church, on the one hand and the upholder of Russian nationalism
and RussianlSoviet imperialism, the Russian Orthodox Church, on the
other. In his article, "Religion and Nationality: The Uniates of the Ukraine, " Professor Markus demonstrates that the link between Ukrainian
national culture and the Ukrainian Catholic religious tradition has not
been broken in the Western' Ukraine despite the forcible liquidation of
the Church by Soviet authorities forty years ago. The articles provide
a deeper understanding of why Soviet treatment of religious groups
must be examined in the light of long-term historical factors and in the
context of Soviet nationality policies whose ultimate aim is Russification.
Professor Vasyl Markus teaches international relations, Soviet politics, and international law at Loyola University. He also is the associate
editor of The Encyclopedia of the Ukraine, published by the University
of Toronto Press.
Harvard Ukrainian Studies Fund
Cambridge, Massachusetts

Religion and Nationalism in Ukraine
The Soviet sociopolitical landscape of the present day Ukraine has been shaped
by forces and an ideology that deny both the religious value system and the
national aspirations of the Ukrainian people. In the view of the architects of this
social engineering, religion as a state of mind and its institutionalized expression,
the church, should have yielded to a new enlightened Weltanschauung: scientific
communism, embracing also atheism. In spite of massive efforts on the part of
the political establishment. the process of substitution of a secular religion for a
revealed one has had limited success. Similarly, nationalism, allegedly a product
of class antagonisms in presocialist society, has maintained its vitality and constitutes a formidable challenge to the supranational Soviet Russian societal model.
Moreover, religion and nationalism. labeled reactionary vis-a-vis the "progressive" new social and international order that the communist party of the Soviet
Union intends to shape, have succeeded in forging an alliance against their common enemy. This might be viewed as a simple expediency, a tactical maneuver
in the face of a common threat. Yet a closer historical investigation and culturalpsychological analysis of the two phenomena will attest to an interdependence
and, at times, to a symbiosis of religious and national ideas. Judaism is certainly
a prototype of such a coalescence of the religious and the secular. Christianity,
although a universalist religion with a new message according to which "there is
no room for distinction between Greek and Jew, between the circumcised and the
uncircumcised, or between barbarian and Scythian, slave and free man" (Col.
3: I I ), was not immune to the nationalist contamination. Certainly, Western
Christianity succeeded for a while in creating a multinational empire in the form
of the Holy Roman Empire of the German nation. But the empire succumbed to
new ideas and to forces generated within the same Christianity in its pristine
reformist incarnation. Likewise, Eastern Byzantine Christianity attempted to
construct its own supranational model, although with even less success. Particular national-cultural entities soon emerged and threatened the ideals of the
universal Byzantine Empire, as later they would challenge Islam.
Church and religion often have been articulators and supporters of imperial
universal designs. But within the same church, and among adherents of the same
religion, movements have emerged to hinder such designs in the name of national
self-assertion and cultural self-actualization. Eastern Europe and the orbit of the
Third Rome served as another example of the perplexing interplay between
religion and nationalism, church and public power. In certain periods some
church organizations and religous leaders have supported larger political structures with one nation in a privileged position while other Christians, Orthodox
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or Catholic, fought against such structures and articulated rival national ideologies. In most cases, among the ruling and the ruled national entities, we find a
coalescence between religion and nationalism. A tendency toward a closer relationship between them within the same society is prevalent when both, or just
one of them, are threatened from the outside.
The Ukrainian case concerning the nationality-religion relationship demonstrates some similarities with, and differences from, analogous cases in Eastern
Europe, e.g., the Polish, Russian, Lithuanian, and Romanian cases. In periods
of Ukrainian political autonomy, the institutionalized religion tended to support
secular power and vice versa (Kievan Rus', the Ukrainian Cossack state). At
times when Ukraine was deprived of its independence, as has been the case
throughout most of its history, the church either remained a catalyst of the
national consciousness (and its last refuge), or was forced, even manipulated,
into being an instrument of assimilation with foreign ruling nations and serving
their interests in Ukraine.
Potentially an assimilative role could have been assigned to the Uniate church
by the Polish sponsors of the Union of Brest (1596), which brought Ukrainians
and Belorussians under the authority of Roman pontiffs. Yet there were strong
forces operating within that church, as well as outside it-mainly among the
non-Uniate branch of the Church of Rus'-which molded it into an expression
of Ukrainian (Ruthenian) nationhood.' There were periods and situations when
some segments of that church served as mediators of a supranational Polish
ideology. This has been expressed in acceptance of the imperial-feudal national
identification (natione Polonus, genre Ruthenus) and in close rapprochement
with, if not in the absorption into, Roman Catholicism. The latter, theoretically,
was universal and non-national. In reality it was imbued with Polish culture and
national pride. This Polish option of the Brest Union materialized only partly,
scoring individual successes in absorbing some members of the Ukrainian political elite or, exceptionally, in bringing over to Polish Catholicism a few hundred
thousand people, as in the Cholm region. The Uniate church, as a whole, did not
prove just an ephemeral creature and instrument of conversion (or transmission);
it had developed into a Ukrainian national institution and has remained so to
the present day.
It was the strongly anti-Catholic Orthodox church in Ukraine that restored its
hierarchy in 1620 under the authority of Constantinople, that remained for over
a century a more dynamic articulator of national aspirations. However, common
religious bonds with Russian Orthodoxy and incorporation of the Ukrainian
church into the patriarchate of Moscow in 1686, basically a political act, brought
about the neutralization of Ukrainian Orthodoxy's national character and function. It was this neutralization that became a real menace to the Ukraine's national
existence. Throughout the eighteenth century, Russian ecclesiastical and political
authorities succeeded in enlisting the services of the Ukrainian hierarchy and
clergy in pacifying autonomist currents. This was achieved by co-opting the

human resources and absorbing the cultural values of the Kievan Orthodox
heritage in the name of a higher 'Pan-Russian" unity. Subsequently it brought
about an accelerated Russification and integration of the Ukrainian church of
the former Kiev Metropolis into the Russian church.
The nineteenth century witnessed almost a complete alienation of the Russianized Ukrainian clergy from the emerging modem national movement in
Eastern Ukraine. Unlike other European societies, none of the ecclesiastical
figures is known to have been active in the process of national revival in Eastem
Ukraine. (In Bukovina, which was under Austrian domination, a few Orthodox
priests did participate in it, however.) In contrast, the Galician (West Ukrainian)
revival largely was promoted and led by the Uniate clergy. But some clerics
there-particularly in Hungarian Transcarpathia-partly due to foreign influence and partly in reaction to menacing Polish and Hungarian nationalism,
looked to Russia as the 'protector of the Slavs" and promoted the Russification
of local Ukrainians ('Little Russians" or "Carpathorussians"). Even in that
capacity, representatives of the church served as agents of nationalism-in this
case, Russian nationalism. The so-called Russophile (Moskvofily) movement
among Western Ukrainians in the nineteenth and twentieth centuries collided
with the dynamic, popular Ukrainian nationalism and plainly lost this historic
cultural and political confrontation. The religious dimension of this struggle
made itself evident through the support given to the Russophiles by the Russian
church and the Synod, as well as by the fact that the Uniate church and, later,
the Ukrainian autocephaly, constituted the spiritual backbone of the secular
national movement.'
Early in the twentieth century and during the Revolution of 1917-1920, in
the Russian-ruled Ukraine only a minority of the lower-rank clergy embraced
the Ukrainian national cause. Slowly, they came to realize that Ukraine, if it was
to survive as an independent nation, needed a separate church organization and
its own religious ideology. This brought about the movement to create an autocephalous Ukrainian Orthodox church. Autocephalists invoked the period of
relative autonomy and the traditions of the Kievan church under Metropolitan
Petro Mohyla and his successors prior to 1686 as their frame of reference.
Ukrainian autocephaly also was inspired by the democratic and popular nature
of the Ukrainian liberation movement during the revolution that culminated in
the establishment of the Ukrainian National Republic.3
The autocephalous church has been, in its substance, politically nationalist,
and ideologically anti-Russian and anti-authoritarian, while the Russian church
remained Russian nationalist and imperial. The Russian Patriarchal church acted
on the Ukrainian temtory through the native Ukrainian and Russian clerics or
laymen who abhorred the nationalist inspirations of the autocephalists, without
admitting Russian nationalist motivations in their own stand. Certainly, those
nationalisms were diverse in form and in certain expressions but the same in
substance. Thus, two trends in the Orthodox religion in Ukraine existed side-
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by-side, often indulging in conflict and mutual recriminations inspired by hostile
nationalisms, viz., a separatist (Ukrainian) and integrationist (Russian) organization. The latter was, under certain circumstances, willing to admit an autonomous (as opposed to autocephalous) status for the Orthodox church in Ukraine.
The Ukrainian Autocephalous Orthodox church, formally established in 1921,
was initially tolerated by the Soviet regime, even viewed for a while as a more
'progressive" force in opposition to the 'reactionary" Russian Orthodox church.
It soon established itself in the Soviet Ukraine not only as a protector of the
Ukrainian Orthodox people against the authoritarian and monarchist church of
Moscow, but also as a stronghold of national aspirations when Ukrainian separatist nationalism failed to prevail over Soviet power. Many former political
activists joined the ranks and even the leadership of the Autocephalous church,
which was becoming increasingly popular. As a result, the church was attacked
by the party and by the Soviet government, which saw in it a real danger to the
multinational Soviet state. In 1930, the Autocephalous church was suppressed
and its leadership decimated. It was not accidental that a major show trial in
1929-30 against the Union of the Liberation of Ukraine implicated also the
leadership of the Autocephalous church.4
The Uniates or the Ukrainian Catholic Church of the Eastern Rite, which
before 1944acted outside Soviet control, played an even larger role in the modem
national movement. The towering figure of the Metropolitan Andrei Sheptytsky,
who for forty years headed the see of Lviv, personified the close relationship between the religious life and the national aspirations of Western Ukrainians. The
government of the short-lived autonomous state of Carpatho-Ukraine ( I 938-39)
was led by a Uniate priest, Msgr. Avhustyn Voloshyn. The Soviet regime, which
took these territories under its rule in 1944-45 in a new historical effort to
"collect all Russian lands," moved naturally against the Uniate church. Between
I 946 and 1949, it was outlawed and cruelly suppressed in what was not so much
a drive against religion as such, but one against a church that fostered a nationalism hostile to the regime.
Lacking only the formal act of dissolution, the same fate befell the Ukrainian
Orthodox Autocephalous church, which had been restored on German-occupied
territory during World War 11. During the two or three years of relative religious
freedom under the Germans, the idea of an autocephalous Ukrainian church
had rallied a significant following among Soviet Ukrainians, thus becoming an
important channel for revived Ukrainian nationalism. It was logical for Stalin to
move against both national Ukrainian churches and to favor their absorption
into the Russian Orthodox church. The latter succored the new Russian nationalism revived during World War I1 by the Kremlin in its search for legitimation.
With the changed nationality and religious policies of the CPSU, Soviet leaders
have preferred a conservative and nationalist Russian church in Ukraine to the
local, autonomous national churches, because the latter proved themselves to be
potent instruments of Ukrainian consciousness.

Present Status d Rdlglon and Nationalism In Ukraine

Today's Ukraine is divided vaguely into two camps in terms of religion: those
who believe and those who do not. It is difficult to assess numerically the two
constituencies, yet, on the basis of sundry claims, one may infer that probably
about half of the Ukrainian population still considers itself religious in the
broadest sense. Most of the rest are flatly indifferent, ignorant, religiously passive, or intellectually areligious, but not necessarily militantly atheistic or antireligious. Only a slight minority of nonreligious individuals profess antireligious
zeal and commitment to combat religion as a hostile ideology, though this is the
main concern of those institutions of the system that specialize in antireligious
propaganda. In Ukraine, as in other Soviet-ruled territories, only the high priests
of secular atheism and their salaried lower rank preachers are truly antireligious.
Despite massive effort and tremendous financial input into antireligious work,
religious communities in Ukraine have survived and are thriving. Soviet antireligious workers have to face in some way the issue of nationalism that does
affect. although sometimes marginally, the sociopolitical life of the present-day
Ukrainian society.
I have broken down the religious communities in Ukraine into four categories:
religious entities controlled by the regime, but enjoying some preferential treatment due to political expediency;
2. controlled and relatively restricted organizations;
3. organizations controlled with excessive restrictions;
4. organizations that are 5anned and openly persecuted.5
I.

The Soviet totalitarian system does not recognize the autonomous existence of
any religious body. Thus, the classic principle of the liberal church-state separation is not valid in the USSR; there the state is not neutral. Religion is not
autonomous, but subject to control and manipulation for political purpose by
those in power.
Prehrentlelly Treated Religious Groups

The Russian Orthodox church is the only member of category one in Ukraine.
Although the CPSU and the Soviet state are committed to the objectives of
scientific communism, including the promotion of atheism, the Russian Orthodox church has, nevertheless, occupied a somewhat special place among religious
bodies of the USSR since World War 11. Having discovered that the Russian
people were not giving up their ancestral religion, but had preserved it despite
years of severe persecutions, and having realized that religion could strengthen
the patriotic feeling of the masses, Stalin decided to stage a reconciliation with
the church and its hierarchy. Instead of combating the church, he used it, particularly in those areas that were in the Russian Orthodox church's historic

embraced over 2,500 Uniate parishes and close to 1,500 Uniate priests, ma&
fested itself in a new ethnic composition of the Orthodox church in Ukraine.
The Ukrainian identity of the former Uniates, now forced into conversion to
Orthodoxy, did not disappear. It remains visibly present and has to be tolerated.
The language used in the liturgical functions is a Ukrainianized variant of Old
Church Slavonic; the language of the sermons and of local administration is
standard Ukrainian. Most of the local bishops are natives of Western Ukraine
and 95 percent of the clergy consist of local people. A number of West Ukrainian
rituals and ceremonies, different from those practiced elsewhere by the Russian
Orthodox church, are tolerated.
In the 1950s. the Moscow patriarchate attempted to "orthodoxize" the newly
attached congregations by eliminating the so-called Latinizing influences. In this
respect, several measures were introduced visd-vis West Ukrainian clergy with
few r e s ~ l t s .The
~ question of language, as the primary indicator of national
perseverance, still remains crucial. When Metropolitan Filaret Denysenko, the
patriarchal exarch of Ukraine, visits Western Ukraine, he addresses local congregations in Ukrainian. Pravoslavnyi Visnyk (one of the two Orthodox monthlies
in the USSR) appears in Ukrainian. It also services substantially Russianized
eparchies and parishes of central and eastern Ukraine. The only prayer book
published in the Ukrainian SSR since World War I1 features Old Church Slavonic texts in the Ukrainian variant, together with some prayers in the Ukrainian
vernacular.
An excessive zeal about Ukrainian language is viewed with suspicion. According to a samvydav source. a certain priest, Father Sava, started to preach in
Kiev's St. Vladimir Cathedral in Ukrainian.9 He was removed shortly thereafter
and sent to a village church. The use of the Ukrainian language in the cathedral
in the capital of Ukraine appears to have been more than regime officials and
representatives of the Moscow patriarchate could stomach.
Nevertheless, the status of the church in Ukraine clearly was upgraded.
Although not an autonomous branch of the patriarchate, the Ukrainian eparchies constitute an exarchate, the only one within the Russian Orthodox church
in the Soviet Union. This might be due to the traditional prestige of the Metropolitan See of ancient Kiev. The present exarch, Metropolitan Filaret, enjoys a
particular position within the Russian Orthodox hierarchy. He is second in rank
to Patriarch Pimen and often represents the Russian Orthodox church and the
Moscow patriarchate on ecumenical and foreign missions. The role of Filaret
and of the exarchate was underscored when. in 1969, a department for the
external relations of the Russian Orthodox church was established in Kiev.Io
This measure pursues a long-range objective, especially in dealing with the issues
of the Ukrainian Catholic and Autocephalous Orthodox churches active in the
dlaspora.

Ukraine, followed the pattern of the Russian Orthodox church-that means
that they were Russianized and used mostly Russian as the language of religious
functions. In the Western Ukraine, primarily in Volhynia where there is a strong
congregation of Evangelical Christians, the language used in church is Ukrainian. However, no Ukrainian-language publications are being used, and only
recently has the Ukrainian character of these communities become more pronounced. A hymnal was published in Ukrainian by an underground printing
shop, Kyristianin. More frequently than before, prayers and sermons are conducted in the Ukrainian language. It appears that the tendency to revive cultural
ethnicity is connected with the internal ferment within the Christian-Baptist
community. The emergence of a more radical group, known as Initsiativnyky
(action group), was connected to the awakening of national consciousness among
some activists and rank-and-file believers. Yet the Initsiativnyky as a whole do
not identify themselves with the Ukrainian cause and avoid involvement in political and cultural nationalism. At the same time, they are not instruments of
Russian nationalism, as the Russian Orthodox church in many ways tends to
be."
Excessively Restricted Rellglous Groups

A denomination that can be classified as tolerated, but excessively restricted,
is the Roman Catholic church, which has not yet been suppressed in Ukraine. It
exists on the parish level without any central authority in the republic. All former
dioceses on the Ukrainian territory are vacant, the archdiocese of Lviv being
only the latest vacancy. There are now only three historical-ethnic and jurisdictional Roman Catholic groups in the Ukrainian SSR.
Catholics in Western Ukraine. The remnants of the Polish Roman Catholics
living in the dioceses of Lviv, Lutsk, and parts of Peremyshl-Przemysl, comprise
a dozen or so congregations with a score of priests. Here Roman Catholicism is
strongly identified with Polish national consciousness. Their number does not
exceed a hundred thousand potential followers.
Catholics in Kiev and Odessa. A second group includes these right bank
Ukraine and east Ukrainian cities with some Polish and German minorities, i.e.,
the territory where Soviet rule was established in 1920. Here, the once-flourishing
Roman Catholic minority dwindled ethnically (i.e., a decline in the numbers of
Poles and Germans) and organizationally to a token presence. There may still
be as many as 150-zoo,ooo nominal Roman Catholics, i.e., those who are baptized or whose parents were baptized. However, organizationally this community
finds itself in a sorry state. Only a few itinerant priests service large areas between Kiev, Odessa, and Kamianets Podilsk. The existing congregations have
minimal formal contacts with the better-organized Roman Catholic communities
in Lithuania and Latvia, and even less with Poland. Yet it is known that a

church. Its followers (among whom few ethnic Ukrainians are to be found) are
fanatical zealots mostly withdrawn from public life and sometimes openly defying the system. The other is the Initsiativnyky, a branch of Evangelical Christians and Baptists who broke with the docile leadership of the All-Union Council
in the 1960s. The Initsiativnyky call for a more independent stand vis-his
Soviet authorities, criticize the regime's religious policy, and defy all restrictions
imposed on church activities. Georghi Vins, pastor of Kiev, became secretarygeneral of its underground central authority, the Council of Churches of Evangelical Christian Baptists. As mentioned before, the group was strongly s u p
ported by Ukrainian congregations; thanks to this group, the Ukrainian national
factor has been recognized among an otherwise cosmopolitan Baptist community. The Initsiativnyky also maintain contacts with the exile-based All-Ukrainian Fellowship of Evangelical Christians, a group known for its clear national
position.
The other outlawed sects-the Pentecostals, the Adventists. and the Jehovah's
Witnesses-are quite militant, based mostly in the rural areas, and consist of 95
percent ethnic Ukrainians. They maintain a closely knit organizational network
of small congregations with elected preachers, use private homes or secret outdoor gatherings for religious functions, and, therefore, cannot be easily controlled. Their "home churches" refuse to register. The members often defy strict
legislation about religious activities and challenge certain civic obligations (e.g..
the draft, atheist schooling of children, blood transfusions). Nationally they are
indifferent, although part of their literature, reproduced secretly in the USSR, is
in Ukrainian. The groups tend to develop their following in certain areas: the
Ukrainian Pentecostals in Volhynia, Podilia, Polisia, and Ternopil obbsts; the
Adventists in the Chernivtsi oblast; and the Jehovah's Witnesses in the Transcarpathian and Crimean oblasts. These sects also are spread among Ukrainians
dispersed in Siberia, the Kuban region. and Central Asia."
The Ukralnlan Hlatorlc Natlonal Church-

The Ukrainian Orthodox and Ukrainian Greek-Catholic churches are referred
to as historic and national churches in the common perception of Ukrainians in
the free world as well as in the writings of samvydav. These are the traditional
churches, in contrast to the new Protestant-inspired denominations and sects
that appeared in the second half of the nineteenth and in the twentieth century.
They are perceived to be specifically Ukrainian in their cultural context; in fact,
the membership of these two churches has been exclusively Ukrainian. Ethnic
Russians naturally prefer the Orthodox church integrated with Moscow or, in
extremis, the Ukrainian Autonomous Orthodox church under the patriarchal
jurisdiction. The two historic churches are now outlawed and are considered
reactionary, hostile, anti-Soviet, and anti-communist. Although not recognized
by the regime, prohibited, and persecuted, they continue to exist under adverse

Such a solution would be divisive for the Ukrainian Catholics since the majority
would decline to embrace this solution. Finally, such a miniscule 'splinter" church
would not and could not be in a position to claim spiritual and jurisdictional
unity with the Ukrainian Catholic church structure abroad.'s
Much more interesting and also more troublesome for the regime is the .phenomenon of the so-called Uniate 'marginal community,* or the nonofficial church.
These groups are not easy to assess numerically, but are present in each major
locality and even in some smaller ones.' Usually, the followers are organized
informally around unregistered priests, itinerant monks or nuns, and activist lay
people. The groups maintain contacts and communication among themselves
and communicate with distant congregations as well as with their leadership.
The spiritual leadership tends to preserve canonical hierarchy that, of course, is
not recognized by civil authorities. Secret bishops have their eparchal territories,
although they may live as workers or pensioners in a small village. Moreover,
the communicants outside the Ukraine, but still in the USSR, keep in touch
with their brethren in the homeland.
The number of priests in Ukraine has been estimated at between three and
five hundred. There is a continuous addition of new priests ordained by secret
bishops. Soviet sources report on "secret seminaries," that are in reality no more
than private training courses conducted by qualified priests for willing candidates. The underground church allegedly has many religious vocations. A great
deal of pastoral work is done by the nuns. They usually live in small communities
and earn their living as factory workers, medical personnel, or workers on collective farms. Their identities are, in most cases, known to the authorities. Because they do exemplary work at their places of employment, they are harassed
but usually tolerated. Still, from time to time arrests do occur. The priests are
watched, called to police stations, fined, and even arrested for transgressing
legislation concerning religious cults. ' 5
It seems that there is a tacit understanding on the local level that if religious
activities of the recalcitrant Uniates are not provocative, are not widely known,
and are conducted semiprivately (e.g., celebration of Holy Mass at a private
home), they can be overlooked. Periodic imprisonments, searches, trials, public
"unmaskings" of illegal activities serve to compel, or at least encourage, the
Uniates to restrict themselves to low-key and subdued religious work.
Along with the moderate underground Uniate church, there are more radical
followers to Uniatism. There is a Uniate dissenters' group, called neo-Uniates by
Soviet sources, whose fanatical spokesmen disagree with the established and
hierarchical Uniate church. They question the apparent readiness of the Uniate
clergy and laity to accommodate the system if it will grant them recognition.
They totally reject the Soviet system, refuse to cooperate with it, and call for
disobedience. "
This radical religious movement started in the obscure Carpathian village of
Serednia (in the Ivano-Frankivsk oblasr) where in 1954, allegedly, the Mother
of God appeared to a local woman. The 'miracle of Serednia" soon attracted

a grave mistake. This causes US great Somow. It is difficult to explain why
certain priests and laity in Halychyna, while keeping in mind the servility of
the Uniate leadership toward the enemies of the Ukrainian people, are still
unable to free themselves from the Uniate yoke. . . . Those believers in
Halychyna who are still in the Uniate captivity . . . should reunite with their
Mother Orthodox Church, and she will embrace them with love as her faithful
sons."
Many secular sources bring home the reality that the Uniate church is alive,
its followers even taking initiatives to change their illegal status. A Soviet student
of religion, M. Mchedlov, admits that in the Soviet Union there is
a certain revival and activization of former Uniates. They spread rumors
among the populace, particularly among those who were convened to the
Orthodox Church. They often slander Soviet reality, inspire all kinds of letters
to be sent to Soviet authorities demanding the registration of Uniate congregations. They urge the restoration in Ukraine of the Greek Catholic Church,
etc. l2
Mchedlov was commenting on the efforts of the church in the 1960s. but these
efforts have continued throughout the 1970s. The movement of petitions and
calls for legalization of the outlawed Uniate religious community has become
even more insistent, as has been amply documented in religious and national
samvydav literature of the period.
Equally revealing is the concern of Soviet policy makers in Ukraine, as illustrated by the same author.'Mchedlov charges the "Uniate churchmen" with promoting nationalist ideals. He condemns this activity as being 'diversionist," antiSoviet, and antisocialist in nature. "It is not accidental that artificial attempts to
revive the Greek Catholic Church in Ukraine, to establish it as an organization,
and to unite all existing Ukrainian church entities, have found support equally
among the counter-revolutionary emigre clergy and among the secular bourgeois
nationalists." '3
The campaign of defamation of the Uniates conducted by atheists and party
agents, echoed also in the writings of the official representatives of the Russian
Orthodox church, focuses on the national-political role of the Ukrainian Catholic
church, now and in the past. It is not the purpose of this chapter to present a full
account of the anti-Uniate campaign in Western Ukraine or to analyze its themes
and arguments. Suffice it to say that there is a large number of publications
devoted to the problem; it is also a major topic of lectures, seminars, broadcasts,
films, and exhibits in the museums of religion and atheism. An author specializing in the anti-Uniate struggle summarized the tasks of vigorous Soviet propaganda against the 'remnants" of the Uniates in this manner:
In this connection it is indispensable to expose continually and pointedly the
shameful history and pernicious role of the Greek Catholic Church in the
social life of our people. It is necessary to disclose the anti-communist sub-

tative branch of the Ukrainian Orthodox church in exile. The continuity of
the autocephaly as an alternative concept to the present Russianized Orthodox
church is obviously troublesome. Although presently not threatening, it is potentially an alternative to the Russian Orthodox church and might become as
attractive as it was in the 1920s or the early 1940s. Therefore, those who shape
national and religious policies in Ukraine would prefer to see the Ukrainian
Orthodox congregations in exile absorbed by other national Orthodox organizations, including the newly established Orthodox Church of America. Incidentally, the technically non-national Orthodox Church of America is in reality still
very Russian and is strongly opposed by Ukrainians in the United States and
Canada. '9
Any work of religious self-promotion on the part of autocephalists in Ukraine
is rebuffed by the Soviets, as are the contacts of Ukrainian Orthodox quarters in
exile with the ecumenical patriarchate and other churches. The elaborate structure of the official Russian Orthodox church abroad, with many exarchates and
missions in the western world, is designed equally to counteract exiled Russian
Orthodox church organizations (zarubezhnaia) and Ukrainian ones.

Sovlet Response

Both national churches are thorns in the side of the regime: the existing Russian Orthodox church is tolerated as the lesser 'evil," while the Orthodox Church
in Ukraine is granted some insignificant concessions (e.g., displaying its Ukrainian features) in order to neutralize "nationalist" propaganda emanating from the
Uniates and Autocephalists.
The Philosophy Institute of the Academy of Science of the Ukrainian SSR,
among others, was instructed by the authorities to expose the allegedly harmful
relationship between Ukrainian churches and bourgeois nationalism. Professor
0.Yevdokimenko from Kiev Academy spoke in May 1970 in Ivano-Frankivsk,
at a republic scholarly conference devoted to the subject. According to the journal, Filosofs 'ka dumka, he analyzed conceptual and organizational ties among
the Uniate, Catholic, and Orthodox clerical circles and the bourgeois nationalists.
Yevdokimenko stated that along with other weapons in its ideological arsenal,
bourgeois nationalism is'using religion as well. Being likewise conservative and
"reactionary" systems, both religion and bourgeois nationalism indulge in a common struggle against progressive forces. They can be opposed only from the
position of Marxist-Leninist scientific communism, including atheism, and, most
important, by propagating the principles of proletarian internationalism and the
friendship of peop1es.J"
A Soviet atheist publication repudiated the proposition advanced by advocates
of religious freedom that the Ukrainian people are religious by nature, that the
Ukrainian psyche is inherently a religious one.'' The religiosity to which the
Ivano-Frankivsk conference participants and some other Soviet authors refer,

but also secular critics of Soviet religious policy, point to the fact that the Soviet
ideological struggle in Ukraine is aimed simultaneously at both religion and
nationalism.
Dlssldenb' Voices

In its first issue (January 1970). Ukrainsky Visnyk (the Ukrainian Herald)
published a detailed, documented survey of the reprisals against Ukrainian
Catholics in the late 1960s. It mentioned two dozen Uniate priests who were
arrested, tried, or harassed in other ways for their priestly activity.J6 The same
issue featured a lengthy statement by a persecuted Ukrainian Catholic priest,
Hryhorii Budzynsky, in which the author questioned charges raised against him
that led to his sentencing in 1945 and resentencing in 1947. In the same article, Fr.
Budzynsky criticized the Soviet government and the Russian Orthodox church
for their roles in the forcible dissolution of the Ukrainian Catholic church in I 946.
It was the atheist government and its police agents (of the NKVD) that convened
the Lviv Synod with a view to the formal suppression of the union with Rome,
argued Budzynsky. He also indicted the Russian Orthodox church for its regrettable service to the secular regime, simultaneously spelling out his nationalist
sentiments:
In the past, the Russian Church truthfully and faithfully served the robber
imperialism of the Russian czars and in the long course of its history, has
specialized in criminal acts. Its leadership severely persecuted the best sons
and daughters of the Ukrainian nation; it hated the Ukrainian language and
fanatically fought against it.-"
A short note in the journal's second issue illustrated how religion and national
culture are intertwined in everyday relations. In Visnykk account,
fines of 30 rubles were imposed on some 30 villagers of Kosmach by the decision of the Kosiv raion executive committee of Ivano-Frankivsk oblast for
having gone carolling on Christmas. About a hundred persons were interrogated in this connection. As a result, the priest of the Kosmach church, Vasyl
Romaniuk, was prevented from performing his priestly functions for a month.
Such was the decision of the plenipotentiary for religious affairs in IvanoFrankivsk oblast. The reason for the charge was that Father Romaniuk had
been telling people, in his sermons, to dress in their Hutsul folk garb, not to
sell antique objects to tourists, and, in general, to preserve Hutsul traditions.
When asked what is wrong with that, the plenipotentiary replied: "Etopakhnet natsionalizmom.~[This smells like nationalism.]Js
It was Valentyn Moroz who, among national dissenters, most strikingly demonstrated the close ties between the traditional Ukrainian church and the nationalist idea in his essay, "Chronicle of Resistance." 39 Religion and religiosity, in

mystical writings promoting theistic and libertarian thought. Other poets, like
Ihor Kalynets, Vasyl Stus, and others, are motivated by religious symblism.*4
In the unofficial visual arts being created in Ukraine today, Christian motifs
serve as an inspiration to many artists.
Along the same lines, religious values have been assessed by a literary critic,
Yevhen Sverstiuk, in his inspiring essay, The Cathedral in Sca/folding. In the
author's view, religion, spirituality, and culture constitute primordial values that
constantly enrich humanity and give real and genuine dimensions to existence.
"How many sacrifices our people made in order to pass to posterity the true
human ideals. beliefs, selfless love of truth and devotion to God of our forefathers!" exclaimed Sverstiuk.45
Throughout the many works of literature and art of the new Ukrainian generation, a close relationship between religion and nationality is reflected as a
signum remporis, a writing on the wall amid the gloomy reality of our times.

The religious-national panorama of Ukraine, analyzed in its past and present
dimensions, provides us with several models of underlying spiritual-ideological
values, the type of organization based on them, and. finally, certain political
concepts resulting therefrom.
In the first model, the Ukrainian national churches, viz., the Ukrainian GreekCatholic (or Uniate) and the Ukrainian Autocephalous Orthodox, represent a
single pattern: religiosity is treated as the "national character*' of Ukrainians;
and a separate, indigenous Ukrainian cultural development, as opposed to the
Russian one, is stressed. Here national culture has been inspired by religion for
over one thousand years and therefore a symbiosis of religion and nationality is
taken for granted. Religion also has affected the revival of national consciousness
in modern times and the awakened nationalism contributes to the articulation of
national church ideology. This then becomes a challenge to broader universal
ecclesiastical communities (Roman Catholic or Orthodox). Religion, in principle, tends to identify with ethnic nationalism, in this model. Politically the first
model expresses itself in the quest for national statehood.
The proponents of Russian Orthodoxy, in the next model, also assume the
religious nature of Eastern Slavs as a starting point and see an essential cultural
factor in the millennium-long common Russian past of Eastern Christianity.
Kiev Rus', as the cradle of all-Russian religious-cultural heritage (and, even
more so, Muscovite Russia), molded its own unique expression of Orthodox
spirituality that was simultaneously Russian-national and supranational (in a
regional Slavic context). From this there developed a Russian national church
with Slavophile and sometimes universalist overtones. The Russian Orthodox
church was, in many ways, the Eastern counterpart of the Roman Catholic
church. The difference is that the Roman Catholic church became international
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over time, claiming the fidelity of numerous European sovereigns. Russian Orthodoxy, on the other hand. closely identified itself with one sovereign, the czar
of Russia. The Russian church became nationalist-not in a narrow ethnic sense,
but in a pan-Russian and pan-Slavic sense. integrating many ethnic elements in
the process of their gradual Russification.
Other Christian religions in today's Ukraine hardly parallel either of these
patterns. Their motivating values are purely religious ones and are not rooted in
the ethnosocial past of the nation. When the Ukrainian national movement and
consciousness appeared as a reaction to the dominating nationalisms of neighboring countries, all Protestant groups and denominations maintained neutrality.
Some of them may have been responsive, for practical reasons, to the use of the
Ukrainian language, but their motivation in this regard was not to strengthen
Ukrainian ethnic consciousness and national aspirations, but simply to establish
as broad a presence as possible in the Ukrainian community. Moreover, these
sectarian groups were in their very nature international and addressed themselves equally to all ethnic groups. The result is non-national religious organizations. Their civic attitude is loyalty to any system willing to tolerate religious
pluralism. Cosmopolitanism is their preferred concept insofar as international
relations are concerned. It is understandable, then, why rigid Ukrainian, Russian, or Polish nationalists would view Protestantism with much suspicion as an
alien body.
Finally, the fourth model, Soviet secular antireligion, possessing some quasireligious features and functions, fits our analysis this way. Its underlying values
are scientific atheism and the claim of internationalism (so-called proletarian
internationalism). Yet, within the definite historical context, the Soviet model
replaced initial Marxist rootless internationalism with Russian culture, the historical and geopolitical heritage of imperial Russia, as a more tangible mobilizational value to shape a new man and society.
These values materialize in the notion of the Soviet people as a new sociocultural and psychological entity, consisting of many ethno-national elements.
The formation of a "Soviet people" (Sovierskii narod) is now an expressed goal
of Soviet social engineering. Since it is, at least under present conditions, inconceivable that such an entity would be a nationless hybrid, the Soviet people is
being shaped around the Russian national culture and language. From a religious standpoint, the pretension is to be the ideal form of the City of Man on
earth. (See table 4. I .)
As much as the two Ukrainian national churches coalesce in one model, the
two others, the Orthodox-Russian and the secular communist, also tend to converge, partly for practical and partly for more serious ideological reasons. The
case of present Soviet nationalities and religious policies largely proves it. As a
result, a protracted tension between the two ensues, with the intermediary model
being temporarily neutral.
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Rdlglon and NaUonallrm In Ukralne
I . The antiquated terms Rurhenia. Rurhenian (Rus', Rus'kyi) have been synonomous with the
modern terms Ukraine, Ukrainian, and preceded the latter.
2. A comprehensive trcetment of church history in Ukraine in relation to East European develop
rnents can bc found in A.M. Amann. Abriss der osrslawischen Kirchen (Vienna: Verlag Herder. 1950).
3. The founder and ideologist of Ukrainian autocephaly. Metropolitan V. Lypkivskyi, emphatically
stressed national particularities of religion in Ukraine. He stated that ?he popular enthuskm for the
Ukrainian Church derives from a typical national feature: the people started to like their own church for
its national particularism. This means that even now the people continue to view their Church t h u g h
the eyes of their seventeenth century anoeston who considered the Ukrainian Church as their national
attribute." See Istoriia Ukrainskoi Tserkvy (Winnipeg: Trident P r s , 1961). p. 55.
4. Close ties between Ukrainian autocephaly and the n-nt
national revival were demonstrated by
B. R. Bociurkiw in 'Soviet Church Policy in the Ukraine. 1919-1939" (unpublished diss.. University of
Chiago, 1961). as well a. in his recent article 'Ukrainianization Movements within the Russian O f i h e
dox Church and the Autocephalous Orthodox Church," Howard Ukrainian Srdies 3-4 (1979-80).
1:91-111.
5. V. Mhrkus, 'The Suppressed Church: Ukrainian Catholics in the Soviet Union," in Marxism and
Religion in Emtern Europ, ed. R. T.de George and J . P. Scanlan (Dwdrecht, Holland and Boston:
D. Reidel, 1976) pp. 119-20.
6. The label comes from the name of national l d e r Symon Petlura, who led the struggle for independence in 1918-20 in Ukraine and with whose name the aspirations for an autoccphalous church are
connected.

7. Fifteen eparchies have administrating bishops and three eparchial sees are vacant (LC.. other
bishops are in charge of their administration). The present status of the Orthodox hierarchy in Ukraine is
compiled on the basis of the monthly journal Pravoslavnyi Visnyk (Kiev, 1976-78). and Ravosbvnyi
Tserkovnyi Kalendor 1979 (Moscow. 1979).
8. Archbishop of Lviv Makarii Oksiuk issued in 1950 a pastoral letter to the West Ukrainian
eparchies reminding the former Uniate priests of 'sixteen points" to bc corrected in church rituals and
liturgical use. See V. Markus. 'Religion and Nationality: The Uniates of Ukraine," in Religion and
Atheism in the USSRand Eastern Europe, ed. B. Bociurkiw and J. Strong (London: Macmillan, 1973).
p. 107.
9. Ukrainsky Visnyk 7-8. 1974 (Paris/ Baltimore/London: Smdoskyp. 1975). p. 143.
lo. An optimistic official view of the Russian Orthodox church in Ukraine is presented by Archbishop
Makarii in PravoslavQ no Ukraini (Kiev: Ukraina Society. 1980). The pamphlet also has appeared in
English under the title Orrhodox Church in Ukraine (Kiev, 1980). The author is a membcr of the board
of the Ukraina Society. which cultivates cultural ties with foreign countries.
I 1. Scenered information on the present situation of Evangelical Baptists and other Protestant denominations in Ukraine cen be found in the bimonthly journal Pislanets Pravdy (Chicago), in U u d y m i
svir (Kiev), and in other samizdat sources. See also Religious Minorities in the Soviet Union. Report no.
I (London: Minority Rights Groups, 1973).
12. Valuable facts on Roman Catholics in Ukraine were reported by J. Mirski, '0 sytuacji Katolikow
w ZSSR" in Kulrura(Paris), no. 6 (1977). pp. 26-44. This author covered the subject in the article 'The
Religious Situation of Ukrainians in Poland and of Poles in Ukraine" in Polandand Ukraine: Past and
Present. ed. P. Potichnyj (Edmonton/Toronto: Canadian Institute of Ukrainian Studies, 1980). The
article has been republished in the Polish samizdat journal Oboz (Warssw), no. I (September 1981).
13. This author presented a survey of religious groups in present-day Ukraine in a paper entitled
Current Religiou Movemenrs in rhe Sovier Ukraine, delivered May 25, 1979, at the annual conference
of the Canadian Association of Slavists, Saskatchewan, Sask.
14. Today there is no formal or even underground organization of the Ukrainian Orthodox Autocephalous church in the USSR; its sympathizers are in the official Russian Orthodox church trying to
Ukrainianize it although they voice a preferena for a national church. Dissenters Like Rev. Vasyl b
rnaniuk and lawyer Lev Lukianenko have expressed their adherence to the concept of autocephaly. Their
writings are compiled by this author in Viruiucha Ukraina ( m e Fairh in Ukraine) (Rome: Ukrainian
Catholic University, 1983). See also V. Romaniuk, A Voice in rhe Wilderness, trans. and ed. J. Dobczansky (Wheaton, Ill.: Center for Study of Religion under Communism, 1980). p. 126.
I 5. I h e sad situation of Ukra~nianCatholics is described in a collective letter (signed by the Yailhful
of the Ukrainian Church in the USSR") to Pope John Paul 11, first published in the Polish samizdar
Sporhnia, no. 16 (1981) and then in Glaubp in der 2. Welt 10, no. 4 (1982), pp. 117-30. It also has been
covered in a moving report. with pictures, by Cardinal Josyf Slipyj. exiled head of that church. in an
article. 'The Church of the Martyrs,' J)Ie Mirror (Unigstein). no. 2, (1981).

16. V. Bodnar. 'Osoknnosti razvitiia ateizma v kulturnoi revoliutsii v natsionalnoi rapublike (na
materialakh zapadnykh oblastei Ukrainskoi SSR),'" Ateizm i sorsiolisricheskoiokultura (Mosww, 1971).
PP. 51 -52.
17. Markus. 'Religion and Nationality," p. I I I.
18. Pokurnyky are briefly but comprehensively presented by 8 . Bociurkiw. 'Religion and Nationalism
in Contemporary Ukraine." in Notionalism in the USSR ond Eustern Europe in the Ero of Brezhnev
and Kosygin, ed. G. W. Simmonds (Detroit: University of Detroit Press, 1977). pp. 86-87. Information
on 'Arkhyierei Emanuil" is found in the pokutnyky document 'lcner from Heaven." to which Bociurkiw
maka reference.
19. See recent Soviet attacks against Pokutnyky in a pamphlet by A. Shysh, Uniory-~okutnyk~:Khro
vuny?(Uzhhod, 1978). p. 135; and Ljudyno i Svit, no. 4 (1978).
20. Bcdnar, 'Osobennosti," p. 52.
21. Ravoslovnyi Visnyk (Kiev), no. 1s (1980). pp. 26-27,
22. M. Mchcdlov, Kotolirsizm (Moscow, 1970)~pp. q2-43.
23. Ibid.. p. 245.
24. 1. Myhovych, Uniatsko Tserkvo i ukraimkyi burzhunmyi ~ t s i o ~ l i z(Kiev.
m
1981). p. 141.
25. In 1981, a film was produced titled 7he Secret of the Soint George Cathedral for showing in
Western Ukraine. It was a strong attack against the late Metropolitan Sheptytsky.
26. A. Biskup, 'Uniatski radiodyversanty," Ljudyna i Svir, no. 12 (1980). p. 59.
27. The letters exchanged between the patriarch of Mosww and the Holy See concerning the latter
issue arc found in lnformatsionnyi Biukten. no. z (Moscow patriarchate. Department of E x t e d Relations). Apnl8. 1981).
28. Liudyna isvir, no. 9 (1980), pp. 60-61.
29. Sec'Ukrainian Orthodox periodicals published in exile: Ukroinrkc p r ~ s l o v n eslow (South
Bound Brook, N.J.) and Vhnyk (Winnipeg. Canada).
30. Filoso/sb dumko (Kiev), no. 6 (1970), p. 103.
31. V. Moskalete, 'Spmstovano zhyainm, pro tak tvannu relihiinist' psykhdohii ukraintsiv," Liudym
i svit, no. 2 (1982). pp. 34-36.
32. V. Tancher, 'Ateizm i ateistychne vykhovannya," Filosofsh dumko. no. 2 (1974)~p. 53; scc also
Tancher, Religioznyieprrezhitki i ikh p r d l e n i i o (Kiev, 1979).
33. Ravda Ukrainy (Lev), no. 28 (1968).
34. V. Mykhailw. 'Internatsionalne i ateistychne vykhwannin u trudovykh kolektyvakh," Ljudym i
svir. no. 4 (1978). p. 7.
35. 1. Myhovych. 'Rozvinchuiuchy ideolohiiu uniatstve,"
i svit. no. l o (1981). p. 56.
36. Ukroimky Visnyk 1 - 2 , 1970 (Paris/Baltimore: Smoloskyp, 1971)~pp. 56-63.
37. Ibid.. p. 71.
38. Ibid.. p. 205.
39. Enghsh editions of Moroz's works: Chronicle of Resistance in Ukraine (Baltimore: Smdoskyp.
1970); Reporr from the Beria Reserve (Chi*:
Cataract Press. 1974); Boomerang: l
h Works of
Vokntyn Moroz (Baltimore: Smoloskyp, 1974). French edition: Chronique & &I rtJhtance (Paris: Edition PlUF, 1977).
40. Chronique de lo risistance, p. I 31, trans. V. Markm.
41. Stc Romaniuk. Voice in the Wil&rness, pp. 19-69.
42. Zupynit Krywsuddio. Sprovo Lob Utionenko, ed. S. Sadwsky (New York: Sufhasnist. 1980).
pp. 86-91; lcner to MaropoLtan F i t in S p h h ( k ~ City,
y N.J.. Oa. 27. 1978).
43. J. Tercla. Noresjrom o Madhome (Baltimore/ Washington/Toronto: Smoloskyp, 1977). p. I ;
quoted here and translated by author from Suchnist (Munich), nos. 7-8 (1977). p. 217.
44. Same samvydav literary works of Ukrainian poets and writers m n t l y were published abroad: I.
Kalynets, Poezii z Ukroiny (Brucuels: Lenrcs et Art, 1970) and Pidrumovuiuchy movchannio (Munich:
Suchasnist, 1971); M. Rudcnko. Khresr (Baltimore: Smdoskyp, 1977) and Rozrinnio (Baltimore/
Toronto: Smdoskyp. 1978); 0. krdnyk. Blakytnyi Kovol(Baltimorc: Smdoskyp. 1979, Ukraino Sichi
Vichnoi (Baltimore: Smdwkyp, 1977). Sviota Ukroina (Baltimore/Tomnto: Smoloskyp. 1980). and
Promcrei (Munich: Ukrainske Vydavnyutvo. 1981).
45. Y. Sventiuk, Sobor u Ryshtovanni (Paris/ Baltimore: PIUF and Smoloskyp, 1970). p. 73. Sverstiuk wrote his may. The Cathedral in Scaffolding, to defend 0.Honchar and his novel. The Cathedral
(1969), against unjustified party criticism and to expand his awn humanistic and national views on
Ukrainian culture. The novel, which exalts Ukrainian past and national traditions. has b a n published in
three editions in the Soviet Ukraine (the fourth was confiscated alter publication) and in four editions
outside the USSR. Sventiuk evaluateo Honchar's work: 'The fundamental meaning of 0.Honchar's
novel Lies in the search for the supper( point of spirituality and for the sources of humanneos, as well as in
the exploration of traditions and r e ~ r e dplnccs to which, in a world of disrupted standards, p p l e cling in
order to preserve their being and csrsna" (p. 29).
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and politically indispensable. T h e almost complete absence of the
Orthodox clergy in the initial stages of the national movement
in the Eastern Ukraine (under Russia) resulted in its relatively late
emergence and in its general weakness until the Revolution of
1917. Similarly, among the Byelorussians, the national awakening during the 19th and 20th centuries was delayed due, among
other factors, to the absence of nationally inspired clergy. It seems
that the early liquidation (1839) of the Uniate Church in Byelorussia had a negative effect on the development of the Byelorussian
national movement.'
vis-d-vis U N I A T E S
1945
I n the light of these observations, it is obvious why Soviet policymakers were seriously preoccupied with the problem of religion
and nationality in the Ukraine. Their policy resulted in the forceful liquidation of two intrinsically national churches during the
first thirty years of Soviet rule in the Ukraine.
T h e Ukrainian Autocephalus Orthodox Church (U.A.P.T.s),
headed by Vasyl Lypkivsky, was destroyed by the Soviet authorities in the 1930s. The Autocephalous Church under Metropolitan
Polikarp Sikorsky, revived during the German occupation in
1 9 4 2 4 4 , was also suppressed after the Soviet recapture
of the Ukraine and displaced by the official Russian Orthodox
Church.'
The Uniate Church in the Western UkraineB presented the
Soviet regime with more difficult problems. In 1944-45, when the
Soviets incorporated the West Ukrainian oblasti into the Ukrainian
S.S.R., there existed a well-organised religious community of over
four million faithful, an entire hierarchy and a Western-educated,
nationalistic clergy numbering almost three and a half thousand.
The political authorities, in close co-operation with the Russian
Orthodox Church, succeeded within five years in formally liquidating the Uniate Church in Galicia and Trans-Carpathia, as
well as in the Ukrainian-populated part of Czechoslovakia. The
story of this modem 'conversion' is well known, and need not be
related here in detail."
After the death of Metropolitan Andrei Sheptytsky ( I 864-1944)
and the succession to the Metropolitan See of Halych of Archbishop Josyf Slipyj, the latter attempted to accommodate his
SOVIET RELIGIOUS POLICY
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insignificant. In Romania, however, the Uniate Church, numbering over
1,500,000 (among them some 20-25,000 Ukrainians) w;u iorcciully 'reunited'
in 1948 with the Romanian Orthodox Church.
16. Particularly attacked were the activitiu of the late Metropolitan Shcptyuky:
his intcrcst in the Slavic East prior to and during World War I, his creation
ofthe Rwaian Catholic Exarchate, and his contacts with Byclonutians, as well
a, with the Ukrainian Orthodox leaden. See the pamphlet by V. Rosovych
(Ya. Halan), k h r e s t a chy norlvm (With a Cross or a Knife?) (Lviv, 1946).
17. Praw~lavnyvimyk, No. 8 (1%8), a jubilee article by Archbishop Nikolai o i
Lviv, p. 17; see also B. R. Bociurkiw, 'The Orthodox Church and the Soviet
Regime in the Ukraine, l953-197 l', Canudian Slawnu P a p n ~ Vol.
,
XIV, No.
2 (1972), pp. 191-211.
18. I n a few W a t Ukrainian citia special 'Rwaian parisha' were open for believe n who came there from Russia (Bmiurkiw, loc. cit., p. 198).
19. Ibid.. p. 199.
20. Ukrainrka Rodyanrka Enbyklopcdiya, Vol. VI (Kiev, 1961), p. 253.
21. A. Montonati, '11 C h t o Distmtto dei Cattolici Ucraini', Farnigh Crutiana
(16 April 1972), g i v a the figure of 300 individuals who joined the priuthood
and relieious
orden a f i r 1946.
"
22. According to underground reports published abroad, a priest in the village of
Yarcmchc w a ~sentenced in 1968 to two yean' prison for t c a c h i n ~children
catechism. The ~ a m i r d ajournal,
t
~ k r a i n r k y ~ u i r n ~ k , 1-11
- ~ o l .(Paris, 7971) and
Vol. 111 (Winnipeg, 1971) coven the resistance of Uniatcs and Soviet reprisals
in the Ukraine. See also 'Die Ukrainische Kirche Icbt. Ein Dokument nus
der Verfolgung', Der F c l ~(Regensburg), No. 5 (1972), pp. 146-9.
23. h o ~ k a y apraoda, reporting on the trial of Bishop Vclychkovsky in January
1969, mentioned that he helped set up such training in the city of Ternopil.
Cf. T~crkoungKalcndar (Chicago, 1971), p. 151. Another priest, Fr Bakhtalovsky
from Kolomyya, was tried in October 1969 for secretly giving lectures in
theology to a group of people. Ci. Dcr Fcls, loc. cit.
24. Information on the situation oireligious orden is based on the reports of recent
visiton to the Ukraine.
25. Thia happened in villaga of the Horodok rayon to the Uniate priuts Roman
Choliy, Petro Horodcuky and Petro Pyrizhok. Cf. Ukrainsky oisnyk, Vol. 1-11,
lot. cif. and D n F e l ~ I, N , rit.
26. The village blaclomith Vasyl Vasylyk was sentenced to seven ycan in a labour
camp, and another peasant Dzyurban to five yean. The indictment cited
Article 62 of the Penal Code o l the Ukrainian S.S.R. (anti-Soviet agitation).
Cf. Ukrainsky ounyk and D n Fcls, loc. cit.
27. Vclychkovsky is one of several secretly consecrated Uniate bishops in the
Ukraine. Their n a m u are publicised neither by the Soviet press, nor by
Uniatc sourca. However, their existence can be proven by reports of priestly
ordinations.
28. V i l Ukraina
~
(Lviv), 14 December 1969.
29 Vclychkomky wa, first sent to Yugoslavia, and since the end oiFcbmary 1972
he h a rnidcd in Rome. Watcrn new3 agencies and preu took notice of his
release, and in February 1972 reported more or less correctly on his hie and
activitiu. Official Vatican sources were silent on his identity as a bishop, and
reicrrcd to him only as 'Father Vclychkovsky'. H e settled in Canada in July
1972 with the title of'Bishop oiLutsk', and died on 30 June 1973.
30. V. L. Bodnar, 'Osobennosti razvitiya ateizma v p r o t s a e kulturnoi rcvolyutsii v
nationalnoi rcspublike (na materialab zapadnykh oblartei USSR') (The
Specifics of the Development or Atheism in the Proccss of Cultural Revolu-
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1-11, loc. cit. Dissatisfaction with the Soviet religious policy also is felt by
certain Orthodox quartcn in the Ukraine. In January 1972 an Orthodox
priest, Vasyl Romanyuk from Kosmach, was arrested. He wrote a letter in
defence of disidcnt V. Moroz to thc Supreme Soviet of the Ukrainian S.S.R.
44. Prawrlauny vimyk, No. 7 (1971), p. 12.
45. The statru of the Ukrainian Exarchate (established in 1921) is not constitutionally defined ac that of an autonomous Church. It is rather an honorific
title due to traditional privileges of the Kiev Metropoly. Ukrainian eparchi a arc directly ruled by the Synod in Moscow. Mutatis mutandir, its status is
reminiscent of the Soviet statehood of the Ukrainian S.S.R.
46. B. R. Bociurkiw, lot. cit., pp. 209-10.
47. From January 1946 to January 1948 the publication was entitled Eparkhiyalny
"k.
48. F~larctdevoted considerable attention in hisspcech a t the Zagonk Sobor to both
Ukrainian Churches. See < h u r ~ /Moskouskoi Patriarkhii, No. 8 (1971), pp. 7-14.
49. Both the Ruuian Church and the Vatican oppose, for their own reasons, the
atablishmcnt of the Ukrainian Catholic Patriarchate, qualifying such aspirations ar nationalist and politically inspired. Cardinal Willebrands as the head
of the Roman Catholic delegation at the Sobm in 1971, did not object to the
Sobor's decision confirming the annulment of the Union of B r a t which, for
over twenty ycan, war considered by the Holy See to be an act of violence and
injutice. Nikolai of Lviv labelled the idea of a Ukrainian Catholic Patriarchate as 'directed against the interest of Ukrainian people and detrimental
to our beloved fatherland'. Cf. Ukrairuki vuti (New York), 30 March 1972.
50. See purnal Moskouskoi Palriarkhii, No. 5 (1972), pp. 7-8.
51. Here is a n incomplete list of titles (in English translation) of polemical boolo
and pamphlets, published recently in the Ukraine, against the Uniate Church:
In the Shadow of St. George's Cathedral, by V . Dobrych; Celestial Manna, by A.
Hrabovskyi; 7 h e Ideology of Treason and Corruption, by A. Shyrh; Night Birds,
by V . Byclyaev; Following the Path of lntamy and Treason, by S . Danylcnko; l l u
Cross and Treason, by V . Symakovych; When Dawru Crimroned, by S. Marchuk;
Indiviribb Boundark, by M. Postnikov; The Real Face of the Union, by R. Dubovyk; 7hc Truth about the Union (documents and materials); An Alliance of
Swastika and Trident; Coadjutor with the Right of Successor. See also S . Danylenko,
Uniaty (Moscow, 1972). A special 'documentary' film, Since the Times History
Remernbns, wac produced to prove the anti-Soviet record ofthe Uniatc Church.
52. The Society, although a public organisation, is not capablc ofseriously tackling
its objectives; often Party considerations prevail over the historical and con~ervationist.Because of this, many patriotic individuals resort to personal
initiatives: private collections of rare books, icons, organisation of little
memorial museums, protection of the cemeteries of Ukrainian soldiers, ctc.
53. Kalynets' poems which could not pas9 Soviet censorship were published
abroad under the title Poezii z Ukrainy (Poetry from the Ukraine) (Brussels,
1970).
54. Three editions of Sobor were published abroad in Ukrainian; the novel is now
also available in German and Polish translations.
55. V. Moroz. Khronika oporu, loc. cil.

