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Preface

Volume XII of Faith and Culture/Bipa i Kynbmypa is dedi-
cated to the theme of the Ukrainian religious tradition in Canada.
In June, 1992 St. Andrew’s College in Winnipeg hosted a major
three-day conference on that theme. Chaired by Dr. Oleh Gerus
and Dr. Roman Yereniuk, the conference brought together twen-
ty-four specialists from a variety of relevant disciplines - theolo-
gy, religious studies, history, sociology, education, fine art,
archives and libraries. Seventeen of these papers have been
selected for publication in this volume. They are printed in the
language of presentation, thirteen in English and four in
Ukrainian.

The conference culminated in a banquet at which The Right
Rev. Bishop Yurij (Kalischuk) of Toronto and Eastern Diocese of
the Ukrainian Orthodox Church of Canada was the keynote
speaker on the topic of liturgical music. At the banquet, St.
Andrew’s College honoured its distinguished musicologist, the
late Dr. Pavlo Macenko, by launching in his name the Chair of
Ukrainian Church Music at the College.

It is noteworthy that the conference was held at the cross-sec-
tion of two most important anniversaries in the life of Ukrainian
Canadians. In 1991, the million-strong Ukrainian Canadian com-
munity celebrated the centenary of the arrival of the first Ukrainian
settlers in Canada. In 1993, the Ukrainian Orthodox Church of
Canada commemorated its seventy-five years of service.

This volume is dedicated to the Ukrainian pioneer settlers,
one of the founding people of western Canada, and to the reli-
gious and secular leaders of the Ukrainian community. Their
ability to adopt Canadian core values to their traditional
Christian heritage and institutions speaks highly of the worth of
the Ukrainian religious tradition in the making of Canada’s
multicultural society.



The Making of a Church:
The Reverend Simon Sawchuk
and the Ukrainian Orthodox
Church of Canada

Dr. Oleh W. Gerus

One of the recurrent themes of Ukrainian history has been
the close relationship between religion and nationalism, with the
Ukrainian Orthodox and Greek Catholic churches exerting a
decisive influence on the national psyche, culture, politics, and
identify. As a result, Ukraine’s neighbours--Roman Catholic
Poland and Orthodox Russia--regularly interfered in Ukrainian
religious life as part of their political agenda to denationalize and
assimilate the Ukrainian nation. Russia illegally and forcefully
absorbed the Ukrainian Orthodox church (the Kievan metropoli-
tanate) in 1686, and Poland unceasingly attempted to Latinize the
Greek Catholic church in direct violation of the conditions of the
Union of Brest (1596). This unhappy historical experience gave
rise to deep-scated suspicion of real and alleged foreign manipu-
lation of the two traditional Ukrainian churches. Such attitudes
were transferred to Canada with the first Ukrainian settlers, there
to be nurtured by the circumstances of immigrant community life
which guaranteed the politics of religion a prominent place.

The paper is premised on the assumption that the chaos of
the past is often best interpreted and understood through its
actors. Thus, the history of the Ukrainian Greek Orthodox
Church of Canada (UGOC), which emerged from the confusion
and disruption of the pioneer years, cannot be separated from its
leading personalities, specifically the Very Reverend Dr. Simon
Wolodymyr Sawchuk who was not only the church’s chief archi-
tect but also its driving force for over three decades. The discus-



sion that follows represents an initial attempt to evaluate
Sawchuk’s impact on the key stages in the transformation of an
immigrant national-rcligious dissident movement into first a
peculiarly Ukrainian Canadian institution and then a major
Orthodox ecclesiastical jurisdiction.

The Formation of the UGOC

The origins of the UGOC have been reasonably well document-
ed.! Suffice it to say that the church was formed in 1918 largely
because of religious turmoil rooted in the fact that for political
reasons both Greek Catholic Galicians and Orthodox
Bukovynians from the Austro-Hungarian empire were not accom-
panied to Canada by their own clergy. The greatest obstacle to
the immigration of Greek Catholic priests and the chief source of
public discontent was the Vatican’s insistence on celibate clergy
in North America, as the great majority of Greeck Catholic priests
were married. For their part, the Romanians who controlled the
Bukovynian Orthodox church showed no interest in providing
missionaries for Canada. This deprived the Ukrainian settlers, by
and large a very religious people, of their accustomed rural com-
munity leadership. It also exposed them to aggressive proselyti-
zation by Anglo-Canadian Methodists and Presbyterians, French
and Belgian Roman Catholic priests, and Russian Orthodox mis-
sionaries. However, the community leadership vacuum was
quickly filled by a small but remarkably capable secular intelli-
gentsia, consisting largely of country school teachers in western
Canada, who took advantage of the situation to usurp the role
that the Ukrainian clergy reserved for itself in the homeland.
Nationalist and populist in outlook, these ambitious, anti-clerical,
brash young men (narodovtsi) quickly adapted to Canada and
established the organizational structures that allowed them to
exercise influence over their immigrant countrymen.2 Their
activities laid the foundation for the emergence of a distinct
Ukrainian Canadian society. By the time Greek Catholic
Ukrainians were granted a separate jurisdiction in 1912, the



nationalist intelligentsia boasted its own organ, the weekly
Ukrainskyi holos, and had developed definite views on Ukrainian
community needs in the adopted homeland.

As self-appointed guardians of the immigrant masses, the
nationalists considered it their duty to safeguard the moral well-
being of those struggling with the difficulties of cultural adjust-
ment and pioneering. Their defensive and increasingly anti-for-
eign attitude, initially formed by the decades-long Polish-
Ukrainian struggle in Galicia, was reinforced in Canada by the
energetic efforts of various Anglo-Canadian, French, and Russian
missionary groups to influence and control Ukrainian immigrants
on behalf of their own agenda. Such leading nationalists as
Wasyl Kudryk, editor of Ukrainskyi holos, were convinced that a
nationally conscious Ukrainian with a sense of self-worth would
make a better Canadian citizen than one who assimilated blind-
ly.3 Rejecting assimilation outright, the nationalist intelligentsia
called instead for the full integration of the Ukrainian immigrant
into Canadian society as an equal citizen. Although such an
argument was not popular with a nativistic host society promot-
ing Anglo-conformity, Ukrainian nationalists remained commit-
ted to their ideal, planting the seeds of Canadian multicultural-
ism. Because of their keen sensitivity to the potential power of
organized religion over often confused and even demoralized set-
tlers, the nationalists also gave high priority to the establishment
of a genuinely Ukrainian church in Canada.

Ukrainskyi holos initially supported the attractive but theo-’
logically unworkable concept of a Ukrainian “national” church
— one single democratic, nationalistic, non-denominational
church for all Ukrainians. That such an idea gained popularity
among the pioneers indicates great dissatisfaction with the pre-
vailing religious situation. However, the notion that Ukrainian
national interests must supersede denominational priorities flout-
ed the religious exclusiveness demanded of his faithful by Bishop
Nykyta Budka, newly appointed head of the Greek Catholic



church. Nor did nationalist demands for a fundamental restruc-
turing of his church into a democratic institution sit easily with
Budka’s stringent commitment to clerical authoritarianism. In
fact, if there was one key reason for the alienation of the secular
intelligentsia from the Greek Catholic church, it was the contro-
versial bishop. Despite recent scholarly efforts to redeem him,
Budka remains the proverbial “wrong man at the wrong place at
the wrong time.” His deep conservatism and his almost para-
noid distrust of the free-thinking intelligentsia precluded any
possibility of compromise with the Ukrainian nationalist elite,
and they reluctantly decided to create their own church.$

The Catholic dissidents, led by Wasyl Swystun, the twenty-
five-year-old rector of the Mohyla Ukrainian Institute in
Saskatoon, and Michael Stechishin, a thirty-year-old law student
at the University of Saskatchewan, formed a National Committee.
It invited selected prominent Ukrainians--students, teachers, the
more prosperous farmers--to a confidential meeting to “discuss,
determine and clarify our church position, especially to deter-
mine the relations of the [Greek Catholic] church with our
national institutions and national issues in general.”¢ One hun-
dred fifty-four of 310 invitees, overwhelmingly from western
Canada, attended the historic assembly of disaffected Catholic
laity on 18-19 June 1918 that marked the culmination of the bitter
feud between Bishop Budka and his secular critics. Denouncing
Budka’s authoritarianism, his apparent subordination to the
Latin-rite hierarchy, and his perceived anti-Ukrainian Greek
Orthodox Church of Canada. This was a revolutionary but logi-
cal step in the transformation of the intelligentsia’s negativism
into positivism, or a shift from merely quarreling with Budka to
actually creating an alternative church organization based on the
democratic principles and Orthodox doctrines espoused by the
populists-nationalists.

But why did these Catholics embrace Orthodoxy, which in
Canada was tainted with Russophilism? Dominated by the ideas



and personalities of Stechishin and Swystun, then undoubtedly
the most skilled organizers and agitators the fledgling Ukrainian
community possessed, the Saskatoon meeting rationalized the
decision to create the UGOC as a conscious return to the distinc-
tive Ukrainian Orthodoxy that had embodied the historical and
true faith of their ancestors before part of the Ukrainian people
had been forced into an unhappy union with Rome.” The assem-
bly drew a sharp distinction between Ukrainian and Russian
forms of Orthodoxy. Most participants, however, were unaware
that they were making history, that they were laying the founda-
tion for the first independent Ukrainian Orthodox church in the
world. Nothing similar would emerge in the homeland until
1921.

Eastern Orthodoxy epitomizes unit in diversity. Its churches
belong to a variety of countries and cultures; each is independent
in administrative matters but all are one in faith. The founders of
the UGOC declared their church to be “in communion with other
Eastern Orthodox churches...accept[ing] the same dogmas and
the same rites,”® but with no theologians present they did not
elaborate on what this meant doctrinally speaking. They stressed
instead the new church’s nationalism (reflected in its name and
later in the use of Ukrainian in services), and its distinctiveness
from the Canadian Greek Catholic church (for example, a mar-
ried priesthood and a democratic structure, with g by the laity in
the general council or sobor).? Thus, created by laity the UGOC
would remain largely democratic, to distinguish it from other
Orthodox churches where real power remained with the hierar-
chy. In light of the fact that the UGOC was formed by people
with very little theological expertise, it is not surprising that in its
infancy the church appeared to be more a socio-political than a
spiritual institution. To founders like Wasyl Swystun, the UGOC
represented part of a general Ukrainian liberation movement
from foreign domination, being first and foremost a manifesta-
tion of modern Ukrainian nationalism and democracy in Canada.

10



To convert the resolve to create a new church into reality, the
Saskatoon meeting formed the Ukrainian Orthodox Brotherhood,
resurrecting a peculiarly Ukrainian Orthodox institution originat-
ing in the sixteenth century. The Brotherhood handed Swystun
a cnormous task: to organize the UGOC without recourse to a
relevant model, to find priests among sympathetic Russian
Orthodox and Greek Catholic clergy, to establish a financial base
for the church, and, most importantly, to secure a bishop.
Because the bishop in the Orthodox tradition is not only the chief
spiritual guide of the faithful but also embodies the all-important
doctrine of the apostolic succession, his office is vital to the
unbroken continuity of the church of Christ. In fact, an Orthodox
church is not a true church without a canonical bishop, one
whose legitimacy in church law is recognized by other Orthodox
bishops.!0 Tt is highly likely that in 1918 the founders of the
UGOOC did not realize that complex issues of canonical legitima-
cy and hierarch would shape the history of their new church.

In the early twentieth century, the dominant Orthodox church
in North America was the Russian mission with its roots in the
tsarist colonial presence in Alaska.! Employing Ukrainian-
speaking missionaries and providing free ministries, it expanded
its influence from the United States to the nascent Orthodox
Bukovynian communities in Canada. Outward similarities
between Orthodox and Greek Catholic rituals, the acute shortage
of Greek Catholic priests, and certain Galician Russophile senti-
ments attracted a number of Greek Catholics to the Russian mis-
sion as well. But as the Russian church had also been promoting
Russian nationalism and was resolutely opposed to a separate
arrangement with its hierarchy to provide a bishop for the
UGOC. Consequently, in near desperation, he turned to the
American exarch of the ancient Antiochian (Syrian) Orthodox
church, Metropolitan Germanos Shehedi of New York, who was
in communion with the ecumenical patriarch. Although
Germanos was a controversial character, his hierarchal status was
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canonical or legitimate, and this was an important benefit for the
new Canadian church. Germanos agreed to assume spiritual
authority over the UGOC until a suitable Ukrainian hierarch
could be found. Without his cooperation, the UGOC could have
easily been stillborn, but instead it soon boasted a canonical bish-
op plus five Ukrainian priests who defected from Russian
Orthodox and Greek Catholic camps.!2

UGOC organizational work inevitably involved confrontation
with the Greek Catholic and Russian Orthodox jurisdictions
whose parishes UGOC activists coveted. Both churches under-
standably felt threatened and viciously attacked the upstart
church in their sermons and press, frequently applying the label
“Swystunite” to smear the UGOC as an illegitimate collection of
social misfits.13 Ukrainskyi holos steadfastly defended and pro-
moted the UGOC as a legitimate and desirable Ukrainian nation-
al institution, with its editor, Wasyl Kudryk (who would soon
accept priesthood) arguing that Ukrainian Orthodoxy and
Ukrainian national identity were synonymous; any other religion
was anti-Ukrainian.’4 The idea that Ukrainian Orthodoxy stood
for national elitism carried a definite appeal in the 1920s, and
growing public support for the UGOC suggests that there was a
community need for such a church. According to the archival
evidence, most early parishes were organized by local initiative,
generally by individuals who responded to the rhetoric of
Ukrainskyi holos. Once a nucleus formed, appeals were made to
the Brotherhood and later to the UGOC consistory for priests,
although the shortage made it difficult to provide adequate ser-
vice.

P the birth of the UGOC was the formation of the Ukrainian
Orthodox church in the United States. However, unlike the
UGOC, the American body was organized by dissident Catholic
priests, with the result that its clergy exercised much greater
influence and control than their counterparts did in Canada.!s
Furthermore, the American church was exclusively urban (large-
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ly blue collar) whereas the UGOC was rural-urban conglomerate.
Initially both churches recognized common growing pains and
attempted a joint administrative structure under the Reverend
Mykola Kopachuk, a recent arrival from Bukovyna, but different
priorities made localization of authority inevitable. In 1920 the
Canadian Brotherhood appointed the newly ordained Simon
Sawchuk, a young man of twenty-five, secretary of the UGOC’s
executive organ, or consistory, which consisted of three laymen
and two clerics.’ Sawchuk quickly emerged as an effective and
talented church leader, a role he was destined to pay for the rest
of his life.

Who was Simon Sawchuk? Born to peasant parents in the
village of Volkivtsi, Borshchiv county, Galicia, he had come to
Canada with his family in 1899 at the age of four. The
Sawchuks’ homesteaded in the Inkster district of Saskatchewan,
but Simon chose not to farm. Deeply religious and highly intel-
ligent, he first trained as a public schoolteacher, then continued
his education at the University of Saskatchewan while residing at
the Mohyla Institute, a hotbed of Ukrainian patriotism and anti-
Budka sentiment. The Sawchuk family, like many others, divid-
ed over the issue of the UGOC, with Simon taking a definite pro-
Orthodox position. In 1919 he surprised his fiance and friends by
interrupting his final year of university studies (arts) to ¢ in the
theological program offered in Saskatoon by Dr Lazar German,
formerly of Chernivtsi University, and sponsored by the
Brotherhood. Reflecting on his decision many years later,
Sawchuk noted with irony that Swystun suspected his motives for
entering the priesthood, telling students at the Mohyla Institute
that Sawchuk “was a hardline Catholic, his family was Catholic,
and most likely Sawchuk was a Catholic mole with the task of
undermining the church.”? In March 1920 Sawchuk, Dmytro
Stratiychuk, and Petro Samets were ordained by Metropolitan
Germanos in the United States, increasing the number of clergy
in the UGOC from five to eight priests. The Brotherhood
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assigned Sawchuk to missionary work among the growing num-
bers of Ukrainian communities in Saskatchewan.

Why did Sawchuk interrupt his university studies until 1951
and choose the hardships and uncertainties of priesthood in a
neophyte church? Sawchuk himself, cither then or later, said lit-
tle on the subject except that as a student he was overwhelmed
with a desire to fill a spiritual and patriotic need in himself and
the Ukrainian community in Canada. In short, he wanted to serve
and to lead. Nurtured on Mykhailo Hrushevsky’s populist histo-
ry of Ukraine, Sawchuk developed his own sense of historic mis-
sion and idealism, and realizing the importance of the events of
July 1918, wanted to play a direct part in them. He viewed the
formation of the UGOC as a noble effort to save defenseless
Ukrainian immigrants from hostile and foreign influences--an
assimilationist Anglo-Celtic host society, proselytizing Protestant
denominations, and anti-Ukrainian policies pursued by both the
Greet Catholic church and Russian mission. Sawchuk believed as
well that the secular intelligentsia was to provide community
leadership in Canada not only through active involvement in
church affairs, but also by accepting the difficult responsibility of
priesthood. To his everlasting disappointment, the lay elite of the
UGOC steadfastly refrained from following his personal exam-
ple.

The Search for a Ukrainian Bishop

Although the UGOC’s leaders were deeply indebted to
Metropolitan Germanos for his crucial assistance in legitimizing
their church by his canonical status, they were equally aware of
the political drawback to even nominal authority being invested
in a non-Ukrainian hierarch and resolved to make his tenure as
short as possible. After all, one of the main reasons for the for-
mation of the UGOC had been the perceived foreign (French and
Belgian) domination of the Greek Catholic church in Canada.
Thus it was urgent to find a Ukrainian hierarch for the UGOC.
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Despite communication d caused by the Great War, the UGOC
leadership knew of and derived moral strength from the birth of
a Ukrainian state and the accompanying revival of Ukrainian
Orthodoxy correspondence with Professor Ivan Ohienko, minis-
ter of religious affairs in the government of the Ukrainian
People’s Republic, and already in exile in Tarn w, Poland.1® As
secretary of the consistory, Sawchuk requested Ohienko to
recruit ten priests for Canada and to find a suitable bishop to head
jointly the Canadian and American Ukrainian Orthodox church-
es.! To expedite the search, the Brotherhood elevated Sawchuk
to administrator of the UGOC and dispatched him to Europe.
There he was to assess the unfolding religious situation in
Ukraine and visit both Ohienko and the primate of the newly cre-
ated Ukrainian Autocephalous Orthodox church, Metropolitan
Vasyl Lypkivsky. Before going to Kiev, Sawchuk informed
Michael Stechishin back in Canada that he wished “to persuade
Lypkivsky not the interfere in church affairs in North America
because no bishop will be prepared to come to Canada if anoth-
er bishop goes to the United States, especially if he is a
Lypkivite.”20

According to his diaries, Sawchuk’s stay in Europe between
November 1922 and March 1923 proved a most useful introduc-
tion to Orthodox religious politics. Ohienko confirmed
Sawchuck’s view that Orthodox Ukrainians in North America
needed a special kind of bishop, one who was both canonical and
a proven Ukrainian patriot. But where to find one? Sawchuk had
two possible sources, both new Orthodox churches: the
Ukrainian Autocephalous church in Soviet Ukraine and the
Orthodox church of Poland.2? There were serious canonical and
political problems, which Sawchuk and Ohienko recognized and
hoped to avoid in Canada, associated with the Autocephalous
church. In the eyes of the highly conservative Orthodox world, it
lacked canonical legitimacy. Not only had its primate been con-
secrated in an unacceptable manner (by priests not bishops) but
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the series of reforms it had enacted (such as allowing married
bishops) also placed its Orthodox doctrines in question. Its fer-
vent nationalism, however, made the Autocephalous church the
embodiment of Ukrainian opposition to Soviet Russian imperial-
ism in Ukraine, which most certainly enhanced its prestige and
popularity among the patriotic population but guaranteed its ulti-
mate liquidation by the atheistic communist regime.22 Sawchuk
concluded that a bishop from the Autocephalous church would
create serious difficulties for the UGOC and was thus undesir-
able. Ohienko also advised against recruiting a Lypkivite bish-
op, saying that it “would deliberately destroy your young
church....You have enough enemies.”23 Sawchuk believed that a
suitable candidate could be found in the canonical Orthodox
church being established in Poland for the country’s large
Ukrainian and Belarusian populations. However, the fact that the
Majority of the Canadian Brotherhood leaned towards
Lypkivsky’s Autocephalous church undermined his efforts.

Of the several candidates from the Polish church who,
according to Ohienko, were prepared to emigrate to Canada, two
warrant special attention. Archimandrite Polikarp Sikorsky, a
former o in Ohienko’s ministry, would be consecrated bishop of
the Orthodox church of Poland in 1932 and in 1941 become the
administrator of the second, and this time, canonical, Ukrainian
Autocephalous Orthodox church. Bishop Oleksiy Hromadsky, a
reputable theologian, would head the rival Ukrainian
Autonomous Orthodox church during World War Two. It is
enticing to speculate whether the tragic history of Ukrainian
Orthodoxy during the war would have been different had either
of the two men come to Canada.24

That Sawchuk ultimately failed to find a bishop was due in
part to the pro-Lipkivsky position of the Brotherhood, especial-
ly Swystun, and in part to its deteriorating financial situation.
The Brotherhood suddenly discovered that the postwar econom-
ic depression in Canada left no money to make an attractive offer
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to the prospective candidates, and sent mixed signals to Sawchuk.
The relatively comfortable lifestyle of the Orthodox clergy under
Polish administration acted as a deterrent to emigration except for
individuals, like the Reverend Petro Bilon, who were hounded by
the Polish government for political reasons.?5 In the final analy-
sis the UGOC could afford to import only three priests. The
Canadian clergy earned very little, often living on the edge of
poverty; even as administrator of the UGOC, Sawchuk h found it
hard to support his growing family, which eventually numbered
eight children.26

While Sawchuk was in Europe, the Ukrainian Orthodox
church in the United States decided to obtain a bishop from
Metropolitan Lipkivsky. Given the pro-Lipkivsky sentiment in
the nationalistic Canadian Brotherhood, Sawchuk realized that
the American choice could be imposed on Canada and lobbied
hard but unsuccessfully against a bishop from Autocephalous cir-
cles. In late 1923 Lypkivsky designated Archbishop Ioan
Teodorovych for the American church. A Ukrainian patriot, a
prominent pastor, an effective orator, and, most importantly, a
pragmatist who quickly adjusted to North American conditions,
Teodorovych had impressive credentials for his post. To the
American leadership and the Canadian Brotherhood in the
1920's, a patriotic image of their church leader was more impor-
tant than the fuzzy question of canonicity. After all, nationalism
had prompted the formation of the UGOC, and the
Autocephalous church was the only national Ukrainian Orthodox
church in Europe. In the opinion of the Brotherhood, its bishops
should be good enough for North America.?’” So important had
nationalism become by this time that even the conservative
Ohienko moderated his position on canonicity, writing the baf-
fled Sawchuk that the issue of canonicity was no longer so criti-
cal.2? Some Canadians were also attracted by the reformist or
neo-Protestant features of the Autocephalous church, which they
saw as a magnet for attracting Ukrainian Protestant converts in
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Canada. Although no influx materialized, the UGOC stalwart
Peter Svarich insisted that “if we had a Lypkivite bishop in
Canada, all our Presbyterians would join us,” on the grounds that
the Ukrainian Presbyterian leader, Ivan Bodrug, was “a great
friend of Lipkivsky.”?® Sawchuck remained justifiably con-
cerned about the Greek Catholic and Russian Orthodox reaction
to a bishop of dubious canonical status for Canada, but accepted
the inevitable. The fourth general council of the UGOC, held 15-
27 July 1924 in Yorkton, Saskatchewan, unanimously elected
Archbishop Ioan Teodorovych as Canada’s primate. The three
hundred delegates, overwhelmingly lay, were duly impressed
with his dignity and declared willingness to serve Ukrainian
Orthodoxy.

It seems that Sawchuk never totally resolved his personal
moral dilemma about the canonical status of Archbishop
Teodorovych. But after 1924 the UGOC’s position legally com-
plied with Orthodox teachings that recognized two types of
church law, inviolable dogmatic canons and flexible administra-
tive-judicial canons. The question of hierarchy fell between the
two. In fact, each Orthodox church follows only those laws
which are relevant to its historical experience and peculiar needs.
For the UGOC to accept only those administrative-judicial laws
concerning it as a peculiar Ukrainian Canadian institution was
entirely proper. But by this time Sawchuk had realized that the
question of canonicity was often more political that theological.30
Like many other Ukrainians, he excused the controversial origins
of Lypkivsky’s hierarchy as honourable ends justifying question-
able means. Since the disputed consecration of Lypkivsky had
occurred because of abnormal political circumstances and not
wilful violation of Orthodox tradition, the Autocephalous church
should be considered canonical.

Publicly, Sawchuk tried to make a virtue out of necessity by
arguing that the status and prestige of the UGOC was contingent
upon its own moral and spiritual s and not the attitude of other
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Orthodox churches. The principle of sclf-reliance and indepen-
dence was frequently reaffirmed in Vistnyk, the church’s official
organ: “When we stand on Orthodox basis, when our church is
sincere, when the cause for which we struggle is sacred, we do
not need additional recognition from foreign and distant people,
people who do not know us and for whom our church concerns
are alien and incomprehensible and who made no contribution
whatsoever to our common good.”3! Russian Orthodox and
Greek Catholic polemics questioning the UGOC’s legitimacy
Sawchuk deflected as malicious attacks on the church’s indepen-
dence and Ukrainianism. Privately, however, he remained trou-
bled about the future implications for the UGOC of the canoni-
cal controversy surrounding Teodorovych. While justifiably con-
cemed about the ammunition it provided for the UGOC’s ene-
mies, Sawchuk was even more apprehensive for the future of his
church. Since Teodorovych’s status was not recognized by other
Orthodox churches in North America, the archbishop was inca-
pable of perpetuating the hierarchy of the UGOC or, for that mat-
ter, of the American church. Moreover, as the article of canon
law to which Sawchuk and the consistory subscribed stipulated
that a new bishop could be consecrated by no fewer than two
other bishops, should Teodorovych die, his death would create a
crisis for the UGOC. Sawchuk recognized that the decision of
1924 merely postponed the question of the UGOC’s status as an
independent and a c ecclesiastical body. He thus maintained a
deliberately vague position on the implications of the relations
between the UGOC and the Autocephalous church in Ukraine
that were implicity in Teodorovych’s function as archbishop of
the UGOC. Both this a relationship and Sawchuk personally
would be seriously challenged by the pro-Lypkivsky forces in the
1930's.

Although a formal primate of the two Orthodox churches,
Canadian and American, Archbishop Teodorovych resided in the
United States, limiting his presence in Canada to summer visita-
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tions and church council meetings. This arrangement did not
allow the traditional power of a hierarch to develop, so that
Teodorovych’s role in Canada was largely symbolic; it freed
Sawchuk, as administrator and head of the consistory, to run the
UGOC according to his own vision and competence. The
church’s headquarters had meanwhile been transferred to
Winnipeg in 1922 when Sawchuk, the priest, moved there to
establish a UGOC presence in the emerging capital of Ukrainian
like in Canada and Greek Catholic stronghold. The new parish,
which Sawchuk served until 1932, was designated as the all-
Canadian cathedral. Wasyl Swystun, now studying law in
Winnipeg, was its most prominent member. In a relatively short
time relations between Swystun and Sawchuk soured as their per-
sonalities and philosophies clashed.

Under Sawchuk’s leadership the UGOC grew steadily in the
interwar years, including the Great Depression of the 1930s, and
survived an internal crisis. Growth was assisted by external
events as much as by the church’s Orthodox-nationalistic image
promoted by Visnyk, which Sawchuk edited, and by the powerful
Orthodox lay organization, the Ukrainian Self-Reliance League
(USRL). The UGOC was a curious amalgam of Uniate and
Orthodox Bukovynian rites and traditions. Its leadership, secular
and ecclesiastical, remained p Galician, while the bulk of the
membership was Bukovynian. The collapse of the Russian mis-
sion particularly benefited the UGOC as several Bukovynian
parishes, without clergy as the number of Russian Orthodox
priests in Canada fell to fourteen in the early 1920s, switched
allegiance. Defections from the Catholic side continued among
those who preferred a democratic church structure and the
Ukrainian language to Church Slavonic. The Catholic parish at
Vita, Manitoba, for example, split into rival Orthodox and
Catholic churches over the issue of parish control of church prop-
erty.

UGOC priests, whose parish districts averaged eight congre-
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gations, were considered by the parishioners to be contractual
employees and not their superiors. As the correspondence
between the clergy and Sawchuk indicates, priests were often at
the mercy of parish executives who expected them to lead exem-
plary family lives and perform a variety of community functions,
like teaching Ukrainian school, in addition to carrying out their
pastoral responsibilities. The meager remuneration and demand-
ing work load caused several priests to leave for the United States
and discouraged new candidates (the seminary opened in
Winnipeg in 1932 produced only eleven priests before 1939).
Immigrant priests from Western Ukraine only partially offset the
shortage. Sawchuk’s fear of scandal and stringent moral code
also barred disaffected Greek Catholic, Russian Orthodox, and
Protestant clergymen with dubious reputations from entering the
UGOC, a policy that led to occasional disagreements with lay
leaders who sponsored prospective candidates for the better con-
trol of church affairs by the consistory, to rapid expansion and
possible problems. With 203 congregations embracing one-third
of the Ukrainian Canadian population, the UGOC had become a
major religious and political force, especially in the West, by
1939. Moreover, its influential secular ally, the USRL, dominat-
ed organized community life.32

Given the origins of the UGOC, it is not surprising that ten-
sions, competition, polemical conflicts, and occasionally law
suits characterized its relations with the Greek Catholic church,
and, to a lesser extent, attitudes among Catholic and Orthodox
faithful. It would appear that much squabbling was precipitated
by a small number of zealots in both camps preaching religious
exclusiveness, while their fellow parishioners, especially in more
cosmopolitan urban centres, generally inclined towards religious
tolerance and pluralism. Initially, under Sawchuk’s leadership,
the UGOC strove to assert itself as the only truly Ukrainian
church in Canada. This emphasis on Ukrainianism rather than
Orthodoxy was logical given the UGOC’s genesis and uncertain
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canonical status. In addition, to be Orthodox in the 1930s meant
not necessarily to be a better Christian but to be a better
Ukrainian, so that conversion to Orthodoxy constituted above all
a demonstration of Ukrainian patriotism.33 The position promot-
ed by Vistnyk and Ukrainskyi holos, the latter now the mouth-
piece of the USRL, clearly implied that Greek Catholic and
Ukrainian Protestant churches were less Ukrainian that the inde-
pendent, self-reliant UGOC because they were unwittingly dom-
inated by foreigners who wanted to extinguish the Ukrainian
nation. This position did not go unchallenged, but the Catholic
response for one, particularly in the 1920s, was poorly and
unwisely formulated. Mudslinging by Kanadiiskyi ukrainets, the
church’s official organ, led to a successful libel suit by the
UGOC, which received a public apology. Awareness of
Canada’s libel laws, not to mention the financial costs of going to
court, temporarily muted the polemical warfare.

In the 1930s the Greek Catholic church itself underwent a
major internal reorientation.3* A new bishop, Vasyl Ladyka, ini-
tiated changes in the interests of Catholic Brotherhood. A more
serious challenge to the UGOC’s coveted status as the exclusive
champion of Ukrainian nationalism in Canada came from recent-
ly arrived veterans of Ukraine’s wars of national independence,
who also happened to be mainly Galician Catholics. Faced with
these developments, Sawchuk accepted that the Greek Catholic
church would remain the largest and potentially the most power-
ful Ukrainian ecclesiastical body in Canada. Faced with internal
dissension within the UGOC as well, he also favoured a policy of
co-existence, providing the Catholic press refrained from attack-
ing the UGOC. Indeed, on Ukrainian and Canadian issues of
national importance, he even advocated cooperation with the
Greek Catholic church.35 It was this new pragmatism of the
UGOC, reflecting the growing confidence of its leadership, that
eased the way to meaningful community consolidation during the
Second World War.
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The Swystun Crisis

It was not external pressure from Greek Catholic or
Protestant quarters but an internal conflict that posed the most
serious treat to the UGOC in the 1930s. The celebrated but little
understood public feud between Reverend Sawchuk and Wasyl
Swystun dominated church affairs in that decade and severely
shook the UGOC. Sawchuk’s ultimate victory was critical
because it assured the continuity of the church as a traditional
Orthodox ecclesia. But while on one level the struggle represent-
ed deep ideological differences on the nature and function of the
UGOC, on another it represented a bitter personality clash
between the two most prominent Ukrainian Orthodox church
leaders in Canada.

As his controversial life so vividly demonstrated, Swystun
was a permanent rebel with a cause and a gifted crusader who
immensely enjoyed challenging conventional authority and wis-
dom. A founding father of both the UGOC and the USRL who
soon found reasons to attack both institutions, Swystun was once
compared to Napoleon and nicknamed “Wasylini” after the
Italian dictator Mussolini.36 His critics alleged, with considerable
justification, that his alienation from his colleagues was due
mainly to an insatiable lust for power. The man’s consuming
ambition to direct virtually every aspect of church and secular life
in accordance with his own views, always more radical than those
of the USRL generally, met resistance and forced his withdrawal
from official leadership of the Orthodox community. He contin-
ued to champion Ukrainian nationalism, however, and remained
a power at the cathedral of St Mary the Protectress in Winnipeg,
using that parish as a base in his confrontation with Sawchuk and
the consistory.3” While both Sawchuk and Swystun held that the
UGOC had spiritual and social functions, they differed over
which should take priority in the life of the church, and they
sharply disagreed over the distribution of power between laity
and clergy.3® Sawchuk stressed religiosity and the guiding role of
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the clergy in parish and church affairs, but his cautious effort to
free the church from excessive secularism, strongly supported by
the clergy and Archbishop Teodorovych, was loudly resisted by
Swystun.

The first step towards a balance of power between laity and
clergy had been taken in 1929 when the federal charter incorpo-
rating the UGOC established the legal relationship between the
consistory and UGOC parishes. The church’s relationship with
the USRL remained ambiguous. Formally, the USRL was an
independent secular organization that supported the UGOC
because of its Ukrainian profile and content, and Sawchuk cer-
tainly appreciated its importance to the Orthodox cause and the
UGOC. But he was increasingly uncomfortable with a number of
USRL activists who appeared to be only “fashionably” or tenta-
tively Orthodox, avoiding the vital sacraments of confession and
communion, for example, and whose influence in church affairs
he and the clergy considered undesirable.3® In essence, Sawchuk
wanted USRL membership to work for the church but not to
interfere with or dominate it, ideally becoming, it seems, an
extension of the UGOC much as the Brotherhood of Ukrainian
Catholics was of the Greek Catholic church. Sawchuk’s efforts
to strengthen the influence of the clergy over the parishes and
create a clerical-lay balance found support among the influential
Stechishin brothers, Michael, Myroslav, and Julian.40* But
Swystun, now a lawyer, was incensed by Sawchuk’s apparent
growing power, and his correspondence with his old friend
Michael Stechishin suggests that he was determined to remove
Sawchuk from the leadership of the church. He accused
Sawchuk of betraying the UGOC’s basic principles, imposing
dreaded clericalism, and trying to turn the democratic (that is,
lay-controlled) institution into a carbon copy of the despised
Greek Catholic church which the founders of the UGOC had
rejected. 4!

Personal relations between the two men had been deteriorat-
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ing since 1929. Difficulties were compounded at the parish level
at St Mary’s where Sawchuk, the pastor, often clashed with
Swystun, the choir director and president of the church executive.
This caused Sawchuk to leave St Mary’s for the small parish of St
Michael, which had left the Russian jurisdiction for the UGOC.
However, it is debatable whether the “Swystunite revolution,” as
Sawchuk called it, would have been so vehement and public had
Sawchuk not offended Swystun’s enormous ego by deliberately
omitting his name from a fund-raising brochure.s2 In 1934
Swystun declared all-out war, accusing Sawchuk of ambition,
incompetence, and abuse of power. The man, he continued, “is
not an orator, nor a writer, nor an editor (Vistnyk is proof), nor a
dedicated worker as he avoids work because he is always sick
[referring to Sawchuk’s bouts with tuberculosis}].”#3 Such per-
sonal attacks turned many potential allies against Swystun.

The escalating polemical battle included brochures, ad hoc
committees, articles in the Ukrainian press, circulars to the cler-
gy, numerous letters, and passionate speeches. Despite repeated
references to canonical issues, the feud was at root a power strug-
gle for control and direction of the UGOC. It caused much con-
sternation in UGOC circles and probably an equal amount of
delight among the church’s enemies. Michael Stechishin, for
one, feared the ramifications of a prolonged Sawchuk-Swystun
conflict. He tried to mediate between the two, but unsuccessful-
ly, and bitterly concluded that their personalities prevented any
real reconciliation. Swystun he described as “energetic, sharp,
loud, adversarial, and unforgiving,” while Sawchuk was “also
sharp-witted, somewhat secretive, [and] calculating,” and quiet-
ly did what he wanted.44 It appears that Swystun was determined
to destroy Sawchuk much as he had tried to destroy Bishop
Budka, with little regard for the church itself. Sawchuk, in turn,
considered his adversary a disruptive force which the UGOC did
not need and was equally determined to get rid of him. This anti-
Swystun sentiment was shared by the influential editor of
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Ukrainskyi holos, Myroslav Stechishin.

The Sawchuk-Systun feud was complicated by Archbishop
load Teodorovych. In the early 1930s the Soviet government had
violently liquidated the Autocephalous church, including much
of its episcopate and clergy, leaving Teodorovych as the only
practicing h. At that point another group of Ukrainian Catholic
priests in the United States rebelled against their bishop and
declared themselves a Ukrainian Orthodox church. Despite
negotiating with Teodorovych, they decided to become part of
the Greek diocese of North America in the jurisdiction of the
Patriarch of Constantinople because of the archbishop’s contro-
versial canonical status. Saddened by the setback and sensing
increasing isolation of his church in the United States,
Teodorovych turned to the Patriarch of Constantinople offering
to “complete” his consecration in the acceptable manner in return
for formal recognition.

Sawchuk and the consistory were outraged, both by their pri-
mate’s failure to consult the UGOC and by his intentions, which
contained devastating implications for their church. Despite
Sawchuk’s lingering personal doubts about Teodorovych’s
canonical status, current church politics demanded that the pri-
mate of the UGOC be seen as canonical. There could be no talk
of reconsecration because reconsecration would seriously under-
mine the Canadian church and its hard-won credibility. As
Sawchuk pointed out to his confidante, Reverend Kudryk, “There
are priests in Canada who would not continue serving the church
should the Archbishop agree to be reconsecrated. Furthermore,
it would be necessary to trample everything which we have been
defending until now.....Having exhausted all our arguments to
prove that our hierarchy is indeed Grace-bearing [ canonical], we
would be left with no ammunition to defend the new position,
that of reconsecration.”45 Although Teodorovych tried to down-
play the issue with evasiveness, Sawchuk was convinced that the
archbishop would continue to find ways to resolve his canonical
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status and no longer trusted him. The bond of mutual confidence
on which the UGOC leadership, as representative by
Teodorovych and Sawchuk, had been based since 1924 was shat-
tered. Teodorovych pursued a dialogue with Constantinople
while Sawchuk maintained that the UGOC was an independent
or autocephalous Canadian church that would never place itself
under foreign jurisdiction. Despite the historical link between
Constantinople and the ancient Ukrainian church, Sawchuk har-
boured a life-long suspicion of and even antagonism towards the
Patriarchate because of what he saw as a pro-Russian attitude. To
him, both Rome and Constantinople were enemies of Ukrainian
interests.

Early in 1935 Swystun jumped into what had hitherto been a
relatively private and internal Teodorovych-consistory disagree-
ment by attacking both Sawchuk and Teodorovych in the press
for abandoning the Kievan canons of 1921.46 To Swystun’s argu-
ment that the UGOC had accepted these canons when it received
Teodorovych, Sawchuk responded in Ukrainskyi holos that the
UGOC had had only a spiritual connection with the
Autocephalous church, which disappeared with its liquidation.
The UGOC, according to the consistory, had never compromised
its independence or accepted the Kievan canons or Kievan
authority. Teodorovych’s function in the UGOC was that of an
independent Canadian hierarch and not an extension of the
Autocephalous church.4?7 Swystun, however, was not totally
incorrect in his interpretation of the contentious UGOC-Kievan
relationship, for there was indeed a legacy of deliberate ambigu-
ity promoted by Sawchuk himself.

It was clear that the final showdown between Sawchuk and
Swystun would take place at the scheduled general church coun-
cil in July 1935. Sawchuk set aside his differences with the arch-
bishop and worked hard to convene a council which would sup-
port the consistory on the issue of Canadian-Kievan relations.48
The bottom line was the preservation of the present nature and
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unity of the UGOC, which would undoubtedly fragment if
Swystun won over the council. A segment of opinion did sym-
pathize with his concept of a reformed Orthodox church, but
luckily for Sawchuk, it disapproved of his confrontational tactics.
The USRL power brokers, including the Stechishin brothers, con-
sidered Sawchuk indispensable to the survival of the UGOC and
threw their critical support behind him.49

The organized Sawchuk-Teodorovych force not only cen-
sured and humiliated Swystun on the day but also had the coun-
cil proceedings published for greater impact.5¢ The feisty
Swystun did not take defeat lightly. At his stronghold, the cathe-
dral of St Mary the Protectress, he hastily organized the
Ukrainian Church Defence Brotherhood, which attacked the
legitimacy of the church council. Relations between the consis-
tory and the Swystunites deteriorated further when the consisto-
ry and the archbishop suspended Swystun’s pastor, the Reverend
Petro Mayevsky, for breach of church discipline. The resulting
litigation between the consistory and the parish dragged on until
1940 and produced mixed blessings for the UGOC. On the pure-
ly legal front, the Supreme Court of Canada ruled against the
consistory over control of the cathedral parish, but it affirmed the
UGOC’s authority as a corporation to enforce jurisdictional dis-
cipline over member congregations and the clergy. The vast
majority of parishes recognized the need for some sort of cen-
tralized authority and readily supported the consistory in its
effort to assert its leadership; they also accepted the loss of the
cathedral as the price for the expulsion of troublesome dissidents.

Sawchuk’s victory solidified his own leadership and
enhanced his power as administrator. More importantly, it signi-
fied that the UGOC would remain a relatively traditional
Orthodox church, albeit more democratic than most as
Sawchuk’s struggle against Swystun compelled him to continue
to rely on the USRL as a source of lay church leadership. A
glance at the consistory membership in the 1940s and 1950s
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demonstrates clearly the powerful influence of the USRL in
church affairs.! Indeed, to an outsider the UGOC had the
appearance of being the religious arm of the USRL.

The Archbishop Mstyslav Skrypnyk Controversy

Sawchuk had always believed that Canada should have its
own bishop rather than share one with the United States.
Although this view was strengthened by Teodorovych’s unceas-
ing search for a canonical connection with the Patriarch of
Constantinople, Ukrainian Orthodox bishops were very scarce in
the 1930s. Only in the aftermath of the Second World War did
the acquisition of a Ukrainian Orthodox bishop for Canada
become possible, helped by events overseas. During the German
occupation of Ukraine, a new version of the Ukrainian
Autocephalous Orthodox church had been established, this time
canonically. Headed by Metropolitan Polikarp Sikorsky, its hier-
archy of eleven bishops and archbishops found refuge in postwar
Europe.

But the Autocephalous church was not the only potential
source of hierarchy for Canada. Professor Ivan Ohienko,
Sawchuk’s former tutor in church affairs and an internationally
renowned Slavic scholar, had been consecrated as archbishop
Ilarion of the Orthodox church of Poland in 1940; there was no
question about the legitimacy of his canonical status. During the
war Ohienko had distinguished himself as an effective church
administrator and an energetic Ukrainian community leader. In
1945, however, he was both a metropolitan without a church and
a refugee, temporarily residing in Switzerland. Sawchuk initial-
ly looked favourably on bring him to Canada as a replacement for
Teodorovych,s2 but Ohienko no longer reflected the progressive
views of his secular past, even suggesting that the UGOC was
uncanonical because of Teodorovych. Simultaneously, his will-
ingness to assume primacy over the UGOC, if offered the oppor-
tunity, implied that his presence would make it canonical.
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Sawchuk’s high personal regard for Ohienko’s scholarship and
proven leadership qualities notwithstanding, it soon became clear
that such a patronizing attitude and highly conservative interpre-
tation of canon law would be incompatible with the ideology and
tradition of the Canadian church.53 Obhienko’s candidacy was
dropped and Sawchuk turned to Sikorsky of the Autocephalous
church, with whom Ohienko feuded over wartime issues. For his
part, realizing that he was no longer welcome in Canada,
Archbishop Teodorovych graciously resigned as head of the
UGOC in 1946 pending selection of a successor. The UGOC
church council authorized Sawchuk to repeat his search of 1923.
Although civilian travel to Europe remained difficult in 1946,
Sawchuk as a Canadian military chaplain was able to visit
Ukrainian refugees and the Autocephalous hierarchy in
Germany. He had positive discussions with Sikorsky and
reached an understanding with the Autocephalous church while
maintaining the cherished jurisdictional independence of the
UGOC.5

As the candidate to head the UGOC, Sawchuk selected
Bishop Mstyslav Skrypnyk, a prominent Ukrainian politician in
interwar Poland who had been consecrated in 1942 without being
a priest earlier.55 Sawchuk was impressed with the bishop’s intel-
ligence, energy, and pledge to uphold the traditions of the
UGOC, never realizing that in less than a year he would be
engaged in a power struggle reminiscent of the Swystun affair.
An extraordinary church council convened in Winnipeg in
October 1947 elected Mstyslav Skrypnyk “archbishop of
Winnipeg and all Canada” and established a tentative link (as
between two equals) with the Autocephalous church. The
enthronement of Skrypnyk signified that the UGOC finally had
its own Canadian primate.

But for Sawchuk a dark cloud loomed on the horizon. Two
months earlier Metropolitan Ilarion Ohienko had arrived in
Winnipeg to assume pastoral duties at the outlaw cathedral of St
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Mary the Protectress at the instigation of Wasyl Swystun, who
was perhaps motivatcd by revenge.56 Winnipeg was suddenly the
scat of two rival Ukrainian Orthodox hierarchs. Ohienko, who
loved to publish, almost immediately launched his own journal,
Slovo istyny, which became an instrument of serious scholarship
as well as of self-glorification and unceasing sniping at the
“uncanonical” UGOC, Skrypnyk, and Sikorsky. Vistnyk and
Mstyslav’s personal journal, Tserkva i narid, tumed their “can-
nons” on Ohienko and a polemical inter-Orthodox war erupted,
much to the delight of the Catholics and Protestants. Sawchuk
had anticipated the unpleasant ramifications of having a resentful
and influential Ohienko so close, but he could do little except to
try to isolate him from the mainstream Orthodox community.
This was not easy because that community was in a state of flux.

The arrival, with the postwar displaced persons immigration,
of thousands of traditional Orthodox believers, often from
Eastern Ukraine and Volhynia, who were not converts like those
in Canada, changed the mix in the UGOC. Many of the new
immigrants gravitated to the urban centres of eastern Canada,
where they quickly established parishes. A number of Orthodox
priests from various parts of Ukraine also arrived from overseas,
either independently or sponsored by the consistory. Sawchuk
even imported two outstanding Ukrainian scholars, the historian
Dmytro Doroshenko and the theologian Ivan Wlasowsky, to
strengthen the newly established St Andrew’s theological college
in Winnipeg. Wlasowsky, who had been a close collaborator of
Metropolitan Sikorsky and became Archbishop Skrypnyk's chief
adviser and defender of European Orthodoxy, was appalled by
the improvised Orthodoxy practiced in Canada and said so pub-
licly. Such tactlessness alienated the “old Canadian” Orthodox
establishment, which expected the newcomers to be grateful and
appreciative of the proud achievements of the pioneers.>’

The honeymoon between Archbishop Mstyslav and the con-
sistory was short as serious idcological differences, rooted in the

31



absence of clear divisions of responsibility between the consisto-
ry and the primate, escalated into a power struggle that again
almost split the church. It was obvious that Skrypnyk was not
going to be a mere figurehead like his predecessor. Although
Sawchuk was prepared to relinquish some of his customary
administrative authority for a form of collective leadership with
Skrypnyk, the available evidence and Skrypnyk’s subsequent
actions suggest that the archbishop disliked the team approach
and wanted to be in complete control.538 He considered the con-
sistory an advisory not an executive body. Citing both Canadian
tradition and theological sources, Sawchuk challenged
Mstyslav’s monarchical principle to insist that bishops were
essentially servants not masters of the church. Agreeable to
cooperation but totally opposed to subordination, Sawchuk and
the consistory found themselves on a collision course with
Skrypnyk, as both sides suspected and accused each other of har-
bouring “dictatorial” ambitions.5¥ In contrast to the Swystun cri-
sis, where Sawchuk had defended the authority of the church
hierarchy, he was now defending church democracy against
Skrypnyk’s innate authoritarianism, something he had missed in
his initial interviews with the archbishop.

A second but related source of friction between the adminis-
trator and the archbishop lay in the UGOC’s relationship with the
rest of the Ukrainian Orthodox community in diaspora and with
the ecumenical Patriarchate of Constantinople. While favouring
limited inter-Orthodox co-operation, Sawchuk remained true to
his 1930s position on Teodorovych and stood firmly for complete
independence of the UGOC. Skrypnyk, in contrast, was a pas-
sionate promoter of the inter-Orthodox consolidation and per-
ceived the UGOC as the nucleus of a unified global Ukrainian
Orthodox church. The official extinction of Ukrainian
Orthodoxy in Soviet Ukraine made a worldwide autocephalous
church embracing far-flung Ukrainian emigrant communities
essential, it was believed, to preserve the idea of an independent

32



national church. To promote this concept Skrypnyk became
involved in Ukrainian church affairs in the United States, %0 there-
by demonstrating remarkable ignorance of the Canadian church
tradition and psyche. He was contemptuous of Sawchuk, had no
patience with thec consistory, and chose the advice of his “new
Canadian” friends over that of the “old Canadian” pioneer gener-
ation, behaviour that compounded the urgent problem of author-
ity in the church. While the immigrant European clergy sup-
ported a monarchical concept of leadership, UGOC traditional-
ists were determined to preserve their unique democratic system.
Despite the consistory’s repeated opposition, Skrypnyk
became deeply embroiled in American Orthodox politics. First,
he helped to orchestrate the long-anticipated reconsecration (or
the “completion” of consecration) of loan Teodorovych. Second,
he assumed spiritual authority over a faction of clergy in the juris-
diction of the Patriarchate of Constantinople that had rebelled
against their bishop, Bohdan Shpylka.
Sawchuk and the consistory were angered by such independent
actions and the implications for their church. The reconsecration
issue, which Sawchuk had steadfastly opposed, cast an embar-
rassing shadow of canonical illegitimacy over the majority of
Canadian priests, who had been ordained by Teodorovych. More
importantly, Skrypnyk’s dual leadership, and through it the
implied subordination of the UGOC to Constantinople, chal-
lenged the cherished independence of the Canadian church.
“Can a bishop head two churches which are mutually incompat-
ible?” Vistnyk asked.®' The consistory— and the USRL, until
now marginal to the controversy— emphatically answered no.
Although initially Sawchuk had kept the consistory’s difficulties
with the archbishop private and refrained from bringing the cler-
gy or laity into the picture, a public showdown became inevitable
when Skrypnyk forced the issue by resigning from the primacy
of the Canadian church but leaving the final decision to the gen-
eral church council scheduled for June 1950 in Saskatoon.
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At the tense and heated confrontation between the archbish-
op and the “old Canadians,” ideologies and personalities clashed.
Sawchuk had been assured support from the USRL, but the pres-
ence of “new Canadians” delegates at the council clouded the
outcome as it was assumed they would back Skrypnyk. Sawchuk
depicted the archbishop as an irresponsible and thus dangerous
leader, and undermined Skrypnyk’s moral and administrative
credibility by reading into the record copies of Mstyslav’s letters
to Polikarp containing personal attacks on Sawchuk and other
consistory members.62 But the essence of Sawchuck’s argument
was that Skrypnyk, by assuming leadership over the Ukrainian
Orthodox church of America, a dependency of Constantinople,
had lost his right to lead the Canadian church. The general
council, as the supreme body of the UGOC, narrowly upheld
Sawchuk’s position by accepting Skrypnyk’s resignation. The
archbishop departed to the United States where he joined forces
with Ioan Teodorovych and later succeeded him as metropolitan.
In 1990 the elderly but still feisty and controversial Skrypnyk
made history when he returned to Ukraine to be elected the first
patriarch of the third formation of the Ukrainian Autocephalous
Orthodox church.

Having defeated Skrypnyk and the concept of monarchal
hierarchy, Sawchuk moved quickly to heal a budding rift in the
church, although his offer to retire from the consistory was
rejected. To placate the pro-Skrypnyk faction, on Sawchuk’s rec-
ommendation the general council placed the UGOC under
Metropolitan Polikarp Sikorsky pending election of a new pri-
mate. Finally, it was decided to assure complete independence
of the UGOC and a self-perpetuating hierarchy by establishing a
metropolitanate of three bishops.63

The Establishment of the Canadian Metropolitanate

In the months between the council of June 1950 which ter-
minated Skrypnyk's tenure in Canada and the extraordinary

34



council of August 1951, Sawchuk and the consistory made prepa-
rations for the proposed Ukrainian Canadian metropolitanate.
Archbishop Mykhail Khoroshy, curator of the Orthodox
Theological Academy in Munich, was designated primate of the
UGOC, while Bishop Platon Artemiuk of Germany and the
respected Reverend Wasyl Kudryk of Canada were proposed as
bishops. Yet the consistory could not ignore the high profile
presence of Metropolitan Ilarion Ohienko, who, since his arrival
in Winnipeg, had engaged in energetic but unsuccessful efforts to
create his own Ukrainian North American church in the jurisdic-
tion of the Patriarchate of Constantinople. Despite his public
criticism of the UGOC, he had a number of supporters there,
especially in Judge Michael Stechishin, who steadily lobbied
Sawchuk and other church and USRL leaders to reach an under-
standing with the metropolitan.

In summer 1950 Ohienko was ready to negotiate seriously
with the UGOC.#4 Frustrated by contradictory signals from
Constantinople and eager to head a real church, he dropped his
criticism of the UGOC, attributing it to a “misunderstanding”.
Notwithstanding Ohienko’s thorny personality, Sawchuk and the
consistory also saw the benefits of having him on side instead of
in opposition, especially in the volatile post-Skrypnyk period.
They were prepared to abandon their original choice for primate
in his favour, provided the metropolitan formally and publicly
recognized the canonicity of the UGOC. The sudden death of
Bishop Platon Artemiuk accelerated confidential
negotiations between Ohienko and the consistory. To prevent
future conflicts between the consistory and the primate, Sawchuk
drew up terms which clarified the division of power within the
UGOC leadership and which Ohienko was obliged to sign. The
extraordinary council meeting in Winnipeg in August 1951 unan-
imously elected Ohienko, whose candidacy Sawchuk formally
presented, as “metropolitan of Winnipeg and all of Canada.”
Archbishop Khoroshy, a good Christian, had willingly relin-
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quished his claims to primacy in order to maintain church unity
and harmony. As the Revercnd Kudryk declined the honour of
the bishop’s office, the metropolitanate initially consisted of the
minimum two hierarchs.

The creation of the metropolitanate signaled the completion
of the formative process of the UGOC. After thirty-three years
the Canadian church had matured into a self-perpetuating insti-
tution, for as long as it had at least two hierarchs it had the canon-
ical power to consecrate ncw bishops without seeking help from
other Orthodox churches. Furthermorc, the acquisition of
Ohienko, whose own canonical stature was beyond reproach,
raised the morale of the clergy and enhanced the prestige of the
UGOC in the Orthodox world. The canonical status of the
UGOC as an ecclesiastical jurisdiction, however, remained
ambiguous until 1990. The tumultuous events of 1950-1 exhaust-
ed Sawchuk emotionally and physically. He took a leave of
absence, and for the first time since 1922 the UGOC was without
his leadership. He returned in 1955 and served as a chairman of
the executive of the consistory until shifting his attention to St.
Andrew’s College, where he was rector, in 1963. Sawchuk
remained a force, albeit a diminishing one, in Ukrainian
Orthodox life until his death in 1983 at the age of eight-eight.

Conclusion

What does Sawchuk represent in the Ukrainian Canadian
experience? He typified that pioneer generation of the tiny com-
munity elite that assumed that it had a moral and patriotic duty to
instill a sense of national consciousness in the great mass of
Ukrainian immigrants. But unlike most of his contemporaries,
Sawchuk chose the more difficult religious path to the fulfillment
of his perceived destiny. The UGOC and its ecclesiastical
democracy (sobornopravnist), sccular brotherhoods, and and
parish autonomy needed a dedicated, strong-willed, and prag-
matic leader with a sense of humour to survive its growing pains
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and tum it into a major ecclesiastical body. Ukrainian born and
Canadian educated, Sawchuk proved to be such a leader. Under
his direction, the UGOC and its lay affiliate, the USRL, fought
parochial regionalism by promoting modern Ukrainian national
consciousness and active Canadian citizenship.

Sawchuk correctly assumed that the establishment of the
UGOC had also a positive impact on the Greek Catholic church,
which was obliged to reaffirm its Ukrainian profile in order to
compele for the allegiance of the faithful. While consistently
defending his vision of the UGOC against internal and external
criticism, Sawchuk was not a religious bigot. He preached the
peaceful co-existence of all Ukrainian religious denominations in
Canada, especially when general community interests were at
stake. In the late 1930s, for example, when various efforts at
community consolidation were undertaken, Sawchuk advocated a
national representative committee based on the Ukrainian
Catholic and Orthodox churches and their secular affiliates.
Although his novel approach for Ukrainian unity in Canada
failed, he continued to promote consolidation and played an
active role in the eventual formation of a national coordinating
body, the Ukrainian Canadian Congress.

Next to preserving its Ukrainian character and Orthodox doc-
trines, Sawchuk championed the ccclesiastical independence of
the UGOC. He consistently opposed all forms of foreign juris-
dictional domination and accepted only limited cooperation with
other Ukrainian Orthodox churches. How then would he have
reacted to the decision of the extraordinary general council of the
renamed Ukrainian Orthodox Church of Canada of October 1989
and the general council of July 1990 to place the Canadian church
in the ecclesiastical jurisdiction of the Patriarchate of
Constantinople? Would he have been shocked and dismayed at
the seeming betrayal of his cherished principle of independence?
In his semi-retirement Sawchuk had been keenly aware that the
policy of splendid isolation identified with him and the USRL
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was not popular with the majority of the clergy, who wanted to
be accepted as equals by other Orthodox denominations. A man
of his intelligence would have realized that it was only a matter of
time before the nagging question of canonicity had to be resolved
once and for all. A democrat, he would have grudgingly accept-
ed the council decision as he had in 1924.

The post-Sawchuk leadership of the 1970-80s moved slowly
but steadily towards meaningful inter-Orthodox relations despite
Sawchuk’s reservations. Metropolitan Wasyly Fedak, like
Sawchuk Ukrainian born and Canadian educated, spearheaded
the reconciliation, made possible because of the steady decline of
the influence of the USRL with its philosophy of self-sufficiency
in church affairs. The decision of July 1990 can be seen as logi-
cal progression in the evolution of the UGOC. Having outgrown
its Ukrainian Canadian parochialism, it was now ready to admit
that its canonical status was in doubt and take the appropriate
steps to acquire legitimacy in the Orthodox world through a spe-
cial eucharistical relationship with the ecumenical patriarchate.5
Perhaps more importantly, these steps were taken without sacri-
ficing the church’s actual independence and without sacrificing
the church’s actual independence and without abandoning its
unique Ukrainian Canadian tradition that Sawchuk to his death
insisted was its most important cornerstone. As behooves a
democratic institution, the Ukrainian Orthodox Church of
Canada changed not only its name but also its orientation in
accordance with the changing wishes of a changing membership.

1 See Odarka Trosky, The Ukrainian Greek Orthodox Church wn Canada
(Winnipeg 1968); Zbirnyk materiialiv z nahody iuvileinoho roku 50-littiu
Ukrainskoi Hreko-Pravoslavnoi Tserkvy v Kanadi, 1918-1968 (Winnipeg
1968); Paul Yuzyk, The Ukrainian Greek Orthodox Church of Canada,
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1918 and the Emergence
of the Ukrainian Orthodox
Tradition in Canada

Dr. Roman Yereniuk

The Ukrainian Orthodox tradition in Canada! traces its emer-
gence to the year 1918. As aresult of an invitation dated June 26,
1918 and signed by 30 prominent 'marodovtsi” (nationalists)? - 6
from Alberta, 15 from Saskatchecwan and 9 from Manitoba3,
some 310 conscientious and informed (“svidomi”) prairie
Ukrainians were summoned to Saskatoon for July 18-19, 1918 for
a confidential meeting (“dovirochni zbory”). The planned meet-
ing opened on July 18, 1918 in the Ukrainian National Home with
the presence of 154 individuals. Most of those attending were
prominent nationalists; most were from the province of
Halychyna with a smaller number from Bukovyna. A large por-
tion were Greek Catholics, although some were not active due to
their own volition or due to censure by Bishop Budka, a much
smaller number were members of the Russian Orthodox mission,
or former members of the Independent Greek Church, as well as
at least one Protestant (Rudyk). Those present were in a large
part all lay members, mainly teachers or upward mobile farmers
with only a small number of clerics (Fathers Kusy, Kyrstiuk and
2 others - all members of the Russian Orthodox Mission).

The task of the meeting was to “discuss, resolve and clarify
the status of our church” and “to resolve the religious issue”.
What was the religious issue that these nationalists saw fit to
resolve? Who were the “narodovsti” (nationalists), and who
empowered them to take such an important action?

The religious history of Ukrainian Canadians from 1891 to
1918, a little over a quarter of a century, can be termed a history
of religious competition for the salvation of the souls of
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Ukrainians. In this competition the Greek Catholics played the
greatest role with minor ones played out by the Russian Orthodox
mission, the so called “Seraphimite” Church (All Russian
Patriarchal Orthodox Church), the Independent Greek Church as
well as the Anglo Protestants (Prcsbyterians and Mecthodists).
Each religious group had its agenda and platform, each had sig-
nificant leadership as well as vehicles for disseminating their
views, chiefly newspapers. By the middle of the 1910's, the
prominent position of the Greek Catholics had been achicved by
the appointment of a Ukrainian Greek Catholic bishop (Bishop
Nykyta Budka) in 1912 and the arrival of Ukrainian secular
priests to complement the monastics, mostly of non-Ukrainian
background. However, their relationship with Roman Catholics
was not the best, and Archbishop Langcvin's “Catholic Empire”
had trouble fitting the Ukrainians into their vision of prairie
Catholicism. On the other hand the “Seraphimite” and
Independent Greek Churchest had been unmitigated failures,
while the Russian Orthodox mission’ was tied too closely with
Russian imperialism and autocracy. Likewise the Anglo
Protestants, with their libcral current of thought linked with the
ideals of Canadian imperialism and the social gospel movement
believed that all newcomers should be “Christianized,
Canadianized and incorporated into the bone and sinew of our
national life”.¢ Medical missions, student residences, settlement
houses and Sunday schools were employed to “convert” the
Ukrainians, however, their successes were meager.

In the middle of the 1910's Canada had given root to the rise
of a Ukrainian intelligentsia - a class of secular idealists, usually
well educated and well versed in Old World politics, who quick-
ly had become socially mobile in Canada. Some of these became
teachers of the Ukrainian bilingual schools, others graduated
from universities, still others became government and political
hacks, newspaper organizers and labour leaders. Most of thc
prairie secular institutions were initiated and cstablished by them
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(national homes, co-ops, political organizations, labour circles

etc.). In fact, they became the intermediaries between their coun-

trymen and the general Canadian society. Between 1907 and

1915 the intelligentsia itself was splintercd into two groupings -

the nationalists (narodovtsi)? and the socialists.® Both of these

articulated different social, cultural and political programmes,
each repudiated the other and each competed with institutions in
both the cities and the countryside to lure Ukrainians.

The first of these, the nationalists, were earmarked by an
agenda that included five important pillars:

a) Non sectarianism - an attempt to organize the community
(“hromada”) according to secular, non sectarian principles
rather than denominational principles.

b) Bilingual education - based on an educational programme
where all languages and cultures were to have the same rights
and privileges. Thus for Ukrainians, Ukrainian language and
culture should be taught parallel to English.

¢) Economic self-reliance - funds and profits were to remain
within Ukrainian circles for the further development of lan-
guage and culture. “Svii do svoho” (“one to his own”) was a
popular slogan and was backed by various Ukrainian cooper-
atives and community business ventures.

d) Political independence - they supported their own Ukrainian
candidates and touted political non-partisanship. In so doing
they refused Canadian Liberal and Conservative partisan pol-
itics.

¢) Democracy - they held the view that all members should
share power in a collegial way and opposed dictatorial and
small group leadership. They were thus the first to call a
National Converition of Ukrainian Canadians in Canada in
1916.

The nationalist's vision of the community opposed that of the
socialists. They presented a platform that included social revolu-
tion and the creation of a just and egalitarian social order and thus
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strove Lo organize labourers and later farmers into a network of

their own institutions across Canada.

Both of these became in the mid 1910's, a major concern for
the Greek Catholic Church headed by Bishop Nykyta Budka.?
The radical position of socialists was indeed a threat to the
Ukrainian settler's “faith”, nevertheless it was the nationalists
who posed the challenge head-on of entering into direct conflict
with the centralized bureaucracy and stranglehold of Greek
Catholicism in Canada.

The nationalists “narodovsti” challenged Bishop Budka on
several fronts in the period 1912 to 1918 among which were:

1. The presence of non Ukrainian clergymen - a threat of
Latinizing the Ukrainian Catholic Church and of de-
Ukrainianization,

2. The emphasis on celibate clergy (both secular and monastic),
especially in Saskatchewan and Manitoba - another intrusion
into the Ukrainian religious psyche,

3. The incorporation of parishes of the Ukrainian Catholic
Church under the Catholic hierarchy, including that of
Bishop Budka - a usurpation of the communities labours and
freedoms, and

4. The attempt at incorporating the Petro Mohyla Institute
(Saskatoon)!? under Bishop Budka's charter - a direct attack
on one of the major institutions of the “narodovtsi” in prepar-
ing the youth - the future cadres of the community.

The nationalists (“narodovtsi”) had a number of options in
their approach after the latest incident with Bishop Nykyta
Budka over the incorporation of Petro Mohyla Institutc in
Saskatoon. First, they could have continued to battle Bishop
Budka as a secular body at various venues and to remain a social
force for change within the Greek Catholic Church. Second,
there were some that considered the need for a separate National
Ukrainian Church. In 1913," three letters appeared in Ukrainskyi
Holos in this regard. Later in December, 1917, a “people's priest”
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(“narodnyi sviashchennyk™), writing in Kanadvis'kvi Farmer
suggested the need for a “Ukrainska Natsional'na Tserkva
(Ukrainian National Church).!? This priest was Fr. Ivan Kusy,
one of the Ukrainian priests ordained by Bishop Paul Markiewicz
of Chicago of the Polish National Church. Certainly this break-
away Polish model from Polish Catholicism could have been
adapted for the Ukrainians. Fr. Kusy even proposed a governing
model and the foundations for such an endeavor.

Third, Rev. Maksymchuk, writing in the Presbyterian news-
paper Ranok proposed a separate Presbyterian version Ukrainian
church®3 without the trappings of the eastern rite. He hoped it
would be a “truly independent democratic church in which reli-
gious liberty and freedom of consumerism would prevail”.

Fourth, the option of returning to the ancient tradition of
Ukrainian Orthodoxy was considered. This was the faith of
Prince Volodymyr the Great, Metropolitan Petro Mohyla, the
cossacks and the hetmans as well as of the Ukrainian brother-
hoods. Many of the nationalist leaders liked the decentralized
church organization, with its emphasis on regular sobors (coun-
cils) in decision making, the participation of clergy and laity, and
the importance of a married clergy, one that shared many aspira-
tions with the masses. The emphasis on antiquity, especially the
X -X1 and XVII centuries, encouraged some of the “narodovtsi”
to attempt to replicate its essence on Canadian soil.

Thus the “dovirochni zbory” in Saskatoon in July 18-19, 1918
looked minimally at the above options, bashed Bishop Nykyta
Budka, and proceeded with the last option. The meeting had
three major speeches by Mychailo Stechishin, (1880-1964),
Wasyl Swystun (1893-1967) and Yaroslav Arsenych (1887-1953).
All three had spent the last decade in these debates, were the
acknowledged lcaders of the “narodovtsi” and were on the aver-
age 31 years of age. All three were involved in education and
enlightenment and thus attacked with emotion Bishop Budka.
Mykhailo Stechishin critically analyzed Bishop Budka's episco-
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pal charter and brought forth a list of its various inadequacies.
He then proposed that it should be invalidated and a new charter
be drafted (o reflect greater emphasis on “democratic” principles
in Canada. Wasyl Swystun outlined the history of the Ukrainian
Greek Catholic Church since the union of Brest (1596) and
emphasized many of its historical shortcomings. He especially
underscored Rome's Latinization work in the rites and rituals and
the centralization policies of Poland and its Catholic Church. He
emphasized that there was a need either to compromise with the
Greek Catholics (which was most difficult with Bishop Budka at
the helm) or to engage in an independent process of activities to
create a new Church. Meanwhile Arsenych criticized the Greek
Catholic Church and its “Roman headed agenda”, repudiated its
ecclesiastical hierarchal structure and instead recommended a
more “democratic”’ church structure that would still use the
Greek rites and rituals.

All three speeches were well received by the partisan crowd,
and subsequently a legalistic set of resolutions!4 were drafted. In
the first part, with eleven “whereas clauses”, Bishop Nykyta
Budka and the Ukrainian Greek Catholic Church were censured
and repudiated. Next in the “therefore clauses”, six points were
raised supporting the restoration of “our old ancestral Ukrainian
Orthodox Church”. The first promised to place this new church
body in communion with other Eastern Orthodox Churches and
to accept their unified dogmas and rites. The second and fifth
clauses related to the type of clergy - only married were to be
accepted and with the right of parishes to appoint and dismiss
them. The third related to the importance of member trusteeship
in all future parishes. The fourth regulated the election of bish-
ops through Sobors (Councils) of clergy and laity. The last
“therefore” clause concluded with the aims and objcctives of the
meeting - “to organize the Ukrainian Greek Orthodox
Brotherhood of Canada” with a five point agenda:

1. to prepare the incorporation of the Ukrainian Greek
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Orthodox Church in Canada,

Lo establish a seminary,

to organize parishes,

to provide clergy for parishes, and

to prepare and convoke a Sobor (Council) to initiate the new
church and to establish its organizational structure.

The same day, the Ukrainian Greek Orthodox Brotherhood
of Canada was organized with all present joining (the nominal fee
was five dollars). Their first clected head was the Winnipeg
leader, Wasyl Swystun. An executive of ninei5 was elected - a
who's who of the “narodovtsi” along with an organizational com-
mittee of 16 to organize brotherhoods and parishes.

Three weeks later on August 7, 1918, an open appeal to the
Ukrainian people of Canada was published in the Ukrains'kyi
Holos concluding with the words:

“It is the sacred duty of every Ukrainian to become a member of
the Ukrainian Greek Orthodox Brotherhood, which took upon
itself the matter of organizing the Ukrainian Greek Orthodox

Church.
When this will be achieved, with the help of God and through
the work of all of us, the Ukrainian Greek Orthodox Church
will become a true democratic institution which will be work-
ing for the glory of God and the welfare of the people.”16

A wecek later, on August 14, 1918, an announcement was cir-
culated to open a seminary on October 15, 1918 in Saskatoon (to
this end, some $2,000.00 was collected at the July 18-19, 1918
meeting). However, due to the lack of an instructor it didn't opcn
until November 15, 1919 and in March 1920 the first three grad-
uates!? were ordained - the first indigenous clergy for the Church
- all married, in their late 20's, and all former teachers. They
were added to the five clerics who had joined from other juris-
dictions to become the first clergy of the new church.

Initially thc leadership negotiatcd for a bishop with the
Russian Orthodox Mission in North Amcrica and its Archbishop
Alexander Nemolovsky,® but quickly abandoncd the idea. In

AN
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turn, they were accepted under the spiritual care of Metropolitan
Germanos Shegedhi (1870-1934)19 of the Antiochian Orthodox
Patriarchate.

In December 1918, the first Sobor (Council) was convoked in
Saskatoon and subsequently in November-December 1919 the
second one was held in three cities: Winnipeg (27 - X1 -1919),
Edmonton (4 - XII), and Saskatoon (II - XII). The second one
accepted Metropolitan Germanos as their first hierarch and elect-
ed the first Consistory Board of 7 - 2 clergy and 5 lay members
headed by Reverend Dr. Lazar German. It also drafted the first
statutes of the new church which were published in May 1921
(later they were approved by Canada's Federal Parliament on
March 5,1929).

These initial steps, in the first two years, demonstrates how
quickly the Ukrainian Greek Orthodox Church was established,
based on the resolutions of the 1918 confidential meeting in
Saskatoon. Nonetheless a few words must be said of the process
itself and the 1918 decision. The major thrust of the 1918 meet-
ing was against Bishop Nykyta Budka and the resulting decision
was to counter his influence and role in the Ukrainian Canadian
community. The decision to establish the Ukrainian Greek
Orthodox Church in 1918 was just as much a national and politi-
cal stand as it was a religious one. The leaders of the “narodovt-
si” resented clerical control of the Church and community, espe-
cially the secular institutions, and were convinced that Russian
Orthodoxy, Roman Catholicism and various branches of
Protestantism were also against Ukrainian national interests and
were de-Ukrainianization agents. Religiously and spiritually, the
decision reflected the search of the “narodovtsi” for a church that
best exemplified their needs and arrived at thc Orthodox
Christian tradition.

A number of scholars?’ have argued that in the dcbate of the
“narodovsti” with the Greek Catholics, therc was no doctrinal
issue, that is one of a dogmaltic nature. Matters of rites and ritu-
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als had been raised and major opposition to the Roman model
was emphasized. The “narodovtsi' preferred the Greck
Byzantine rite as exemplified in the title of the new church -
Ukrainian Greek Orthodox Church of Canada.

Although the “narodovtsi” did not have a profound under-
standing or appreciation of Eastern Orthodox theology, doctrine
and spirituality, they nevertheless seemed more comfortable in
Eastern Orthodox ecclesiology - the understanding of the nature
of the Church and its governance. Their position showed great
propensity to Orthodox church government with its “soborno-
pravnist” (Counciliarism) and relative “democracy” with roles for
both clergy and laity over that of the Roman Church (considered
to be very hierarchical). They wanted a Church that had room in
it for both God and man, the divine and the human - the symbi-
otic relationship between the church (“ecclesia”) and its nation-
hood -peoplehood, especially in governance.

In analyzing the emergence of the Ukrainian Orthodox tradi-
tion on Canadian soil, it should be kept in mind that this tradition
also was being re-kindled in the homeland. How much of this
was known in Canada is difficult to ascertain, however it seems
the leadership was following the events closely, even though the
news reached Canada somewhat late. Also the “narodovtsi” read
the prominent literature of the time and were aware of
Hrushevsky's one volume History of Rus'-Ukraine, Antonovych's
History of the Ukrainian Cossacks, Franko's Outline History of
Ukrainian Literature and Shevchenko's Kobzar. They were nur-
tured also by the pamphleteers and the partisan newspapers in
both Ukraine and Canada. In this way the difficult position of
Ukrainian Orthodoxy in the period 1686 to 1918, subjugated
under Russian Orthodoxy and its Holy Synod was known by the
leadership of the newly formed Ukrainian Greek Orthodox
Church in Canada. All of this influenced the “narodovtsi” in
their bold new step to rediscover the Orthodox Church in its his-
torical Ukrainian tradition.
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The emergence of the Ukrainian Orthodox (radition on
Canadian soil is a unique phenomenon in the two thousand-year
history of Orthodoxy. The various ideals that launched the
Ukrainian Greek Orthodox Church in Canada sharcd many of the
same characteristics with that of the homeland. The role of the
laity was paramount for both, and the leadership of an enlight-
ened cadre of the “intclligentsia” and clergy was central to their
successes.

The question of launching a Ukrainian Orthodox Church in
Canada based on a tradition of earlier centuriecs was not beyond
recall, even in 1918. However it necessitated, a new accommoda-
tion to the unique Ukrainian Canadian reality - a reality some-
what parallel and yet different from that in the homeland. The
birth of the Ukrainian Orthodox tradition in Canada is a unique
chapter in the annals of the history of Orthodoxy, especially its
various Orthodox jurisdictions in the New World. Nonetheless,
it deserves greater attention, study and appreciation. Likewise, in
the history of religion in Canada, the early Ukrainian Orthodox
experience is one that is lite known, as opposed to the beltter-
known Catholic and Protestant traditions. Hopefully, this article will
contribute to a better appreciation of Orthodoxy in Canada, espe-
cially the beginnings of the unique Ukrainian Orthodox tradition.

1 On the Ukrainian Orthodox Church in Canada and its tradition see P.
Yuzyk, The Ukrainian Greek Orthodox Church of Canada (1918-1951)
Ottawa: University of Ottawa Press, 1981, 0. Trosky, The Ukrainian Greek
Orthodox Church in Canada, Winnipeg: Ukrainian Orthodox Church of
Canada Press, 1968 and S.V. Sawchuk and Y. Mulyk-Lucyk, Istoria
Ukrainskoii Hreko -Pravoslavnoii Tserkvy v Kanadi, 4 volumes,
Winnipeg: Ecclesia Publishing, 1984-1989.

2 On the term “narodovtsi” see the discussion in O.T. Martynowych,
Ukrainians in Canada, The Formative Period, 1891-1924, Edmonton:
CIUS Press, 1991.p. xxviii-xxix.
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The Petro Mohyla Institute:
The Emergence of a Ukrainian
Orthodox Institution, 1916-1920

Uliana Holowach-Amiot

The Petro Mohyla Bursa, subsequently known as the Mohyla
Institute and the Mohyla Academy, was established in response
to the growing needs of the Ukrainian Canadian community.
Although founded as a non-sectarian body, this institution came
within the purview of the Ukrainian Greek-Orthodox Church of
Canada. This paper traces the early history of Mohyla, focusing
on the polemics and developments surrounding its religious char-
acter, and examines the role played by the Institute and its mem-
bers, particularly those in positions of leadership, in the forma-
tion and early growth of the Ukrainian Greek-Orthodox Church.

The idea to found a Ukrainian bursa! in Saskatoon was con-
ceived by a group of Saskatoon students and student-teachers? at
a meeting of their organization on March 4, 1916. The following
day, at a gathering at West Side Theatre, a committee was formed
to oversee the project, which included the preparation of a char-
ter, the incorporation of the institution, and the dissemination of
information.3 These actions were approved at the First Ukrainian
National Convention held in Saskatoon in August 1916, to which
“teachers, students, trustees, municipal and school secretaries,
councilors, priests, farmers, businessmen, workers and all con-
scious and sincere Ukrainian patriots from Saskatchewan and
other provinces” were summoned.4 This convention placed the
Mohyla Bursa on a more solid foundation. Joseph Megas, one of
Saskatchewan’s supervisors of school districts in foreign-speak-
ing communitics, became the first president of Mohyla, which
officially opencd its doors to both males and females in the fall
of 1916.
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The aim of the institution was to raise the educational level of
the Ukrainian Canadian community by providing relatively inex-
pensive accommodation for students from Ukrainian colonies
who desired to pursue their academic and professional studies in
the public, high, and Normal schools and at the University. In
1919 an arrangement was concluded with the Saskatoon Public
School Board whereby a teacher conducted classes in the
Institute itself. This was continued until the number of public
school pupils at Mohyla decreased.5 The directors decided to
expand the bursa’s educational activities in the fall of 1918 and to
offer practical courses in commerce, home economics, and agri-
cultural engineering. The latter was run in conjunction with the
University. The future plans of Mohyla included extension work
among the older generation by establishing chytalnias or reading
associations, national homes, and cooperatives. Mohyla was to
become ‘“‘the main seat of enlightenment, knowledge and learn-
ing not only in Saskatchewan but in all of Canada.”s Thus the
Institute aided in putting Ukrainians on a more equal footing with
other Canadians.

More importantly the bursa was designed to counter the
assimilative tendencies exhibited by the Anglo-Canadian majori-
ty, evident since the beginning of Ukrainian immigration to
Canada and heightened during the First World War. This was
particularly clear with the abolition of the bilingual system of
education in Manitoba in 1916 and the cancellation in December
1918 of the right to teach languages other than English during the
final hour of the school day in Saskatchewan. Mohyla’s mandate
was accomplished by bringing pupils who had previously been
scattered throughout the province to one central location and
housing them in a uniquely Ukrainian milieu. Instruction was
given outside regular school hours in Ukrainian language, litera-
ture, history, and music by older and more educated students. A
choir was established and in the fall of 1917 girls received piano
lessons. These classes were open to pupils who did not live at the
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bursa.? A students’ group, whose goal was self-education and
the fostering of a patriotic spirit, was organized. In the fall of
1917 it took the name Kameniari or Stone Cutters and adopted the
motto “Scaling the heights.”® Its charter morally obligated the
Institute’s residents to actively participate in its work.9 Its activ-
ities included concerts, playsl debates, lectures, a choir, sports,
and the publication of the newsletter Bursak, which subsequent-
ly became a journal entitled Kameniari. The society was also
involved in Ukrainian affairs outside Mohyla.10

Ukrainian nationality rather than religious sectarianism was
foremost in the minds of those who organized the Mohyla Bursa.
The environment and curriculum at the institution served to raise
the Ukrainian consciousness of the students and aided in culti-
vating a Ukrainian Canadian intelligentsia in order to assume a
leadership role within the community as a whole. In May 1916
the executive of the bursa appealed to the Ukrainian residents of

Saskatchewan:

Let us all, as onc, support this bursa, which will educatc for us
patriotic teachers, professors, pricsts, and individuals general-
ly, who will stand on guard for national rights. Let us bring up
a native intelligentsia, for without it our people will surely per-
ish -drown in the midst of a foreign sea, such that there will be
no trace of them and they will not contribute anything worth-
while to the uplifting of the national culture of this country.!l

Such sentiments did not imply Ukrainian separatism, but denot-
ed the desire to maintain a Ukrainian Canadian identity within
the framework of the Canadian political system.

The Mohyla Institute was nonsectarian; it accepted Ukrainian
applicants regardless of their religious affiliations. It was to be a
truly “national temple”- a “Ukrainian stronghold” -supported
strictly by Ukrainians.12 This position was not challenged by the
Bishop of thc Greck Catholic Church, Nykyta Budka, in his
address to the First National Convention in 1916. Although he
spoke about the connection between nationality and religion, he
did not specifically mention Mohyla or Catholicism.!3
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Kanadyiskyi Rusyn, the organ of Bishop Budka and the Catholic
Church, was also at first pleased with the outcome of the
Convention. “Everything was dignified, timely, constructive,
harmonious, truly Canadian and national; we may be proud of
such a meeting.”4 It was not long, however, before divisions
within the Ukrainian Canadian community surfaced over the
nature of education and how best to raise the new generation with
respect to the language and traditions of the old. By the end of
1916, Kanadyiskyi Rusyn bcgan to query whether the Institute
was run according to Greek Catholic principles and furnished stu-
dents with a proper religious upbringing.!s Greek Catholics felt
that this was one of the prime functions of the bursa.
It is nice that you teach singing and language and native histo-
ry because this is necessary.... But for us being Ukrainian does
not end there.... Ukrainianism is education, but love of ones
heritage belongs to upbringing [which] must be religious.... If
you do not believe in providing a religious upbringing, it
means that you do not believe in providing any upbringing....
Therefore our demand for a good bursa and its students
remains: religious upbringing. 16
Orest Zerebko, the editor of Ukrainskyi Holos and an executive
member of the Adam Kotsko Bursa in Winnipeg, penned a
lengthy and, at times, rather harsh response. Although referring
to the bursa in Winnipeg, his comments may be applied in gen-
eral terms to the Mohyla Institute, since both were run on similar
principles with respect to religion. Zerebko emphasized that the
aim of the bursa was to look after national rather that religious
upbringing “because we are all Ukrainians, all members of one
nation, but not all members of the Greek Catholic, or the
Orthodox church.” The majority of Kotsko’s directors were
Greek Catholics, but “not such bigots as to push [religion] on
someone by force.”!7 Religious education was to remain the joint
responsibility of the parents, the church, and the priests. This set
the stage for future debates on the subject.
Despite the fact that the Mohyla Institutc did not provide reli-
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gious instruction or cater exclusively (o the sectarian needs of
Greek Catholics, Christianity and morality were stressed, and the
bursa could not be termed irreligious as the Catholic newspaper
was wont to do. Students were encouraged to attend services at
the church of their choice, and prayers were offered beforc meals.
The Greek Catholic priest was allowed into the Institute to min-
ister to the spiritual needs of his flock, and in the fall of 1916 he
received permission to meet with students on a monthly basis in
his church.® Beginning in 1918 one of the requirements for
admission was a report on the applicant’s morality by a priest,
teacher, or member of the bursa.

This, however, did not satisfy Bishop Budka who, in a letter
to Mohyla’s executive dated May 14, 1917, insisted that being
Christian was not enough. The bursa had to become Greek
Catholic, since the majority of its students and share-holders

were of this persuasion.
1 am not for.. a bursa where various religious denominations
are housed. Not only will a Greek Catholic be against this, but
a Protestant and Orthodox [as well], if they the least bit undcr-
stand the religious sidc of educating youth.1®

If the situation was not rectified, Budka threatened to withdraw
his support from the Institutc, and Kanadyiskyi Rusyn vowed to
discontinue the publication of Mohyla’s notices, informative arti-
cles, and lists of donors.20

Events came to a head in the summer and fall of 1917. On
Junc 16th Bishop Budka arrived in Canora for a mission service.
He was approached at thc train station by Wasyl Swystun, the
first rector and vice-president of the Mohyla Institute, in order to
come to an understanding regarding the naturc and character of
the bursa. Swystun was in Canora for a mceting to establish a
branch of Mohyla.2? Budka and Swystun reiterated the Catholic
and nationalist positions respectively. The Bishop claimed that
he did not bclieve in a bursa “without any colour;” Swystun
countered that Mohyla carried the blue and yellow colours of a
Ukrainian national institution, which should unitc and strengthen
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the Ukrainian community rather than divide it into factions.22
The issue of incorporation further complicated matters. Budka
desired Mohyla to be under the Bishop’s Corporation - a “stable
organization... that cannot waver to and fro.” - in order that it not
fall into the wrong hands and lose its Ukrainian and Catholic dis-
tinction. According to Greek Catholics, their religion and nation-
ality were inscparable. The bursa’s directors, however, believed
that the Episcopal Corporation did not guarantee the institution
would remain Ukrainian because its act of incorporation men-
tioned a “Bishop for the Ruthenian Greek Catholics of Canada,”
not a “Ruthenian Greck Catholic Bishop.” More security was
provided by Mohyla’s charter which required all shareholders,
and thereby directors, to be Ukrainian.23 Kanadyiskyi Rusyn
rejoined that Mohyla’s incorporation ensured that residents of
the Institute would lose their Ukrainian identity, for it referred to
“students of Ukrainian descent”; in other words, the bursa was
designed for the “English of Ukrainian descent.”2¢ The war of
words had begun.

This entire issue was put “on trial” before a “People’s Court”
in a lengthy series of articles in Ukrainskyi Holos and
Kanadyiskyi Rusyn. The bursa’s directors explained that, in the
final analysis, no fundamental changes could be executed with-
out the prior approval of Mohyla’s shareholders at a general
meeting. They requested that calm prevail in order that the good
work already accomplished by the Institute not be ruined.2s The
calm was short-lived.

The nationalists inquired: “What do you think of this,
Ukrainian nation? Will you allow a clerical clique, that wants to
control your property, all your cultural gains, to widen in your
midst?”26  An article signed “Thoughtful”?’ appcared in
Ukrainskyi Holos asking Ukrainians not to submit meekly to the

demands of the Catholic Church.
We are Greek Catholics, but... we are against Bishop Budka
keeping us in the role of submissive lambs, that can be jerked
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around without protest; moreover, we do not want our children
to be such lambs as Bishop Budka wishes to bring up in his
“religious”™ bursas.28

The ideal upbringing created well-rounded individuals with good
characters, rcligious and moral principles, and broad world
views. This could not be attained in such Catholic institutes as
the Metropolitan Sheptytsky Bursa in St. Boniface, with its
“blind, narrow-minded, medieval” rules of permitting only those
books, journals, and newspapers approved by its director.2? An
additional concern lay in the fact that a number of Catholic bur-
sas were run by French or Bcelgian missionaries. Although the
priests had adopted the Greek ritc, these institutions were not
considered truly Ukrainian and the fear of Latinization was
always prescnt. The nationalists did not want Mohyla to fall into
this category. Their motto remained that one’s own - Kyiv -came
ahead of foreign interests - Rome.3¢ The issue for the national-
ists was not one of religion but one of religious control; they
maintained that a single church should not retain sole authority
over national institutions and interests. Ukrainskyi Holos {eared
that one day the Catholic position would result in the reproach of
the church hierarchy with accusations of “pride and unchristian
arrogance”.3 The paper launched a final appeal, labeling the
enemies of the Mohyla Institute as the cnemies of the Ukrainian
people in Canada.3?

The Greck Catholic response was that national work in
Canada should be undertaken with the cooperation of the church
and its vast organization, otherwise it was like building a house
on sand.33 Kanadyiskyi Rusyn commented on the role of the

Bishop in this debate.
The Bishop does not want to be an absolute prince, but the
Bishop is the prince of the Church, and a student (Swystun]
must not dictate to him how a nation should bring up its chil-
dren; he should learn from the Bishop, for the Bishop is the
highest teacher of his People.34

Bursas needed to assume the character of the nation and the peo-
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ple they served, in other words, Greek Catholic. A question was
raised: “How would it look if a master kept sheep as well as a few
wolves, domesticated but wolves nonetheless, in his barn?’3s
Needless to say, non-Catholics were the wolves in sheep’s cloth-
ing who would poison the minds of impressionable children.
People were warned against following “Swystun, Ferley and
Company” and accepting the “shackles of the nonsectarians™ -
“the new tsar-dictators [and] false leaders36 who were attempting
to usurp the power of the church. The “great Ukrainian Greck
Catholic nation of Saskatchewan” was asked to choose whether
its children would be raised in the likeness of its ancestors or as
rogues without faith.”3” Kanadyiskyi Rusyn was positive that the
people would defend the Greek Catholic faith because it was the
“treasure of the national soul: to be or not to be.”38 Both Kyiv,
as a political entity, and Rome, as a religious centre, were close
to the hearts of Ukrainian Catholics. They were not to be sepa-
rated, for together “they provide absolute strength and whole-
ness.”3?

The polemics became more acrimonious and, at times, con-
tained only half-truths as weeks passed and the date for the
Second National Convention, the day of judgment, approached.
Affidavits were sworn, and depositions were submitted and pub-
lished in the newspapers regarding whether or not Budka had
actually requested Mohyla to be registered under the Episcopal
Corporation. Wasyl Swystun, supported by Michael Stechishin,
confirmed this conversation, whereas Bishop Budka unequivo-
cally denied having made such a statement.4 It is difficult to
ascertain, as Paul Yuzyk points out, how the Greek Catholic
nature of the institution was to be maintained without resorting to
the Bishop’s Corporation.4t The debate degenerated to the point
that an editorial appeared in the Catholic organ under the head-
ing “Hooliganism in Ukrainskyi Holos,” which called the writers
of the latter paper “smart young punks and moral bankrupts”.42
Wasyl Swystun was accused of using the Saskatoon bursa as a
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“milch cow and private business for a good and easy life.”#3 The
article failed to mention that such “business-patriots” received no
financial remuneration for their work in the first years of
Mohyla’s existence. It was obvious that the nationalists and
Greek Catholics had opposing views with respect to the aims and
purpose of the Petro Mohyla Bursa, and compromise and concil-
iation were impossible.

The Second National Convention, attended by more than
seven hundred delegates and guests, was held in Saskatoon in
December 1917. Resolutions were passed censuring Kanadyiskyi
Rusyn, Ranok, and Bishop Budka for their unfair treatment of the
Mohyla Institute, aimed at “destroying all educational-cultural
work which is independent of the Episcopal Church
Corporation;” it was hoped that in the future there would be more
cooperation in national endeavours. The administration of the
Saskatoon bursa received a vote of confidence when the dele-
gates, the majority of whom were Greek Catholics, resolved that
Ukrainian affairs in Canada be under lay leadership.4¢ The
shareholders had spoken; Mohyla was to continue as a national,
non-denominational institution.

The break with the Greek Catholic Church was complete,
and the Catholic organ no longer published any advertisements or
announcements concerning Mohyla. If the church could not have
total control, it wanted nothing more to do with the Institute. The
Catholic hierarchy, however, did not remain silent. Certain cler-
gy alleged that the 1917 declarations were tantamount to barring
them from the bursa.45 Kanadyiskyi Rusyn viewed the 1917 con-
vention not as an expression of the will of the people but as a
symbolic crucifixion of the primate, and accused the nationalists
of conspiring with the Presbytcrians. It attempted to instill fear
in the hearts of its readers by parodying the words of the nation-

alists.
We nonsectarians - new hirelings of the Protestant mission -
need dollars, not a bishop!... We tore faith and God out of our
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hearts and shall do the same with the hearts of your innocent
children! We shall kill in the hearts of your children the love
of God, the love of parents, the love of one’s people and home-
land, and shall sow sin, immorality, and crimc! We shall ruin
the church and shall lead your children to jails and the gallows!
Just give us money! Money! Money! Money!46

This was sheer propaganda, for the nationalists were having their
own problems with the Protestants, but it seems to have been
somewhat effective.

Several correspondents to Kanadyiskyi Rusyn publicly cut
their ties with the Saskatoon Institute.4? Those who supported
the work of Ukrainskyi Holos and felt that the younger gencra-
tion could be raised in a national spirit in “non-religious” bursas
were advised to withdraw from the Greek Catholic parishes to
which they belonged, since “harmony between God and atheism
is impossible!”#8  There were reports of Catholic priests in the
Yorkton area withholding the Sacraments from those who
endorsed Mohyla; such unconfessed individuals could not be
buried in consecrated cemeterics.4® During a sermon in Hafford
Father Boske was quoted as saying that people who upheld and
sent their children to schools or bursas that offered no religious
training would go to hell.5¢ Greek Catholics who were uneasy
about attending Mohyla and who heeded the call “Catholic chil-
dren to Catholic schools” were readily accepted by such Catholic
establishments as the Metropolitan Andrew Sheptytsky Bursa in
St. Boniface, and the Sacred Heart Institute! and St. Joseph’s
College, both in Yorkton.

The Protestants were not aloof from this debate. Arguments
similar to those in Kanadyiskyi Rusyn were voiced, but the
polemics were not as lengthy. In the fall of 1916 Paul Krat and
Ivan Kotsan, both Presbyterian theology students, accused
Mohyla of being anti-Protestant. Wasyl Swystun responded that
this was an outright lie because it went against the principles
upon which the institution was founded - a home for all
Ukrainians regardless of religious affiliation. Protestant minis-
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ters werc free to tend (o the needs of their flock, but none had
comc yet to the bursa.52 This did not stop the verbal attacks. A
correspondent to Ranok thanked certain preachers for warning
their parishioners against sending children to Mohyla where they
would become “moral cripples”. “We do not need atheists, peo-
ple without feeling, who have no religious convictions, only
mockery and a long arm for money.53 Swystun was singled out
for abuse. He was labeled an “abnormal individual” with “sick
ambitions”, who did not even know to which religious denomi-
nation he belonged.5¢ Some Protestant students even left the
Institute because of the religious question.

Ukrainian Presbyterians asked the Saskatchewan Synod and
the Board of Home Missions for aid in setting up their own evan-
gelical bursass which would give the youth, who no longer
required the “old corrupt faiths” an upbringing in a “spirit of full
religious freedom based on the Gospel.”s¢ Mohyla’s directors
saw these actions as contrary to the national good.5? The aim of
these residences was Canadianization and controi, though
Protestant Ukrainians did not always see their work as such. By
1918, when it was obvious that the differences between the
nationalists and the Greek Catholics were definitely irreconcil-
able, Ranok ventured to include a few articles favourable to the
Institute, one of which proclaimed: “If priests begin to scold a
man, he must be good and doing good work. Long live the Petro
Mohyla Bursa.”s8  Despite such statements, there was no close
working relationship between Protestants and nationalists.

The Mohyla Institute remained nonsectarian. However, as
various segments of Ukrainian society - the Greek Catholics and
the Ukrainian Protestants - withdrew their support, the bursa
came 1o rely almost exclusively on those adhering to the nation-
alist camp, who were the founders of the Ukrainian Greek-
Orthodox Church of Canada in the summer of 1918. The Institute
did not officially partake in the creation of the new church, as was
made clear by Wasyl Swystun at the gathering in Saskatoon on
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July 18 and 19.5% Nevertheless] it is not difficult to make the
indirect connection between the two bodics in terms of the ideals
they espoused and the individuals involved. Morcover, the impe-
tus for a new church organization was provided by exactly those
difficulties which the bursa experienced with the Greek Catholic
Church over such issues as incorporation, clerical dominance,
and foreign control.

The Ukrainian Greek-Orthodox Church, a national church,
was not subservient to any foreign interests, neither French
Roman Catholic nor English Presbyterian. The bishop and cler-
gy were to be Ukrainian, laity had a voice in the administration
of the church, and the ownership and management of church
propertly by congregations were protected. Both Mohyla and the
Orthodox Church stood for the same basic national principles.

Many of the people responsible for the Institute and its
growth in the early years were also on the “National Committee”
convening the meeting in July 1918 or were subsequently elected
to the first presidium of the Ukrainian Greek-Orthodox
Brotherhood. They included Michael Stechishin, a teacher in the
bursa and its treasurer; Joseph Bohonos, the head of the first tem-
porary committee chosen to organize Mohyla; A.T. Kibzey,
Mohyla’s first secretary; Tymko Goshko, one of the Institutc’s
first one-thousand-dollar donors; B.M. Sawiak, vice-secretary of
Mohyla and secretary of its affiliate in Canora. Other names
were Peter Svarich, A. Bodnarchuk, Michael Chomeyko, J.D.
Stratychuk, T. Stadnyk, Wasyl Hawrysh1 Alexander Zylich, and
Wasyl Hryvnak. Notably absent from the “National Committee”
was Wasyl Swystun, since he did not want to openly involve the
bursa. However, he did play an active role in these deliberations.
He later also represented the Brotherhood in negotiations regard-
ing the recognition of the church® and chaired the sessions of
the 1919 Sobor in Winnipeg, Saskatoon, and Edmonton. Among
the seven elected to the first Consistory, or administrative body,
of the Ukrainian Greek-Orthodox Church in 1919 were:6!
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Michacl Stechishin; Peter Svarich; FT. Hawryliuk, one of
Mohyla’s dircctors in 1920; and Semen W. Sawchuk, Mohyla’s
secretary, founder and president of the students’ group
Kameniari, and editor of the students’ journal.

It was no coincidence that in 1918, 1919, and 1920 the Sobors
of the Orthodox Church were held the day after the National
Conventions, which comprised the annual meetings of the
Mohyla Institute. Entertainment - concerts, musical productions,
and dramatic presentations - at the Saskatoon events was provid-
ed primarily by Mohyla’s students. Stronger links developed
between the bursa and the church when Saskatoon was chosen as
the scat not only of the Orthodox Brotherhood but also of the first
religious seminary or, more accurately, theological courses.
Classes were to commence in the fall of 1918, but they were post-
poned until the following year because of the lack of qualified
instructors and the outbreak of the Spanish influenza.62 The lec-
tures were held at the Institute,$3 and Mohyla’s own Wasyl
Swystun and Julian Stechishin taught Ukrainian language, litera-
ture, and history.# Julian Stechishin, who became secretary of
the Brotherhood in the spring of 1919 and vice-rector of Mohyla
in 1920, wrote letters to suitable candidates encouraging them to
attend the theological courses.65 The first priests graduated in
March 1920:6¢ Semen W. Sawchuk; Dmytro F. Stratychuk; and
Petro Sametz, an active collector of funds for Mohyla and the
secretary of Kameniari in 1918. The Institute itself began to place
more emphasis on religion. The 1918 and 1919 calls for appli-
cants specifically mentioned that the executive of the bursa
looked after the moral and religious upbringing of those entrust-
ed to their care.6” Although religious freedom prevailed, the
linkages between the Ukrainian Greek-Orthodox Church and the
Mohyla Institute were unmistakable. It was not long before the
tics were formalized through the establishment in 1927 of the
Ukrainian Self-Reliance Lecague of Canada (S.U.S.), to which the
Institute was affiliated and which became the lay organization of
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the Orthodox Church.

One issue remains to be examined - the name of the bursa.
Virtually no contemporary information was uncovered as to the
reasons for the choice of Metropolitan Pctro Mohyla, an
Orthodox ecclesiastic, as the patron of the institution besides the
fact that he was a promoter of education, literature, and culture in
the Ukrainian territories. He was also instrumental in revitalizing
the Orthodox Church in the seventeenth century. Only in the
summer of 1917 did Kanadyiskyi Rusyn comment that the name
Mohyla was chosen according to the “prescription” of Ukrainskyi
Holos, which preferred Orthodoxy over Catholicism for
Ukrainians in Canada.®8 Ukrainskyi Holos rejoined that Mohyla
was honoured not simply because he was a church leader; he
epitomized the importance of educational work.®® The following
year, however, the Catholic organ remarked that the Saskatoon
Academy besmirched the name of the Orthodox Metropolitan,
since the institution contravened everything that the “great man”
had stood for, particularly with respect to organizing schools
based on the French and Jesuit models.™ Greek Catholics were
attempting to justify their own involvement with the French
Roman Catholic hierarchy in the face of criticism from the
nationalists. The two situations could hardly be compared.
French Catholics in Canada employed schools and religion as
agents of assimilation and control, whereas Petro Mohyla had
used the resources at his disposal to enhance the position of the
Ukrainian Orthodox Church, the rallying point of national life.”!

Despite the religious and ideological controversies surround-
ing the bursa, Mohyla’s influence spread and it became one of
the foremost Ukrainian educational institutions in Canada. The
number of individuals who took advantage of its facilities grew
from thirty-five in the first year of its operation to over one hun-
dred by 1920. The Institute, however, could not satisfy the needs
of all segments of Ukrainian Canadian society. The views of the
Greek Catholic hierarchy and the Protestant Ukrainians differed
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significantly from the concepts upon which the bursa was based
- nationalism and non-denominationalism. The polemics
between the Catholics and the nationalists over the control of the
bursa were particularly acrimonious. The nationalist position
prevailed, and Mohyla came more fully within its sphere and that
of the Ukrainian Greek-Orthodox Church of Canada. The
Institute, though not a founding member of the new church, lay
some of the ideological groundwork for its inception, and the
linkages between the two bodies in terms of principles and per-
sonnel were indisputable. This study highlights one aspect of the
religious and educational experience of Ukrainians in Canada.
Intra-group conflict led each sector of society to establish its own
infrastructure to fulfill and promote its aims. This prevented the
emergence of a cohesive community, an ideal which the Petro
Mohyla Institute strove, but ultimately failed, to achieve.

1  The general concept of bursas was not new. They were referred to in
Ukrainskyi Holos as early as August 1910.

2 The term student-teachers refers to those individuals who taught during
the summer months and pursued their studies during the winter.

3 Ukrainskyi Holos (hereafter cited as UH), March 22, 1916.
In 1916 the Saskatchewan Department of Education refused to acknowl-
edge a separate gathering of the province’s Ukrainian instructors on the
grounds that there was ample time to discuss pedagogical matters at the
regional and provincial meetings of the entire teaching body. To circum-
vent this difficulty, Saskatoon’s students decided to transform the conven-
tion into a students’ conference. It assumed greater proportions, however,
when the general Ukrainian public was invited. Ibid., April 19, June 7,
July 19 and 26, 1916. Sec also }:lainc Holowach-Amiot, “Assimilation or
Preservation: Ukrainian Teachers in Saskatchewan, 1905-1920 (unpub-
lished Master's thesis, Dept. of History, McGill University, 1982).

5 Mohyla paid each teacher so employed an annual salary of $500, the bal-
ance being made up by the Board. UH, November 19, 1919: Julian
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Churches in the Riding Mountains:

A Study of the Development of
Church Communities among
Ukrainian Settlers (1899-1992):

Edward Kowalchuk

The Beginning

In the Spring of 1899 settlers from the Austro-Hungarian
provinces of Galicia and Buflovina bcgan moving into townships
on the southern slopes of the Riding Mountains.2 By 1914, the
settlement area had been extended to over 500 square miles in fif-
teen townships. one of the possessions brought by the scitlers
pouring into the Riding Mountains was a religious tradition root-
ed in Eastern Christianity. That tradition was deeply embedded
in the psyche of the settlers shaping their daily lives and sustain-
ing a strong personal faith impregnable to adversity. A reflection
of that faith is contained in the architecturc of the churches built
by the settlers, for it was through the design of their churches that
the settlers outwardly expressed their identity, their faith, their
traditions, and their anticipation of Christ's return to head His
Kingdom on Earth.

It did not take long for the new arrivals to organizc parishes
and to begin constructing churches. By the end of 1904, 9 parish-
es had been established, including 5 Ukrainian Catholic? parish-
es, 2 Roman Catholic parishes, | Russian Greek Orthodox
parish, and 1 Independent Greek parish. In all, seventeen church-
es were built prior to 1914 (see Table 4). That rate of church con-
struction, an average of over one a year, represented a sizeable
drain on the resources of a community struggling to become
established in a new world and is an indication of the importance
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of religion in the lives of the settlers. Building a church in the
early days of the settlement was truly a community enterprise. In
most cases, the workers were selected from within the settlement.
often a chief carpenter supervised volunteer labour, but some-
times the work was carried out by a team of craftsmen. These
first churches were log structures. The logs were cut locally, and
the lumber used to finish the interior and exterior of the church-
es was milled at one of thc many sawmills in the area. The build-
ing was usually rectangular, and featured a curved ceiling.
External features included a spire or domes. The church was the
settlers' first major community project.

The churches of the Riding Mountains are particularly inter-
esting on five counts. First, the number of churches built is suffi-
cient to identify trends and changes. The Ukrainian Catholic
Church, especially, built enough churches over a long enough
period of time to portray an evolution in design ranging from the
first churches modelled on buildings in Galicia, to a modern-day
version of those churches. Second, since the churches were large-
ly an extension of Eastern Christian traditions, it is possible to
observe the effects of westernization on those traditions. Third,
the settlers themselves were suddenly confronted with a number
of new options for religious expression. Their choices and their
solutions are preserved in the architecture of the churches they
built. Fourth, churches reveal much about the people who built
them. Their devotion, craftsmanship, and sense of the majestic
and the beautiful remain visible in what they built. Fifth, the
church building is part of the historical record of a community.

The information which a church building provides about its
builders and users must be examined in a historical and social
context if it is to be properly understood. A newly built church,
while it marks a beginning for the local parish or congregation, is
also the fulfilment of a long tradition rooted in the past. Thus,
church buildings reflect both creative expression and tradition.
Several factors had an impact on the development of Churches in
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the Riding Mountains. First, the settlement was almost exclusive-
ly an agricultural community. Prcoccupied with farming success-
fully in a pioneer environment, the settlers had little time or ener-
gy to pursue philosophical subtletics. Hence they preferred to
rely on tradition and their Church leaders for spiritual guidance
and direction. The pioneers' farming success was based on a high
level of personal pride in their work together with knowledge.
Their work demanded a clcar sense of direction, long hours, a
wide range of technical skill, a good sense of timing, and a pro-
found faith that ultimately their toils would be rewarded.
Confronted with the whims of nature and all the related uncer-
tainties, they relied on their families, their neighbours, and their
Church for support and strength. The Church provided a place
where neighbours could meet and its message of the Resurrection
provided strength. The Eastern Church also served as tangible
proof that adversity can be conquered with persistence and faith.
It was a model much needed by the new settlers.

Second, the traditions of Eastern Christianity call on the
Church to serve a communal function. Thus, the Church was not
only a gathering place for the community to worship. It was also
the centre of community activity, so that attending Church was as
much a social affair as a time of communal prayer. This connec-
tion between the Church as a religious institution and the Church
as a social institution extended far beyond the immediate com-
munity to include the whole of the Ukrainian nation. It was this
profound faith in God's intervention to improve the condition of
Ukrainians as a community, in both Canada and the homeland,
which inspired deep personal and community devoutness. The
bond between national aspiration and Christian devotion, an inte-
gral part of the traditions of the Ukrainian Church, was made
indissoluble through a common sharing of persecution and con-
quest.

Third, traditional values, morcs, and language were impor-
tant in the lives of the first settlers. Tradition was the pioneers'
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connection with the homeland where friends and family mem-
bers still lived. Traditional values provided stability in a new
environment, while the language served to preserve identity in
the face of strong pressure to be “Canadian.” As well, the com-
munity, according to the traditions of Eastern Christianity,
included those who had died. Preservation of tradition thus
meant keeping faith with the departed.

Fourth, establishment of parishes and selection of the loca-
tion for the first churches in the Riding Mountains was not a sys-
tematic process. Rather, location was dependent on initiative
within an informal grouping of neighbouring settlers, many of
whom probably knew each other before they emigrated. Since
the few roads restricted travel, communities tended to be small.
More often than not the land for the church and the cemetery was
donated. Often the need to locate a cemetery preceded any deci-
sions to build a church. Eighteen of the churches in the Riding
Mountains could be considered remote, meaning they were locat-
ed at some distance from a railway.

The remoteness of these churches made it difficult for priests
to attend on a regular basis, particularly in the early days of the
settlement. The first Ukrainian Catholic priests in the area were
Basilian Fathers providing only occasional services initially.
After 1905 they could reach the area by train and then needed
every available means of transportation to reach their ultimate
destination. (See Table 5 for lists of clergy serving in the Riding
Mountains.) During such visits mass baptisms and multiple wed-
dings were common. Such conditions required extensive partici-
pation of lay people in the development of the Church. This
dependence on lay leaders proved to be significant as it was they
who ultimately determined the destiny of the churches in the
Riding Mountains.

This work is based on a photographic study using church
buildings as a data base. Such an approach has several attractions.
A church building provides a tangible and enduring reflection of
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the experience of the settlement, revealing both the spiritual and
physical dimensions of that experience. On the spiritual side, the
settlers are revealed through their artistic portrayal of religious
and national traditions in the form of Church art and the design
of their churches. On the physical side, the sizc and shape of the
building, the materials used, and the time of construction provide
clues for tracing development and progress in the community.
Churches provide concrete evidence of what a community has
accomplished, but old churches also transmit cultural traditions
to later generations through their design, structure, craftsman-
ship, and decoration. Comparisons between older and newer
churches chart the direction and rate of change affecting the com-
munity. Even the size of the church is useful in defining popula-
tion groups, and church buildings can be counted for statistical
purposes.

The Background

The vast majority of Ukrainian settlers entering the Riding
Mountains were Greek Catholics raised in the Galician Uniate
Church tradition. Among them was a sizeable number whose
religious preference was Roman Catholic,4 and a much smaller
number who were Greek Orthodox. Very little is known about
religious activity in the first months of the settlement. Since there
were no churches in the area at the time, it is likely that services
were held in the homes of settlers. Parish organization meetings
were common after such services. It is known that Father Achilles
Delaere,> a Redemptorist, arrived in Brandon in the fall of 1899
at the invitation of Archbishop Langevin, and was assigned the
mission of the Riding Mountains. It is also recorded that Father
Kulawy passed through Shoal Lake on the way to the Mountain
on 1 April 1900.6

The situation in the early days of the settlement posed a con-
siderable potential for religious conflict as the settlers proceeded
to organize their parishes according to traditions of Eastern Rite
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Catholicism, in the face of strong discouragement from the
Canadian Catholic hierarchy. The key player in the development
of these parishes was Father Delaere. Although his stay in the
Riding Mountains was short, his influence was significant and
long-lasting.” It became clear to him early in his mission that the
initial goal of making Western Catholicism dominant in the new
settlements could not be achieved. He was also highly concerned
with the intrusion of the Presbyterian Church, through the
Indcpendent Greek Church, into the religious life of the commu-
nity.

The importance of Father Delaere to the Riding Mountains is
that he set the pattern for religious development in the communi-
ty. He was attracted by the religious vigor and zeal of the new-
comers and wished to serve the community in accordance with
their traditions, so he obtained permission to change rites and
proceeded to establish both Roman and Greek Catholic parishes
as the need arose. Father Delaere offered his first Mass using the
Ukrainian Catholic rite in St. Boniface in 1906. Monuments 1o his
efforts still stand. That a Roman Catholic missionary, confronted
in a frontier environment with the traditions of Eastern
Christianity by very religious adherents who had just endured the
trauma of relocation to a foreign land, would understand the sit-
uation reveals a remarkable insight.

The working language of the Roman Catholic Church in the
Riding Mountains was Polish. Thus on Sundays, the Galician
Roman Catholic would hear a Mass in Latin, a homily in Polish,
and then would exchange the local news among neighbours in
Ukrainian. However, a sharp distinction, based solely on reli-
gious grounds, developed separating the Roman Catholic
Ukrainian from the institutional structures of the Ukrainian com-
munity. That early, though short-lived, dominance of the Polish
Roman Catholic Church was both a blessing and a source of con-
flict. As Roman Catholic, the Church was accepted without mod-
ification by the Canadian hierarchy. Furthermore, the scttlers
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were familiar with the form of service and the language, and even
shared common customs such as the blessing of Easter food and
the Christmas eve celebrations. However, there were major barri-
ers to the acceptance of a Polish Church in a Ukrainian commu-
nity based largely on historical relations between the two groups
in Eastern Europe. In addition, there was a considerable differ-
ence between the Roman Catholic Church and the Ukrainian

Catholic Church in the architecture and interior decoration of the

churches, the shape of the liturgy, the time of holy days, and the

relationship between the clergy and the laity during worship.

A thorough description of such differences is provided by
Nicolas Zemov® in a study of the development of Eastern
Orthodoxy. Such differences are readily observable.

1. Architecture, liturgy, and sacraments are the major source of
the differences between Eastern and Western Christianity.
Reinforced by thcological and psychological factors and
rooted in culture and temperament, the differences block
integration of Church services.

2. A major difference is found in the role of individual persons
in the function of the Church. The Western Christian puts
the individual above the community while the East instinc-
tively acts in the opposite way.

3. The West sharply separates matter and spirit, and tends to
oppose what the East regards as indissolubly bound. Thus
the Western Christian can separate work from worship. To
the Eastern Christian, living is a never-ceasing worship.

4. The {reedom and spontaneity of Eastern Christian worship is
rooted in the conviction that they are all members of one
great family composed of the living and the departed. During
worship, it is the saints and the faithful departed who lead the
prayers of the congregation in its never-ending praisc. The
icons are the visible signs by which a Christian is reminded
of his heritage and of those who preceded him in the worship
of God, supporting the conviction that the living and the
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departed are linked as one large family.

5. In contrast to Western awareness of the duty to worship God,
the Orthodox stresses the privilege of joining the glorious
company of saints in Church.

6. For the Eastern Christian, liturgical worship is a source of
inspiration providing an experience which appeals to all the
senses. The beauty of the sacred paintings, the power of the
music, and the aroma of incense all combine to produce an
atmosphere of worship in which the entire person is uplifted
in union with a congregation inspired by faith, love, and the
fellowship of the Holy Spirit.

Although Eastern and Western Christianity stand in complete
agreement with one another on fundamental convictions, differ-
ences between Eastern and Western Christianity reflected in wor-
ship, culture, art, and architecture made it difficult to relocate,
into a Western milieu, the institutions of Eastern Christianity
which were familiar to the settlers. For example, the reluctance of
the Canadian Roman Catholic hierarchy to accept married
priests—an Eastern Orthodox tradition—delayed the availability
of priests to serve emerging parishes. Also, the form of worship
was unlike anything that was familiar to the Anglo-Saxon com-
munity surrounding the settlement. The spontaneous singing, fre-
quent kneeling, interaction between priest and congregation, and
display of icons and holy pictures were just some of the features
of Eastern Orthodoxy that puzzled local Protestants.

Both the Presbyterian Church and the Canadian Roman
Catholic hierarchy failed to recognize the holistic nature of
Eastcrn Christianity and the intensity of religious devotion
among its adherents entering the Riding Mountains. They both
also underestimated the capacity of the newcomers to manage
their own affairs. The result was almost total rejection of the
Presbyterian Church and a less than enthusiastic acceptance of
Roman Catholicism.

80



Church Construction in the Riding Mountains

Church construction in the Riding Mountains can be divided
into three phases: 1899-1922, 1922-1947, and 1947-1992. The
dates 1922 and 1947 are not critical. The building of the Holy
Eucharist Church at Horod, in 1922, marked the end of the pio-
neer church construction period. It was the last church to be built
which closely adhered to the forms adopted in the early days of
the settlement. By 1947, all parishes and churches were in place
and there was no further church expansion in the Riding
Mountain settlements. The five churches built after 1947 were
replacements of earlier churches.

Table 1

Number of Religious Groups/Parishes/Churches Organized 1899-1959

Religious Institutions Before After Total
World War | World War |

EA Ukrainian Cath;ﬂi—cw » 9 ) —8 17
Romam Catholic 5 4 91
Ukrainian Orthodox -- 7 72
Greek Orthodox (OCA) 2 - 23
Independent 1 - 1

| United Church 14 - 15
Seventh-Day Adventists -- 1 16
Jehovah's Witness -- 1 17

_Total - 18 — 21 39

1 Of the nine Roman Catholic Churches established, two were transfers - one
from Rossman Lake to Rossburn, the other replacing Holy Trinity north of
Angusville with St. Anthony in Angusville.

2 The Ukrainian Greek Orthodox Church or Ukrainian Orthodox Church did
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not begin building churches until the 1920s.

The only Greek Orthodox Church to become established in the area was St.
Nicholas, north of Sandy Lake. St. Mary's at Glen Elmo was served by
Greek Orthodox priests on an occasional basis but the church remained
more or less interdenominational until the establishment of the Ukrainian
Greek Orthodox Church in the early 1920s.

This United Church, at Pete's Lake, was initially a Presbyterian Church
organized by the parishioners of the Independent Church at Rossman Lake
which ceased operations in 1913. It became a United Church in the early
1920s.

Although the Presbyterian Church was the dominant religious group in the
region at the time of settlement, the Church had little effect on the new
arrivals. In fact, the Church systematically receded from those missions
where Galician scttlement was concentrated.

There were no churches built by the Seventh-Day Adventists. This group
consisted of several families in the Sandy Lake area.

Started in Glen Elmo in the 1920s, this religious group apparently did not
attract Ukrainian adherents until the 1940s. A Kingdom Hall was erected
in Rossburn in 1974,

The other major church builder in thc Riding Mountains was
Ukrainian Greek Orthodox Church which began erecting

church buildings in the mid-1920s.9 In all, seven churches were
built before 1947. (An eighth, St. Mary's at Glen Elmo, had pre-
viously been used on an interdenominational basis.) The
Ukrainian Catholic Church also built seven churches during those
years.

Table 2

Location of Churches Built in the Riding Mountains Pre-1922

Ukrainian Catholic Roman Catholic  Greek Orthodox Protestant

Ozema Rossmam Lake Glen Eimo Rossman Lake?
Rossbum Farms  Oakburn Farms Sandy Lake Pete's Lake
Olha Jack Fish Lake

Sandy Lake Angusville3

Lakedale Wisla

Dolyny

Ruthenia

Seech

Mohyla

Horod
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I This church was used interdenominationally for some time.

2 The Independent Greek Church at Rossman Lake folded in 1913. It was
replaced by the church at Pete's Lake.

3 St. Anthony in Angusville replaced Holy Trinity north of Angusville.

The three phases of church construction also coincide with
divisions in other aspects of Church development in the area.
During the first phase, the Ruthenian Greek Catholic Church
emerged as the mainline Church in the Riding Mountain settle-
ments. Although the established Church was Presbyterian,
attempts by Presbyterians to make inroads into the Ukrainian
community in the Riding Mountains were unsuccessful, except
for the Independent Greek Church organized in 1903 by
Seraphim!0 and subscquently funded by the Presbyterians. The
Independent Greck Church had only one parish in the Riding
Mountains, at Rossman Lake. When the Church ceased opera-
tions in 1913, the small group of supporters built a Presbyterian
Church at Pete's Lake.

The sccond phase of church construction in the Riding
Mountains was the result of two separate circumstances. The first
was cstablishment of the Ukrainian Greek Orthodox Church in
1918.1' The second was increased migration of people from the
farms into the villages on the southern perimeter of the settle-
ment. The community experienced a major religious upheaval in
the mid-1920s with the arrival of the newly formed Ukrainian
Greek Orthodox Church in the area marked by the construction
of the first church near Menzie about 1924. The issues which
propelled establishment of the Ukrainian Greek Orthodox
Church were rooted in Ukrainian nationalism and werc largely a
reaction to perceived “Latinization” and “Polonization” of the
Ukrainian Catholic Church by French-Belgian missionaries.
Those issues had limited appeal in the rural agrarian portions of
the settlement, so the new Church was unable to muster wide-
spread support in its drive to become the dominant Ukrainian
Church. of the eight parishes organized by the Ukrainian Greek
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Orthodox Church in the Riding Mountain area, six were located
in or near larger population centres.

The growth of small towns along the CNR railway on the
southern cdge of the settlement increased significantly after
World War 1 as the children of the first settlers reached adult-
hood. Faced with the limited productive capacity of a quarter-
section homestead, members of the normally large pioneer fam-
ilies looked clsewhere to make a living. Many purchased more
land. others left the area for other parts of Canada or the United
States. A significant number moved to nearby towns and villages
where they set up businesses or were employed in the service sec-
tor, such as the railway. In time, and depending on the resistance
offered by the local Anglo-Saxon population, the number of
Ukrainians living and working in the towns and villages grew.
With that growth came the need to build new churches in new
locations.

Table 3

Location of Ukrainian Catholic
and Ukrainian Orthodox Churches Built 1922-1947

Ukrainian Orthodox Ukrainian Catholic

FARM TOWN FARM TOWN

Seech (N) Sandy Lake (N) Crawford Park (N) Sandy Lake (R)

Glen Eimo (A)  Angusville (N) Ozerna (R) Angusville (N)
Rossburn (N) Rossburn (N)
Oakburn (N) Oakburn (N)
Menzie (N) Menzie (N)
Vista (N) Rackham (N)

Elphinstone (N)

Key: (A) Acquired (N) New parish (R) Replaced earlier building
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The inability of the Ukrainian Orthodox Church to penctrate
into the settlement's farm sectors in any significant way limited its
expansion and its church construction to the town sites on the
southern perimeter of the settlement (see Table 3). The Ukrainian
Catholic Church also undertook an extensive building program,
responding both to the population shift from the farms to the
towns and to the incursion of the Ukrainian Orthodox Church.
The intense compeltition that developed between the Churches
aroused feelings which permeated the community and which can
still occasionally be detected. It was not until after World War 11
that, slowly at first, cooperation between Ukrainian Catholic and
Ukrainian Orthodox Churches increased noticeably. It was dur-
ing that same period, however, that all the Churches in the Riding
Mountains were confronted with declining membership as dra-
matic changes in the farm economy prompted depopulation of
the settlement area first, and then the towns surrounding the set-
tlement.’2 During the third phase of development, 1947-1992,
new church construction was limited to the most southern popu-
lation centres of an expanding settlement perimeter.

All of the earlier Church conflicts and anxieties came to
naught in the late 1940s with the dawn of the technological age.
As larger farm machinery became available, consolidation of
farms into larger, more productive units became popular. Later,
the high cost of production together with low grain prices forced
further integration. Establishment of large farms, increased avail-
ability of automobiles, and improved roads all combined to
depopulate the area at ever increasing rates. That steady flow of
population out of the settlement area to larger population centres
to the south had a destabilizing effect on the Church as a com-
munity institution. Transiency breaks down loyalties, weakens
community ties, and dilutes personal relationships. Even as old
churches are abandoncd, new churches must be constructed to
serve a transient population which rcquires increased sharing of
resources al a time when there are fewer to share.
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Church Architecture in the Riding Mountains

Architecture is a form of cultural expression. Church archi-
tecture, in particular, reflects the intellectual, social, and religious
dimensions of a community. Church builders in the early days of
the settlement did not start out with new concepts in church
design. Rather, they built their churches in accordance with tra-
ditions established in Ukraine. By tradition, such churches were
usually small and either round or in the form of a Greek Cross.
The Ukrainian church featured at least one dome on the roof of
the building, a separate bell tower, and an interior ornately deco-
rated with religious scenes depicting the religious experience.

A study of church construction in the Riding Mountains is
primarily a study of Ukrainian Catholic Churches. No other
denomination built as many churches over as long a period as did
the Ukrainian Catholic Church and, except for the Roman
Catholic and the Ukrainian Orthodox Churches, no other denom-
ination built enough churches to establish a trend. Records of the
construction of the early Roman Catholic Churches do not
remain. The earliest extant building is St. Peter and Paul at Wisla,
erected in 1917. Earlier churches were either destroyed by fire or
were rebuilt. The style of the Roman Catholic Churches
remained consistent throughout the building period. Such
churches are readily recognized by the spire over the entrance to
the church, although that feature is not unique to Roman Catholic
Churches. The other major church builder in the Riding
Mountains was the Ukrainian Orthodox Church. However, these
. churches were governed by a building code adopted when the
Church was first organized. It required that churches be built in
the “ancient style of our churches on the exterior and in the inte-
rior.”13 As well, Ukrainian Orthodox Churches were built in the
Riding Mountains for only about twenty years. Consequently, the
churches are very similar in construction.

The interior form of the Riding Mountain churches was very
consistent irrespective of the denomination, which might be
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expected given the common cultural background of the builders.
However, therc were significant differences in the interior design
and interior decoration of these churches. In Roman Catholic
Churches, the cathedra, the tetrapod, and the iconostasis were not
included. In place of the iconostasis, a communion rail separated
the nave from the sanctuary. Neither the iconostasis nor the com-
munion rail are a feature of newly constructed or redecorated
Catholic Churches. The Ukrainian Greek Orthodox Churches
were not unlike Ukrainian Catholic Churches except that every-
thing Roman was removed. Thus, the only images that could be
displayed within the church were pictures painted on paper,
cloth, boards, and the cross.

The most distinctive feature of Ukrainian Orthodox
Churches and early Ukrainian Catholic Churches was the iconos-
tasis, a solid screen with three doors, dividing the eastern end
from the rest of the building. According to one description: “The
Orthodox temples represent heaven and earth joined together in
glorious union. The sanctuary divided from the rest of the build-
ing by the screen is heaven with its holiness and mystery; it is
always there, yet inaccessible to sinful man so long as he remains
in his isolation; therefore the doors leading into the sanctuary are
closed except during the service.”14

On the outside, the bell tower, the domes, and the crosses on
the domes are the distinguishing features of Ukrainian churches.
The Ukrainian practice of housing the bell in a separate free-
standing structure was traditional. The church bell was a source
of considerable pride in Ukrainian parishes, and the size of some
of the church bells demanded separate housing. These large
bells served to call the faithful, to announce a death in the com-
munity, and to celebrate at Easter.

The crosses placed on church buildings are also an important
feature in church construction.!S The cross placed on top of
Ukrainian Orthodox Churches was the Eastern Cross (also known

.as the Russian Cross) with its upper arm representing the inscrip-
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tion placed over the head of our Lord and the lower, slanting arm
representing the footrest. Roman Catholic Churches in the Riding
Mountains generally displayed the Latin Cross mounted on an
orb. The Greek Catholic Churches featured a variety of cross
designs. The most common form consisted of a rayed Latin Cross
with trefoils mounted on an orb and crescent. The crosses are rich
in symbolism. For example, the crescent and orb at the base of
the cross is generally recognized as a proclamation of victory
over the infidel. While such a symbol had little meaning in the
New World, the attachment of the early settlers to old World reli-
gious symbols was intense. In an atmosphere which saw various
religious interests vying for their allegiance, the settlers felt more
comfortable with familiar symbols which related to their reli-
gious experiences in Eastern Europe.

Conclusion

The Ukrainian families who settled in the Riding Mountains
in May 1899 encountered tragedy in the form of a scarlet fever
epidemic. Although all of the families were affected to some
degree, some were devastated. It was their faith which sustained
them as they moved out to their homesteads from the Patterson
Lake camp to establish a new life for themselves and their fami-
lies. Those early days of the settlement posed considerable poten-
tial for religious conflict as the settlers proceeded to organize
their churches according to Eastern tradition, in the face of strong
discouragement by the Canadian Catholic hierarchy. That the
conflict frequently encountered in other Ukrainian settlements
did not materialize in the Riding Mountains is a credit to the
work of Father Delaere. He established both Ukrainian Catholic
(Uniate) and Roman Catholic parishes as the need arose, thus
largely insulating the community from the Church politics raging
in other parts of the country.

Although dissatisfaction with the Ukrainian Catholic Church
eventually surfaced, it was sporadic and slow in coming. The dis-
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senters, who were mainly business and professional pcople from
the towns on the southern perimeter of the settlement, solidified
their protest in the form of the Ukrainian Greek Orthodox
Church. It was not until at least the mid-1920s that the full impact
of the newly formed Ukrainian Church was felt in the Riding
Mountains. There followed a period of intense competition
between the two Ukrainian Churches, manifested mainly in con-
struction of sixteen new church buildings. However, direct con-
frontation was rare and there was no violence. The preferred con-
frontation method was the ballot box as each group fought to
establish dominant influence on local school boards and munici-
pal councils.

The competition eventually subsided in the 1950s as depop-
ulation became a threat to both Churches. Large farms meant
fewer pcople on the land. Good roads extended the size of the
community and diminished the need for local services. Thus, the
small country church was abandoned in favour of churches in
larger population centres. The small rural community suffered
further deterioration when the local school disappeared with the
establishment of school divisions. Even the towns have now been
affected as attempts by governments and municipalities Lo stem
rural depopulation have failed. The result has been a steady
decline in Church membership necessitating the closing of a
number of churches in the towns on the southern perimeter of the
settlement and a reduction of services in others. No end to the
process is in sight, given current instability in the economics of
farming arising from intensification of world competition in agri-
culture. While the closing of a church is an overt act {requently
rooted in necessity, what can not be closed is thc spirit in the
hearts of believers and worshippers. That spirit and faith, a gift
from the early pioneers, continues to serve all who have lived in
the Riding Mountains and who have heard, on a quiet summecr
evening, the tolling of the bells calling the faithful to prayer.

89



Table 4

Churches of the Riding Mountains

(Arranged According to Year organized)

Name

St. John Cantius Roman Cath.
St. Nicholas Ukr. Cath.

St. Anthony Roman Cath.
Independent Church  Protestant
St. Peter and Paul Ukr. Cath.

St. Michael Ukr. Cath.
St. Nicholas Greek Orth.
Holy Ghost Ukr. Cath.

St. John the Baptist Ukr. Cath.

St. Mary's Greek Orth.
Holy Ghost Ukr. Cath.
Church of the Ascension Ukr. Cath.
Christ the Kingt Roman Cath.
St.Mary s Ukr. Cath.
Holy Trinity Roman Cath.
St. Anthony Roman Cath.
St. John s Ukr. United  Protestant
Holy Thinity Ukr. Cath.

St. Peter and Paul Roman Cath.
Seventh-Day Adventist Protestant
Holy Eucharist Ukr. Cath.
St. Michael Ukr.Orth.
Holy Transfiguration ~ Ukr. Orth.

St. Mary the Protectress Ukr. Cath.

St. Volodymyr Ukr. Orth.
Holy Trinity Ukr.Orth.
Holy Ascension Ukr. Orth.

St. John the Baptist Ukr. Cath.

St. Peter and Paul Ukr. Orth.
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Denomiation Date*

1901

1902
1903
1903
1904

1904
1904
1904
1904
1905

1907
1910
1910
1911
1914
1914
1914

1914%
1917
1920
1922
1924
1924
1927
1929
1930
1932
1933
1936

Date**
1929

1936
1923

1904

1904
1853
1904
1904
1928

1937
1910
ww
1912
e

K

1914

«

1917

1922
1944
1925
1954
1846
1935
1945
1945
1939

Location
one mile E of Patterson
Lake
Ozema
Jack Fish Lake
Rossman Lake NE 14-20-24
Rossbum Famms,

SE 12-20-24

Olha

Sandy Lake
Lakedale

Dolyny 2-19-22

Glen Elmo—L.
Karmazyniuk s faim
Sandy Lake
Ruthenia SW 26-21-25
Rossman Lake
Seech

NE 14-21-26
Angusville
NW16-20-24—-Dmytro
Kozaks faim

Mohyla SE 22-21-24
Wisla SE 7-19-21
Sandy Lake

Horod

SandylLake

Menzie

Elphinstone
Oakburn
Vista SE13-19-24
Angusville
Rackham
Seech NW 33-19-22



Holy Eucharist Ukr. Cath 1936 1947  Oakburn

Sacred Heart Roman Cath. 1937 1938 Elphinstone
Ascension Chapel Ukr.Cath 1939 1939  CrawfordPark
Sacred Heart of Jesus Ukr. Cath 1941 1970  Rossburn

St. Viadimer and Olga Ukr.Cath. 1943 1970  Angusville

St. Eliah Ukr. Orth. 1944 1967  Rossburn
Transfguration of Our Lord Ukr.Cath. 1947 1947  Menzie

St. Catherines Roman Cath. 1947 1947  Oakburn

St. Theresa Roman Cath. 1957 1934  Rossburn

*  Date when parish or church group was first organized

**  Date of construction of current church building; ««« indicates church
building no longer exists

t  Building was originally located on the east side of Rossman Lake,but was
moved to its present location in Rossburn in 1987 and renamed St. Theresa

% Best available date, but earlier date is probable

Table §
Clergy Serving in the Riding Mountains

A record of the parish of St. Pcter and Paul, Rossburn Farms, gives the names
of Ukrainian Catholic priests who served the parish and the date of service:

Pre 1908  Fr. A. Delaere 1931-34 Fr. Peter Pasichuyk
1908-09 Fr. N. Kryzanowsky 1934-37 Fr. Michael Hryhorychuk
1910-14 Fr. J. Didyk 1936-37 Fr. Peter Sulatycky
1915-16 Fr.NestorDrohomereski 1938-40 Fr.ConstantineZarski
1917 Fr. Peter Kamenecky 1940 Fr. Theodore Kocaba
1918-20 Fr. A. Kraykiwsky 1940-41 Fr. Cyril Lotosky
1920-24  Fr.PeterOleksiw 1941-46  Fr.MaryonShwed
1921-22 Dr. Fr. Ambrose Radkewych 1946-49 Fr. Joseph Fornalchuk
1924-29 Fr. Michael Ircha 1949-56 Fr. Evhen Olynek
1929-31 Fr. Myron Krywicky 1956 Fr. John Lehky

These priests served the parish of St. Michael's at Olha:
1899-1904 Fr. A. Delaere

1904 Fr. Hura

1907 Fathers Didyk and Kryzanowsky

Subscquent priests: Sholdak, Drohomiretcky, Kraykiwcky,
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oleksiw, Radkewicz, Kamenetsky, Irha, Krywysky, Pasychnyk,
Hryhorychuk, Zarsky, Lotosky, Kosaba, Shwed, and Olynyk.
Source: On the Sunny Slopes of the Riding Mountains (Rossburn
History Club, 1984), vol. 2: 137, 13S.

Ukrainian Catholic priests who served the Holy Ghost parish in
Sandy Lake and area:

1899-1904 Rev. A. Delaere CSsR Rev. Michael Olenchuk
1904-12  Rev. Henry Boels CSsR Rev. Myron Krywucky
1914-20 Rev. Eugene Andruchowych Rev. Paul Reshetylo
1914-20 Rev. Apolinary Kaluzniacky Rev. Peter Pasichnyk
1921-22  Rev. A. Cherepaniuk 1934-49 Rev. Michael G. Hryhorichuk
1923-24  Rev. John Koltsun 1949-50 Rev. Nicholas Siry

Rev. A. Kraykiwsky 1950-57 Rev. John Iwanchuk

Rev. Peter Oleksiw 1957-59 Rev. Michael Melnyk

Rev. Wasy! Striltsiv 1959-65 Rev. Viadimir Luckiw

Rev. Peter Kamenecky 1965-90 Rev. Stephen Kulak

Some of the visiting ministers who served St. Nicholas Greek
Orthodox Church from 1900-17: Rev. Ivan Bodrug, Rev. Gabriel
Tymchuk, Rev. Ivan Danylchuk, Rev. D. Pynovsky, Rev. M.
Hutnakowich, Rev. John Kushvara, Rev. M. Hunchak, and Rev.
Elisha Lilikowich. Some of the ministers resident after 1917: Rev.
D. Ivanoyko, Rev. Damian Krehel,-Rev. Kolodiuk, Rev. Anthony
Tereschenko, Rev. Petro Oleniuk, Rev. Constantin Bilych, and
Rev. Stefan Verbovyj. Ministers after the church house was sold:
Rev. Ivasiuk, Rev. Bondarchuk, Rev. Falowsky, Rev. Chewaruk,
Rev. Glitzsky, Rev. Tokaruk, Rev. Anthony Hurowsky, Rev.
Yoachim Moseychuk, Rev. Joseph Homik, Rev. Urbanowitz,
Rev. Eugeny Shageniuk, Rev. Michael Androchiw, Rev.
Svetoslav Belavich, and Rev. Evan Lowig assisted by Rev.
Myrone Klysh.

Source: Our Roots (Sandy Lake Historical Society, 1984), 18, 16.

From 1904-25 St. Mary's at Glen Elmo had clergy from the Greek
Catholic, Independent Missionary (later Protestant), Independent
Mission (Orthdox), and Russian Orthodox Mission. Some of the
names: Rev. Didyk, Rev. Bodruch, Rev. I. Danylchuk, Recv.
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Tymchuk, Rev. Poplowski, Rev. Galushka, Rev. Ewanenko, Rev.
Krehaiel, Rev. Koliaduk, Rev. Migdaliuk, Rev. Antonow, Rev.
Bilych, Rev. Charambura.

St. Mary's at Glen Elmo became a Ukrainian Greek Orthodox
parish in the 1920s. These priests served the parish:

Rev. Hrebenink 1948-49 Rev. E. Ulyan

V. Rev. Dr. SW. Sawchuk ~ 1949-52 Rev. D. Stratychuk
1926-27 Rev. Nowosad 1952-55 Rev. P. Glitsky
1927 Rev. D. Leschyshyn 1955-58 Rev. J. Ryblaka
1927-30 Rev. Zaparaniuk 1958-60 Rev. J. Kulish
1930-34 Rev. A. Beryk 1960-63 Rev. Wm. Melnychuk
1934-37 Rev. Hrebeniuk 1963-66 Rev. J. Melnyk
1937-41 Rev. S. Semchyh 1966-69 Rev. Shwetz
1941-43 Rev. T. Kowalyshyn 1969-70 Rev. Diachina
1943-44 Rev. P. Kusiy 1970-73 Rev. M. Sokyrka
1944-48 Rev. Wm. Fedak 1973- Rev. M. Skrumeda

Source: On the Sunny Slopes of the Riding Mountains, 141.

Some priests who served St. John Cantius Parish (Assumption
Parish):

1902 Fr. Adeibert Kulaway 1927 Fr. Macaszek

1903 Fr. A. Deiaere Fr. Kurys

1905 Fr. Finka Fr. Borkowicz

1906 Fr. Margos Fr. Lozinski

1910 Fr. Szaynowski Fr. Buska

191 Fr. Dr. Korvin Szymonowski Fr. Faber

to 1920 Fr. Piucinski Fr. JeromePodbieiski
1925 Fr. Kreciszerski Fr. Lopuszanski

Source: On the Sunny Slopes of the Riding Mountains, 130.

Priests who served St. John the Baptist Ukrainian Catholic
Church, Dolyny, included:

1904-15 Rev. Joseph Sabourin, Rev. A. Deiaere, Rev. Henry Boels
1907  Rev. Navkraty Kryzhanowsky OSBM 193448 Rev. Michaei Hryhorychuk

1908 Rev. Sozont Dydyk OSBM 1936-37 Rev. Pavlo Suijatycky:
1915-17 Rev.NestorDrohomyrecky 1937-40 Rev.ConstantineZarskyj
1917  Rev. Petro Kamenecky 1940-41 Rev. Kyrylo Lotockyj
1917-20 Atanasij Kraykinsky 1941-46 Rev. Marian Shwed
1920-24 Rev. Petro Oieksiw 1943 Rev. Theodore Kocaba
(visiting)
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1921-24 Rev. Dr. Ambrose Redkewych (visiting) 1946 Rev. Joseph Fornaichuk
1923  Rev. N. Shumsky (visiting) 1946-48 Rev. Michael Hryhorychuk
1924-25 Rev. Wasyl Stritsiw 1948 Rev. Julian Habruswych
1925-29 Rev.Michaeilrcha 1949-51 Rev.AndrewZayac
1929-31 Rev. Myron Krywucky 1951-63 Rev. Volodymyr Oiach
1931-36 Rev. Petro Pasichnyk 1963-65 Rev. Hryhory Eiais Olinyk
1933  Rev. Antin Luhovy (visiting) 1965-92 Rev. John Lehky
Source: Lionel Ditz, historian, St. John the Baptist Ukrainian

Catholic Church, Dolyny
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This study is dedicated to the memory of my wife, Verna, whose assis-
tance and encouragement was an important part of the work.

Riding Mountain is an escarpment in western Manitoba within a triangle
marked by the towns of Neepawa, Dauphin, and Russell. The escarpment
rises to a height of approximately 2,000 feet above sea level. Most of the
escarpment is a plateau covered with low rolling hills.

The Uniate Church, Greek-Catholic Church, Ukrainian Greek Catholic
Church, Ruthenian Greek Catholic Church (incorporated in 1913), and
Ukrainian Catholic Church (adopted in 1951) are different names for the
same institution. Ukrainian national consciousness has led to it being gen-
erally referred to as the Ukrainian Catholic Church, so that is the name that
will be used primarily here.

An estimate of the religious preferences of the first settlers can be made
from Church enrollments between 1899 and 1922. Where early Church
records have been lost, enrollment can be estimated from the size of the
church that was built: Ukrainian Catholic, 63 percent or more, Roman
Catholic, 26 percent or less; Greek Orthodox, 8 percent; other, 2 percent.
The uncertainty in those numbers stems from the fact that the first Church
in the Riding Mountains, St. John Cantius (Polish Roman Catholic), was
attended by Ukrainian settlers who had no other Church to attend until St.
Michael's (Ukrainian Catholic) at Olha was completed in 1904.

A short summary of Father Delacre's work is contained in By Steps not
Lcaps (Brandon, Manitoba: St. Augustine's of Canterbury parish, 1981).
Father Kulawy's arrival was noted in the Shoal Lake Star, 3 May 1900,
under the heading Immigrant Notes.

Prior to 1900 Father Delaere's centre of activity appears to have been
Polonia (also called Huns Valley). By 1901 he had extended his mission
west to Oakburn. Before 1904 he had succeeded in establishing missions
in the Riding Mountains as far west as Lakedale, north of Angusville.
Nicolas Zernov, A Study of the Origin and Development of the Eastern
Orthodox Church (London: Weidenfeld and Nicolson, 1961).
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The Ukrainian Greek Orthodox Church, Ukrainian Orthodox Church, and
Ukrainian Orthodox Church of Canada (enacted 1990) are different names
for the same institution.

Bishop Seraphim's real namc was Stefan Ustvolsky. For further informa-
tion on the growth of the Independent Greek Church see John Bodrug,
Independent Orthodox Church, trans. Edward Bodrug and Lydia Biddle
(Toronto: Ukrainian Canadian Research Foundation, 1982); and Nick
Mitchell, “Encounter with the Sacred in Manitoba,” in this volume.

For a detailed account of the formation of the Ukrainian Greek Orthodox
Church of Canada see Paul Yuzyk, The Ukrainian Greek Orthodox Church
of Canada 1918-1951] (Ottawa: University of Ottawa Press, 1981).

In the 1920s, the sons and daughters of the original pioneers who left the
farm moved to the towns surrounding the settlement: Angusville,
Rossburn, Oakburn, Menzie, Elphinstone, and Sandy Lake. The rate of
movement depended on the work and business opportunities available in
the nearest town. The effects of this movement were delayed somewhat
where the attitude of the town's Anglo-Saxon population was sufficiently
negative toward Ukrainians. Fifty years later, these small towns were
themselves subject to depopulation as the descendants of the original set-
tlers moved on to the larger urban centres of Russell, Shoal Lake, and
Minnedosa.

See Yuzyk, The Ukrainian Greek Orthodox Church, 83.

See Zernov, Study of the Origin of the Eastern Orthodox Church.

F.R. Webber, Church Symbolism: An Explanation of the More Important
Symbols of the Old and New Testament, the Primitive, and Medieval and
Modern Church (Detroit: Gale Research Company Book Tower, 1971).
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Ukrainian Orthodoxy in Montreal:
Education, National Consciousness,
and Christian Tolerance

V. Rev. Fr. Dr. Ihor G. Kutash

Introduction

Since 1969 I have had the privilege of ministering in
Montreal, the only city in Canada where the Ukrainian Orthodox
Church grew in a predominantly Roman Catholic and francoph-
one setting. My predecessor, the Right Reverend Dr. Volodymyr
Sluzar, ministered to this community for a total of 48 years—
almost from its very inception. The unique character of the
Ukrainian Orthodox community in Montreal is undoubtedly due
to the combination of this unusual setting and the strong charac-
ter of Fr. Sluzar. His first Liturgy in Montreal was celebrated on
22 August 1926. He found his community—the Ukrainian
Orthodox congregation of St. Sophie, named after the Cathedral
in Kyiv—a struggling and beleaguered flock in need of a shep-
herd. He left it a strong, vibrant, respected part of the Montreal
community in general, and the Ukrainian community in particu-
lar. He reposed in the Lord on 26 December 1976.

Ministering at St. Sophie's has given me the opportunity to
hear many wonderful stories about the community from the pio-
neers, most of whom have since gone to their reward. I will relate
onc of them, recounted by Alex Kipybida of blessed memory,
since it provides a good illustration of the milieu in which the
community arose and the kind of ministry exercised by Fr.
Volodymyr. Kipybida, Cantor of the Cathedral for fifteen years,
had come to Montrecal with a Greek Catholic! background, like
most of the first members of St. Sophie's. During a sermon at St.
Michael's Greck Catholic Church, the first Ukrainian Church in
Montreal, Kipybida heard the priest speak in strongly deprecato-
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ry terms of the new Orthodox parish and its “officer” priest.2 His
curiosity piqued, he decided to go and see for himself. Kipybida
found the service at St. Sophie's a pleasant experience. The
atmosphere was reverent, the Liturgy was in the living Ukrainian
language, and most important of all, the sermon was inspira-
tional, with no hint of any attack on people of persuasions other
than the Ukrainian Orthodox. Kipybida decided to stay. A good
many years later, Fr. Sluzar expressed his pleasure at the contri-
bution Kipybida was making to the life of the community. “Oh,
I'm only here temporarily, Father,” Kipybida replied, with a glint
of the humour for which he was famous. “I decided, when I first
came to the service here, to stay only until I heard a sermon like
the one I heard at St. Michael's—attacking another Church.
After that, I probably would have no other choice than to go to
the Labour Temple.” “Then you're going to be with us a long
time,” responded Fr. Sluzar. Indeed, Alex Kipybida remained
with St. Sophic's till the end of his earthly days, and his grand-
children are still with the Parish. That intolerant sermon was
never preached.

Beginnings

On 21 April 1926, Ukravinsky Holos (Ukrainian Voice) in
Winnipeg published a letter signed by “A former faithful
Catholic:” “During the last 15 years some 6,000 Halychyna-
Ukrainians have settled and live in Montreal. They all came here
with the same intellectual capacities, penniless, unorganized,
good sons of their people, true Christians and zealous Catholics™3
The author went on to recount how these immigrants organized
their Greck-Catholic community, only to be disappointed by the
priests who were sent to serve it. Apparently their first disap-
pointment lay in the refusal of these priests—with the exception
of the first, Fr. Yermi—to use the term “Ukrainian.”* The “for-
mer faithful Catholic” also professed impatience with inter-
minable collccting for a church building which was never {in-
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ished. He went on to describe how some disillusioned people,
“without outcries in newspapers and without the least attack on
the Greek Catholic Church,” organized the Ukrainian Orthodox
Brotherhood of St. Sophie and planned to build a church which
would be “a child of St. Sophie Cathedral in Kyiv.”s

Formation of the St. Sophie Brotherhood
Education of the young was a paramount concern of
Ukrainian immigrants. The “former faithful Catholic” noted
that, because of their dissatisfaction with the instruction their
children were receiving in the French schools, which was pri-
marily directed at making good Catholics out of them, many of
“the simplest Ukrainian workers” had taken their children out of
these schools and enrolled them in English Protestant schools.
They were also concerned that their children should receive nur-
turing in their native language and culture. This concern for edu-
cation led to formation of the Ukrainian Orthodox community of
Montreal:
In 1924, Fr. Dr. A. Redkevitch was the Pastor at St. Michael's
[Greek-Catholic] Church on Iberville [Street]. This Father
was not only a faithful Catholic, but, more than this, he exhort-
ed his faithful to be Roman Catholics. This was very painful
to us, but what hurt most was that our children did not get the
slightest national [Ukrainian] nurturing.... Our Greek-
Catholic rite was disappearing before our very eyes....Fr. Dr.
Redkevitch, with the help of his faithful, prepared a list of chil-
dren of Greek-Catholic parents—according to his understand-
ing, Roman Catholics—who were attending Protestant
schools. He sent this to the Protestant Council and asked the
School Council to expel all these children, because they ought
[not] to be going to Protestant schools. In this way, about 280
children of Ukrainian birth were expelled from the English
Protestant schools. This was the step that made us think hard
and begin to take concrete measures.6
Jurian Dragan was a catalyst in the formation of the
Brotherhood. He had come to Montrcal from Saskatchewan to
study medicine at McGill University. In his spare time this ener-
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gelic young man became actively involved in the Drahomaniv
Society, onc of the first Ukrainian organizations in Montreal,
which was *“father” to many subsequent organizations and
churches: “As a young and ambitious student and a conscious
Ukrainian patriot and member of the newly-reborn Greek-
Orthodox Church in the western provinces of Canada, he gave us
many consciousness-raising talks, which we heard with great
interest and discussed among ourselves.”” Dragan was present at
a fateful meeting held in the home of Mykola Jurychuk on 9
March 1925:
The main goal of this meeting was not exactly to create a
church, but, first of all, to find a way to keep our children in
the English Protestant schools; to find ways and means to nur-
ture them with a national spirit, the history of Ukraine, the his-
tory of the Ukrainian struggle for liberation and, obviously, to
write, read and speak Ukrainian.... At the beginning, Mr.
Jurychuk read a letter from the school authorities of the
Protestant schools which said that thc Church on Iberville is
recognized to be Roman Catholic, based on a letter from Fr.
Dr. Redkevitch, and that therefore our children must go to
Catholic schools. We concluded that the only recourse for us

was to attempt to make contact with the Ukrainian Greek-
Orthodox Church already existing in Western Canada.®

The decision was not taken lightly. Dragan urged the fifteen
people present at this meeting to think the matter over carefully
and to discuss it with their wives and families, before committing
themselves (o such a dramatic course of action. There would be
consequences to test the resolve of the founders. Fr. Redkevitch
and his successors would certainly not take that lying down.
Also, relations between friends and neighbours, and even within
close family units, could be shaken and even destroyed. In his
words of caution, Dragan was showing the tolerance and restraint
which was to mark the new community.®

Nevertheless, the fifteen people present decided that they
would not leave the Jurychuk house without signing the voluntary
dcclaration of entry into the Brotherhood which marked the foun-
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dation of the St. Sophic Cathedral Community. A copy of it
together with pictures of the founders, hangs in the St. Sophie
hall today. (The fact that some of them, including the first pres-
ident, A. Pysarsky, subsequently left the Brotherhood yet con-
tinue to be honoured and recognized by the Parish, simply under-
scores the voluntary basis and tolerant nature of the Community.)
At the second meeting, held on 19 March 1925, they decided to
contact the Protestant School Commission to state that the
Ukrainian parents were not Roman Catholic.!0 It was not until
the third meeting, on 1 April 1925, that creation of the
Brotherhood was formalized with election of the first officers.

By the fourth meeting, on 14 April 1925, a letter had arrived
from Fr. Semen W. Sawchuk, Administrator of the Consistory of
the Ukrainian Greek-Orthodox Church of Canada. He agreed to
come to Montreal to celebrate a Divine Liturgy, since the Church
then had no priests to spare. The Brotherhood decided to ask the
Syrians for use of their church on rue Notre Dame. There was
immediate consent and the members gathered $ 132—no small
amount at the time—to pay Fr. Sawchuk's expenses.!! Thus it
was that Fr. Sawchuk celebrated Montreal's first Liturgy in
Ukrainian on 14 June 1925, in St. Nicholas Syrian Orthodox
Church. While he was in Montreal, he also gave a series of talks
on historical and religious matters.

In October 1925 the Brotherhood realized its drcam by orga-
nizing a Ukrainian School. A store was rented at 1627 rue
Ontario for the school, and Ilia Romanchuk, who had taught in
Ukraine, was engaged to teach the children.

The Ministry of Fr. Sluzar

At a meeting on 3 September 1925, the Brotherhood decided
to request that a permanent pastor be assigned so the Community
could become a fully functioning Parish. 12 Jurian Dragan went to
Saskatoon that Christmas to help find a priest. He met Fr.
Volodymyr Sluzar, who had studied theology in his native
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Chernivtsi before coming to Canada upon the invitation of a rel-
ative in 1923. He had bcen ordained by Metropolitan Ioan
(Theodorovich) to serve the Mission district of Sheho,
Saskatchewan. When Dragan recounted his conversations with
Fr. Sluzar, the Brotherhood pleaded with the Consistory to assign
Sluzar to Montreal. Their efforts were finally successful and Fr.
Sluzar celebrated his first Liturgy in Montreal on 22 August
1926.

Fr. Sluzar and his talented and dedicated wife, the
indomitable Dobrodiyka Leonia, organized the Women's
Association, Sunday School, and Youth Association in short
order. They had found a community of courageous young peo-
ple who were cager to work and to give. As for the morale of this
community, the ptoneers are unanimous in describing with nos-
talgia the sense of brotherly love and joy that they shared then.
This was very important since the odds against the community,
its pastor, and his family were great. The Great Depression was
coming and they had to contend with powerful enemies.

The Communists were an obvious force to be reckoned with,
for they had won the loyalty of a sizeable number of Ukrainian
immigrants who were faced with the traumas of being trans-
planted in a strange land with economic hardships. Alas, fellow
Christians were also among the foes. The Greek Catholic clergy
were unsparing in their efforts to discourage their faithful's trans-
fer of allegiance to the new community. Indeed, the article by
the “former faithful Catholic” was written in response to attacks
on the St. Sophie community by Fr. Hryhoriychuk from the pul-
pit of St. Michael's. The immediate result of such attacks was
continued growth of St. Sophie's, where the people marvelled at
sermons where “they did not hear the slightest denunciation, but,
rather, Christian teachings.”!3

However, the attacks brought suffering, to Fr. Sluzar, as

leader of the community, as well as to his family:
Slander and more slander, coming from what ought to be con-
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sidered one's own environment. The children of parents who
were, after all, Ukrainians, seeing the figure of Fr. Volodymyr
on the street, would call nasty words after him, which they
learned from their blinded, intolerant teachers, throwing
stones from behind corners.

These “enemies” also made it difficult for the community to

obtain a charter from the Quebec government. Until 1931 Fr.
Sluzar had to use the register of St. Nicholas Syrian Orthodox
Church to enter acts of Civil Status. A common charge against
the new community was: “If they are not Communists over the
table, they are Communists under the table.”!5 Finally, with the
help of attestations from the Consistory, the RCMP, and several
prominent Canadian figures, the Parish of St. Sophie became a
legal entity.!6

The community kept firmly to its first resolve: to maintain
the ideals of education, national consciousness, and Christian tol-
erance. As cultural and religious activity flourished, St. Sophie's

© T ——————— e e e+

more and more became a centre of cultural life not only for the |

Orthodox, but for Ukrainians in Montreal in general. Fr. Sluzar
was also instrumental in laying the groundwork for inter-
Orthodox coopcration in Montreal. The Clergy Fellowship insti-
tuted in the early years of his ministry continues to function. I
have a picture of that early fellowship in which Fr. Sluzar is
joined by priests of the Greek, Russian, Romanian, and Syrian
Churches. Problems of canonicity and ethnic tensions were dealt
with in a tolerant manner which did not undermine the fraternal
relations that the clergy and their communities enjoyed.

Finally, after the Second Vatican Council, it became possible
to have common ecumenical functions with the Ukrainian
Catholic clergy, something Fr. Sluzar and his community had
always wanted. One of my first ecumenical functions in Montreal
was attending, together with all the clergy of the Montreal
Ukrainian Orthodox Mission District, the funeral of Fr. Nicholas
Kushniryk, at St. Michael's Ukrainian Catholic Church, in 1969.
When Fr. Sluzar died in 1976, the Ukrainian Catholics recipro-
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cated. Prior to his dcath, Fr. Sluzar was honoured by the
Ukrainian Catholic Young Men's Association at their annual ban-
quet. The result of this educational work has becn that some of
the most promincnt positions in the Ukrainian community in
Montreal have been occupied by Ukrainian Orthodox. One
prime example is that the Canadian Ukrainian Committee in
Montreal has been headed by Orthodox for most of its existence.
(Its current head, Mr. Yaroslav Kulba, who is also president of
the Church Executive of St. Sophic's, was re-elected for a seven-
teenth consecutive term).

The victory of patient Christian tolerance in Montreal is appar-
ent in the existence in this city of a vibrant Ukrainian community
in a society that really is distinct. This victory is not unique to
Montreal, yet Montreal is a particularly striking example of it.
These examples can be very useful as models for Ukraine, which
is struggling to find a way of living and growing out of the rubble
left by decades of viciously intolerant totalitarianism.

1. Iam aware Orthodox theologians have reservations about applying “Greek
Catholic” to those Ukrainian Christians who are in the jurisdiction of the
Roman Pontiff, while retaining the Byzantine-Ukrainian rite. Iuse the term
here since it is the one popularly used by such Christians in Ukraine.

2. Prior to his theological studies in Chernivtsi, Fr. Sluzar served with dis-
tinction in the army of the short-lived Ukrainian National Republic.

3. “O. Hryhoriychuk i Pravoslavna Tserkva v Montreali” [Fr. Hryhorlychuk
and the Orthodox Church in Montreal), in The Golden Jubilee Book of the
Ukrainian Orthodox Cathedral of St. Sophie (Montreal, 1975), 175.

4. Halychyna, the centre of the Ukrainian Catholic Church, was under Polish
rule then. Clergy sent from Halychyna (Galicia) were expected to be loyal to
the government in power, which did its utmost to quell nationalist sentiments.
Hence they used the politically safe term Ruthenian instead of Ukrainian.

S Golden Jubilee Book, 177.

6. “On the Fortieth Anniversary of the Ukrainian Orthodox Brotherhood of
St. Sophie in Montreal; Memoirs of its Living Creators: D. Mokrynsky and
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10.
i1.
12.
13.

14.

15.
16.

104

Y. Redchuk,” Sviato-Sofirski Dzvony | St. Sophie's Chimes] vol. 2, no. 17
(October 1965): 3-7. The fact that Korncl Redkevitch, a relative of this pas-
tor, later joincd and became a leader in the St. Sophie community, provides
additional evidence of how counterproductive such coercive methods of
persuasion were.

Dedication: St. Sophie Ukrainian Orthodox Carhedral (Quebec, 1962), 30,
3. This souvenir book was published on the occasion of the consecration
of the new cathedral in Rosemount on 25 February 1962.

Ibid, 4.

Ibid.

Ibid,, 5.

Ibid.

Ibid., 6.

Letter from Fr. Sluzar to Jurian Dragan, 24 August 1926, published in
Golden Jubilee Book, 184.

V. Emsky, “25 rokiv sluzhinnia Tserkvi i Hromadi” [25 Years of Service
to the Church and the Community], in 25 lit ukravins'kovi pravoslarnoyi
tserkvy sv. Sofyi v Montreali ([5 Years of the St. Sophie Ukrainian
Orthodox Church in Montreal] (1951), 63.

Recounted by Fr. Sluzar in numerous conversations.

I have not yet been able to obtain documentation for this. I rely instead
upon conversations with Fr. S.W. Sawchuk and members of the editorial
committee of the Golden Jubilee Book.



History and Self-Understanding:
The Ukrainian Orthodox Church of Canada

David J. Goa

Since 1987 a series of changes have led to independence for
Ukraine and entrance into communion with thc canonical
Orthodox! churches of North America and much of the world for
the Ukrainian Orthodox Church of Canada. These two shifts in
orientation touch the heart of theUkrainian community in Canada
and challenge the self-understanding of the Ukrainian Orthodox
Church of Canada. Since its formation the Ukrainian Orthodox
Church of Canada has worked diligently on behalf of the nation-
al and cultural aspirations of Ukraine. The intimate connection
of faith and culture has been in service to a Ukraine which has
been traumatized by Soviet cultural policy. This has given a par-
licular shape and focus to the life of the Ukrainian Orthodox
Church of Canada. Thus in 1985 Rev. Dr. Steven Jarmus, head
of the Church's Consistory, indicated that his intent for the
Church in the next five years was to “normalize” thc Ukrainian
Greek Orthodox Church of Canada's relationship to the canoni-
cal Orthodox churches. The central reason for this also has to do
with faith and culture.

The few scholars who have studied the Ukrainian Orthodox
Church of Canada, many of the younger clergy, and a number of
the Church's recent leaders have all noted that for the last seven-
ty years the Church's cnergy has been in service to the national
and cultural aspirations of Ukraine and to preservation of
Ukrainian national tradition in the Canadian cultural context.
The Church has been the Ukrainian community's chief instru-
ment, yet its agenda has been largely set clsewherc—in Moscow
and the former Soviet Union with its grand experiment in modern
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Empire, and in the Vatican with its sceming irresponsibility and
unwillingness to honour the integrity of Ukrainian spiritual cul-
ture.?

This period that we honour with the Centennial of Ukrainian
Settlement in Canada was fraught—at least within the life of the
Church—with issues that arose largely outside the context of
Orthodoxy. Perhaps now that Ukrainian cultural and political
aspirations have their rightful place in a restructured Ukraine,
“Orthodoxy can finally be born in the Ukrainian Orthodox
Church of Canada.” The centennial of Ukrainian immigration
coincides with development of Ukrainian national integrity. Both
mark the advent of a lengthy process of rethinking the Church's
role in history, and both will lead the faithful and the Ukrainian
Orthodox Church of Canada to a new self-understanding.
Commitment to the aspirations of the people of Ukraine is not in
any sense diminished, nor is concern for Ukrainian tradition in
Canada less a matter of interest. Rather, the Church is at work
examining its relationship to the culture in which it finds itself.4

The entrance of the Ukrainian Orthodox Church of Canada
into communion with the Ecumenical Patriarchy on 1 April 1990
is perhaps the most dramatic and immediate change which
reflects this shift in focus. When a delegation of the Ukrainian
Orthodox Church of Canada was received by the Ecumenical
Patriarch at the Cathedral of St. George, the Patriarchal See, in
Constantinople, the negotiations of the previous three years
reached their culmination.5 At the invitation of the Ecumenical
Patriarch, a delegation led by His Grace Bishop Yurij of
Saskatoon and Rev. Dr. Stephan Jarmus celebrated the Holy
Mysteries with his All-Holiness.¢ This act of Communion
brought the Ukrainian Orthodox Church of Canada into a “nor-
mal” relationship with the Ecumenical Patriarchate.

Various consequences flow from this remarkable shift in the
relationship of the Ukrainian Orthodox Church of Canada to the
Orthodox world. The Church is now a part of the Standing
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Conference of Canonical Orthodox Bishops in the Americas.
This will be a new influence on the Church and a new opportu-
nity for Ukrainians to influence North American Orthodoxy. The
Orthodox bishops who sit on this body—including several
churches of Russian origin with ties to Moscow—will have a
“brother” at the table who will speak to the aspirations and issues
that face the community and the Church in Ukraine. The
Ukrainian Orthodox Church of Canada will be directly influ-
enced by the agenda of the Standing Conference and by the new
fellowship forged by normalization of its status. One area in
which this influence is likely to be felt is the liturgical life and the
influence Latin ritual forms (including those of Protestantism)
have historically had on Ukrainian parish life.” Over the next
generation liturgical renecwal will probably flourish in the
Ukrainian Orthodox Church of Canada. Normative Orthodox
forms of liturgical practice, iconography, and architecture will
move to the centre of parish life. This will be the fruit of regular
association and worship with other Orthodox churches and of
increased opportunity for the next generation of priests to receive
a broad Orthodox education.

Perhaps the most significant consequence of this normaliza-
tion is that the Ukrainian Orthodox Church of Canada will
become conscious of its entrance into the cultural milieu of North
America. No longer will concern for the aspirations of Ukraine
and its peoples and the diaspora community's nostalgic desire to
“preserve the tradition”, be most important in the discourse of the
faithful and Church leaders. Increasingly, the Church will grap-
ple with the meaning of an Orthodox formation and with an
Orthodox response to the culture of North America. This chal-
lenge to the Ukrainian Orthodox community—largely unrecog-
nized in the heat of the tragedies and struggles of the home-
land—will come to the fore. It is part of the genius of
Orthodoxy, with its rich implicit theology of culture, to address
the cultural context in which it finds itself. What does Orthodoxy
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have to say to its faithful about the cultural and social life of
North America, about the values that drive our economy and our
relationship to other peoples, socictics, and nations? What does
it have to say about living the fullness of life—the gift it offers
and so richly proclaims at every liturgy—at the end of the twen-
tieth century in a largely secular world, a largely pluralistic soci-
ety? What does it have to say about the presence of a living tra-
dition within a world that values change above most things and
progress above everything?

The faithful are already beginning to explore these questions. .
The independence of Ukraine and the entrance of the Ukrainian
Orthodox Church of Canada into communion with the
Ecumenical Patriarch has opened a new chapter in the history of
the Ukrainian Orthodox Church of Canada. The crucible for .
rethinking the identity and self-understanding of the Ukrainian |
Orthodox Church of Canada will be discussion of the place of the
Church in the life of the faithful and its institutional role in the
society and culture in which it lives. This is fundamentally a :
question of ecclesiology, of the Church's self-understanding of
the living tradition of God's people.

The Orthodox Understanding of History

How the Ukrainian Orthodox Church of Canada understands
and responds to the possibilities of the historical moment will
depend on how sacred tradition and the role of the Church—the
institution of sacred tradition—is interpreted in the face of histo-
ry. Orthodoxy is a cosmic form of Christianity, distinct in
emphasis and development from its Latin sister. In Orthodox
Christianity, history and human experience exist within the larg-
er context of creation; it is the concept and understanding of cre-
ation that are highly articulated. The Orthodox tradition under-
stands history within an eschatological framework. On the sur-
face, this appears to be shared with Western Christian tradition,
however, Orthodox understanding of history does not speak of
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the lincar progress of history in the fashion of the West.
Orthodox theology is concerned with a change in the vision of
the human being. Individuals are not to be under the dominance
and terrors of history understood and mediated by personal per-
ception and cultural interpretation. History does not define the
human context. In a sense, Orthodox tradition proclaims that the
Kingdom of God was as present at the beginning of history as it
is now and will be at the end of time. The faithful live in the
eighth day of creation, the day of the presence of the Kingdom of
God.

For the Orthodox community, the Church is model, icon, and
archetype of the presence of the Kingdom of God. It is not a
sacred community standing in opposition to the world. Instead it
shows the world, which has forgottcn its own reality, creation as
divine cnergy, creation as that place where co-suffering love
sanctifies all that is. Essentially a liturgical tradition, Orthodoxy
understands its role as unveiling the Kingdom of God, which for
human beings is the mystery of life. The Church as archetype of
creation is the presence of that Kingdom in history, and it calls
all creation to the present fullness of the Kingdom of God.

History and historical consciousness have been central to the
way modern culture understands human life. Many have argued
that historical consciousness has deep roots in biblical faith, that
it is the central contribution of Christianity to modern conscious-
ness. The rise of Marxism, with its notion of society's evolution
culminatling in an eschatological paradise, and thc rise of
Liberation Theology have brought this matter home in a fresh
and powerful way. God's plan of salvation, we are told, is being
worked out in the vagaries of human history, and the people of
God participate in the unfolding of this historical process. Some
argue that those who participate in the historical process of the
liberation of peoples are by definition the people of God. What
has characterized a good deal of modern theology, and is clearly
articulated in recent Liberation theology, is that a divine process
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unfolds in time precisely as peoplcs are liberated from the |

oppressive authority of the past, even if that authority was, or was
supported by, a Church.

This understanding is a decp part of the Western view of his-
tory shared by the Western Church but not at all by the Church
of the Christian East. To understand the place and process of his-
tory in Eastern Christianity the ground on which this tradition is
built must be examined. In the East there is a tradition of under-
standing creation, time, and the events and strugglcs of human
life as rooted in the eternal present in sacred time. The liturgy is
thus the place where the meaning of historical time is most clear-
ly apprehended. History is a subset of creation; history is not in
and of itself the making of the meaning of creation.

Liturgy and Historical Time

Time is a fundamental problem for human beings.8 The past
informs our existence and prejudices our way of being and our
understanding of the future. Hopes and dreams are at work in
every decision. Human beings are given to nostalgia and utopi-
anism. For many, the great task of life is actually to be present,
to have memory and imagination serve our presence in the world
and not impede our ability to live the time that is at hand in a full
and responsible way. The philosophical and theological aspects
of time and history have been studied by a number of scholars
who have traced the roots of Patristic thinkers and Eastern
Christian theology and the rich synthesis of Greek and Hebrew
ways of thinking about this matter.? Since the primary language
of the Orthodox tradition is liturgy, in the faithful common wor-
ship of the Divine Liturgy cultivates a vision of time and history
that is deeply rooted in a vision of the world of time as essential-
ly a world in the Kingdom of God.!¢ In this vision, time is not a
linear unfolding of a pre-ordained plan of salvation. Rather, the
Eastern Christian tradition leaves open all the possibilitics
humans can imagine, and sees all of them as potential places of
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the Kingdom of God or thc kingdom of darkness.!! This tradi-
tion speaks about cosmic sacrality and sees time within that
sacrality. In the West, the unfolding of history of salvation has
been scen as a path to the Eternal through faithfulness to divine
commandment about what is right and good about incidents of
time. In the East, incidents of time are understood from the per-
spective of the Eternal.

The Church and the Presence of the Kingdom!?

Orthodoxy understands its role as unveiling the Kingdom of
God, which for human beings is the very mystery of life. It is not
charged with redeceming or rcforming a profane world. It does
not show something new to the world, but rather what is, has
been, and will be. The Church prays for the life of the world and
revcals its proper nature as creation. A movement from recogni-
tion, confession, and forgivencss to the fullness of adoration of
God and apprehension of the mystery of creation is necessary for
each generation throughout time. This is what liturgy does every
time it is celebrated. The Church itself is the presence of that
Kingdom in history, and it calls all creation to the fullness of the
Kingdom.13

The icon of the Church is the Holy Theotokos. It is in this
image that Orthodox tradition provides the Church's self-defini-
tion. The Church's particular vocation is to be the “birth-giver”
of the divine in the world. The Holy Theotokos, the mother of
Jesus and birth-giver of God, was attentive and open to the pres-
ence of divine life, even under what could be seen as scandalous
circumstances. She gave birth to Christ, the presence of God, and
the fullness of human nature, and she did this in time, in history.
It is the Church's vocation to “give birth” to Divine love in histo-
ry.4 The liturgical life of the Church—the sanctifying of space,
lime, and the person— shows the presence of the Kingdom of
God. The Church as temple—microcosm of the Kingdom of
God—-is a theophany of the sacred creation; it unveils the mys-

111



unfolds in time precisely as peoplcs are libcrated from the
oppressive authority of the past, even if that authority was, or was
supported by, a Church.

This understanding is a deep part of the Western view of his-
tory shared by the Western Church but not at all by the Church
of the Christian East. To understand the place and process of his-
tory in Eastern Christianity the ground on which this tradition is
built must be examined. In the East there is a tradition of under-
standing creation, time, and the events and struggles of human
life as rooted in the eternal present in sacred time. The liturgy is
thus the place where the meaning of historical time is most clear-
ly apprehended. History is a subset of creation; history is not in
and of itself the making of the meaning of creation.

Liturgy and Historical Time

Time is a fundamental problem for human beings.t The past
informs our existence and prejudices our way of being and our
understanding of the future. Hopes and dreams are at work in
every decision. Human beings are given to nostalgia and utopi-
anism. For many, the great task of life is actually to be present,
to have memory and imagination serve our presence in the world
and not impede our ability to live the time that is at hand in a full
and responsible way. The philosophical and theological aspects
of time and history have been studied by a number of scholars
who have traced the roots of Patristic thinkers and Eastern
Christian theology and the rich synthesis of Greek and Hebrew
ways of thinking about this matter.® Since the primary language
of the Orthodox tradition is liturgy, in the faithful common wor-
ship of the Divine Liturgy cultivates a vision of time and history
that is deeply rooted in a vision of the world of time as essential-
ly a world in the Kingdom of God.!¢ In this vision, time is not a
linear unfolding of a pre-ordained plan of salvation. Rather, the
Eastern Christian tradition leaves open all the possibilities
humans can imagine, and sces all of them as potential places of
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the Kingdom of God or the kingdom of darkness.! This tradi-
ltion speaks about cosmic sacrality and sees time within that
sacrality. In the West, the unfolding of history of salvation has
been scen as a path to the Eternal through faithfulness to divine
commandment about what is right and good about incidents of
time. In the East, incidents of time are understood from the per-
spective of the Eternal.

The Church and the Presence of the Kingdom!?

Orthodoxy understands its role as unveiling the Kingdom of
God, which for human beings is the very mystery of life. It is not
charged with redeeming or reforming a profane world. It does
not show something new to the world, but rather what is, has
been, and will be. The Church prays for the life of the world and
reveals its proper nature as creation. A movement from recogni-
tion, confession, and forgiveness to the fullness of adoration of
God and apprehension of the mystery of creation is necessary for
each generation throughout time. This is what liturgy does every
time it is celebrated. The Church itself is the presence of that
Kingdom in history, and it calls all creation to the fullness of the
Kingdom.13

The icon of the Church is the Holy Theotokos. It is in this
image that Orthodox tradition provides the Church's self-defini-
tion. The Church's particular vocation is to be the “birth-giver”
of the divine in the world. The Holy Theotokos, the mother of
Jesus and birth-giver of God, was attentive and open to the pres-
ence of divine life, even under what could be seen as scandalous
circumstances. She gave birth to Christ, the presence of God, and
the tullness of human nature, and she did this in time, in history.
It is the Church's vocation to “give birth” to Divine love in histo-
ry.4 The liturgical life of the Church—the sanctifying of space,
lime, and the person— shows the presence of the Kingdom of
God. The Church as temple—microcosm of the Kingdom of
God—is a theophany of the sacred creation; it unveils the mys-
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tery of creation. So what does the Church do with historical
expericnce and what does this tell us of its understanding of its
role within history? The Church's vocation is to serve the liturgy.
The liturgy is the Church's bringing forth of creation as the cre-
ator made it. So the liturgy is not about private prayer or saving
individual souls of the faithful. Rather, it is public work of the
community for the life of the world.!s In the liturgy all the fun-
damental characteristics of human experience, society, and cul-
ture are presented in the pattern of the Kingdom of God. This
culminates, of course, in Communion.

Liturgy begins with a dramatic movement, a metanoia.
Called into consciousness is the experience of estrangement,
called sin, that so characterizes the life of the world. For the indi-
vidual, the point of departure in the liturgical journey is recogni-
tion of the darkness which shrouds the fullness of the faithful's
life in God. All experience of estrangement—whether out of
ignorance, deliberate deceit, failure of mind, will or response—is
called forth to the light of consciousness. The mercy of God is
petitioned so that the faithful can confess their failure to live the
fullness of life. The issue here is not some moral impropriety.
The issue is that fear and desire, the failure of mind, heart, and
will, separate the faithful from life itself. They have failed to live
what the Lord of Life has created and given to them.
Recognition and confession of this is the road to the “light of
life.” Since God is the lover of humankind, forgiveness is
axiomatic. Grace is the central feature of creation. With recog-
nition and confession comes forgiveness, even the grace to accept
that forgiveness. Flooding out of this is adoration of the Divine
who has created life and placed the faithful within it. Adoration
of the Divine, which itself corrects the relationship between
human beings and the Creator, culminates in Communion. This
Communion is not a private sacramental act taking place in a
“cultic” environment. Rather, it is beginning to live in commu-
nion with the Lord of Life, in communion with life itself. “The
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liturgy after the Liturgy” is nothing more than communion and
co-suffering love in the world of everyday life. It is in the com-
monplace that “time is redeemed.” Whatever challenges history
may offer, from the point of view of sacred tradition, the Church
is to serve the life of the world through giving birth to the divine
presence in those who are its faithful.

The Church and the Fullness of the Kingdom of God

What is the ultimate destiny of the cosmos as understood by
Eastern Christian tradition? The eschatological vision of this tra-
dition which is focused on the presence of the Kingdom of God
suggests that apprehension of this presence is not complete. It is
one thing to talk about the possibility of communion and the full-
ness of life, and quite another to claim that this is the normal con-
dition of the world. Orthodoxy recognizes the grip suffering,
estrangement, and death have on the human condition, and how
difficult it is for even the most faithful to maintain a clear-sight-
ed view of the presence of the Divine in the midst of sorrow.
Orthodoxy builds on biblical, apocalyptic imagery, and speaks of
the coming of the fullness of the Kingdom of God. Periodically
in the history of the Orthodox Church, movements have arisen
which took biblical imagery quite literally and claimed to see the
demonic presence bringing about the imminent demise of this
world. 16

For Orthodox tradition, however, the image of the coming
fullness of the Kingdom suggests that full apprehension of the
meaning of experience is finally and only in God. This aspect of
the Orthodox iconic vision of history encourages the faithful to
be attentive to new and deeper understanding of the divine mean-
ing unfolding around the particular experiences which character-
ize historical life. This is illustrated beautifully in the Orthodox
service for burial when the deceased is placed at the front of the
temple and faced toward the royal doors. (The royal doors are
the central opening in the iconostasis and mark thc bridge
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between the presence of the Kingdom of God symbolized by the
nave of the church and the fullness of the Kingdom of God sym-
bolized by the sanctuary with its holy table surrounded by the
icon of the Mystical Supper.) The liturgy for burial “sends” the
deceased into the sanctuary of the cosmos. In God, where ulti-
mately all life rests in the fullness of being, the deceased is gath-
ered into the fullness of the kingdom which has no end. This
example does not suggest that the Kingdom of God is equated
with heaven or an afterlife. Rather it suggests that the meaning
of things can only be partially comprehended by mortal, created
beings. Our utopian notions of a perfect world, perfected expe-
rience, collapse the unfolding of life into an ideology of how life
ought to be. The iconic vision of the fullness of the Kingdom of
God, on the other hand, sees the unfolding of meaning as the
character of life. All that is given to human beings is the pres-
ence of the Kingdom, a life of loving communion; key to it is
apprehending that the fullness of divine meaning is beyond our
purview. What the iconic vision of Orthodoxy is cultivating is a
regard for this unfolding, which we grasp always and only in part
within history.

Paradigms of Faithfulness

How faithful is the Orthodox community to its view of history
when it interprets its own history? A range of paradigms of inter-
pretation operate within Orthodox communities as they work to
understand their place in each historical epoch. There is a combi-
nation of these paradigms present in various jurisdictions in the
contemporary Church. How each jurisdiction within the Orthodox
world—indeed, how various groups of faithful within any one of
these jurisdictions— brings understanding of the Church's role in
history to bear on a self-definition of their history will depend to a
large extent on the ecclesiology which informs the community's
understanding. Here I will attempt to map the central elements in
the conservative, modernist, and traditionalist paradigms.
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Orthodoxy and Modernity"

The study of Orthodox Church history in the modern world
is in its infancy for a varicty of reasons, not the least being that
much of the Orthodox world has only in this century begun to
grapple with modernity. Historically, Orthodox communities
have developed in a largely homogeneous cultural context.
Consequently language, local custom, and cultural forms have
been either wedded to sacred tradition or parallel to it. Modern
society, often characterized by pluralism, challenges the commu-
nity's normative self-understanding. Not only does the commu-
nity have to consider its place within a pluralistic context, it may
also have to accommodate pluralistic expression of Orthodoxy
within the community itself. (This has certainly happened with
the development of pan-Orthodox parishes in various jurisdic-
tions.) Questions of which language to use in the liturgy, the
place of local custom and folk tradition, and episcopal authority
must be addressed.

The liturgical tradition of Orthodoxy challenges modem his-
torical consciousness in a varicty of ways. One of these has been
expressed in the fierce debate over whether to retain the liturgical
calendar shaped by the Julian calendar or to adopt the Gregorian
calendar used by the societies in which many Western European
and North American Orthodox communities live. The liturgical
calendar is built on a biblical, liturgical tradition. The secular
calendar stands on its own. Adjusting a liturgical calendar to fit
a secular calendar means forcing a liturgical pattern to fit a secu-
lar pattern. This can seem problematic.

A variety of other considerations on liturgical reform!® have
been opened by the increasing Western influence on Orthodox
communities. Are therc aspects of the liturgy that are simply
redundant? Is it necessary to serve Vespers prior to the serving of
Divine Liturgy, and if so, can it be done as a preamble to the
Divine Liturgy in the morning? How seriously does the commu-
nity abide by the highly structured symbolic shapc given to
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space, time, and the initiation of pcrsons? How do Orthodox
communities, informed by a catholic tradition with a national and
folk ethos, come to terms with a world that has increasingly
become a global village? How does the community reconcile its
rather exclusive cultural definition of “the pcople of God” with
the possibility of entering into ecumenical and social justice orga-
nizations which express a variety of international concerns, and
with the pressure to be relevant and involved on behalf of the
needy of the world?

Modem history has also placed the question of the Orthodox
Church's self-understanding in the face of secular culture square-

ly on the agenda. The Orthodox pattern of the symphonia, which

has influenced the Church's understanding of its relationship to
the state for centuries, is problematic in secular democratic cul-
tures. Classically, the relationship between Church and state was

established on a pattern that recognized:
[the] mutual harmony and independence of the two parts. The
state recognized the ecclesiastical law as an interior guide for
its activity; the Church considered itself as under the state.
This was not a Caesaro-papism in which the ecclesiastical
supremacy belonged to the Emperor. Caesaro-papism was
always an abuse; never was it recognized, dogmatically or
canonically. The “symphonic” relationship between Church
and state ended in the Emperor's directing all the domain of
ecclesiastical lifc and legislation within the limits of his admin-

istration of the state. But, if that “symphony” became troubled |

by discord, if the Emperors attempted to impose on the
Church dogmatic directions ... then the Church thought itself
persecuted, and the real nature of its connection with the state
becamc manifest. Still the Church attached much importance
to its alliance with the state, insofar as state was of use to
Church and as the existence of a crowned head for the entire
Orthodox world—the Orthodox Empire—was considered one
of the Church's essential attributes. The Emperor was the sign
of the conquest of the world by the Cross; he was the “archi-
tect” of the Kingdom of God on earth. !9

Thce symbolic image of the imperial crown is all but forgotten in
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democratic societies, and hierarchical imagery which forms so
large a part of the Orthodox Church's tradition no longer has a
resonance within the society. The relationship of secular, demo-
cratic societies to the Church has yet to be worked out.

The Conservative Historical Paradigm

One sector of the Orthodox community has a conservative
historical paradigm. This conservatism is born of deep concern
that the rapid change and historical traumas so characteristic of
the modern world will destroy the identity of the community.
For many of these jurisdictions the terrors of history have justi-
fied their concern.2 Most East European communities have suf-
fered greatly in the twenticth century from attacks on their soci-
ety and culture that accompanied their entry into the modern
world. Under the rubric of “preserving tradition,” they marshal
their resources to maintain everything that is a sign of their iden-
tity as a people faithful to the past. Yet education and formation
in Orthodoxy for many of the leaders in these communities has
been very thin indeed, and leadership was often wiped out in rev-
olutions. In some cases, the Ukrainians being perhaps the most
extreme, the Roman Catholic Church worked on its own particu-
lar agenda with little or no regard for the Eastern Christian tradi-
tion which was central to the people it wanted under its jurisdic-
tion.

These traumas, and conservative understanding of them as
potentially fatal to the identity of the community, resulted in ele-
vation of folk and national tradition into sacred tradition. So the
Church became more vulnerable to being used as an instrument
for national aspirations. In such circumstances, ritual forms of
folk and national tradition take on a central importance because
they speak of “peoplehood,” not because they reveal the
Kingdom of God and the glory of creation. Judgements about
the value of liturgical and ritual acts, and about the shaping of
liturgical time, sacred space, and the language of worship are
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largely in service to expressing the identity of a people on a
national, ideological, and historical basis.2? It becomes para-
mount that the “purity” of the tradition be protected against
reforms, even if modem scholarship shows that the particular
“tradition” in question was imported from the Latin Rite in the
nineteenth century or from Protestantism in the twentieth centu-
ry. Those who have commandeered the universe of discourse
within this context have forced the community to look inward for
the validity of the tradition. The tradition becomes a way of pre-
serving the identity of the community, and the community
becomes a remnant of the people of God living in a deeply trou-
bled world without power. Nostalgia for a golden age or anoth-
er land and leadership defines the Church's understanding of its
own history under the conservative paradigm.

The Modernist Historical Paradigm

In this century a critique of the conservative paradigm has
been developed. The impetus for this is manifold and includes a
return to liturgical and ecclesiastical sources as a reference point
for introducing changes in liturgy and jurisdictional relationships,
a desire to enter into a host culture, and participation in the ecu-
menical movement.22 What seems to operate here is a sense that
the scrutiny of modern knowledge can refine a sacred tradition,
purging it of folk religious forms that have accrued over the cen-
turies. Gradually, there emerges the sense that if a religious form
is not clearly and verifiably part of “canonical tradition” it is sus-
pect and ought to be cast out. The modernist paradigm is open
to modern questions and methodologies, and requires that the
tradition find a way to justify its practice in light of these ques-
tions and methodologies.

Within this paradigm, sacred tradition is far less rooted in the
cultural forms of the past and is more able to engage the cultural
forms of the present. The Church is required to be faithful to its
mission to enculturate, and this can be carried out with as much
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case in the modern world as it was in Islamic contexts or in the
Byzantine period. The Church has a responsibility to bc engaged
with the society in which it lives and to adopt modecls of associa-
tion and participation offered to it. The ecumenical movement,
for example, is an opportunity to participate in the voice of the
one holy catholic church, to lobby on behalf of the bereft of the
world, and to participate in social justice projects throughout the
world. The modcmist paradigm is critical of the Church's “folk”
past, and open to opportunities offered by modern culture.
Sacred tradition is a touchstone, but the Church's sphere includes
participation in the institutions of the world. Participation of the
Church in society is institutionalized, and committees and
responsible parties are encouraged to make the necessary links on
behalf of the Church so that its voice can be heard clearly and its
influence felt in the seats of power.

Under thec modemist paradigm, symbolic aspects of the tradi-
tion are subject to a model of change that is quite distinct from that
found in other Orthodox perspectives.23 For example, the
Liturgical Calendar was an object of considerable controversy in
some jurisdictions in this century. For Orthodox tradition, time has
sacred movement, and thus it continued to set its feasts and seasons
by the Liturgical Calendar. From the modemist perspective, the
need to use the Gregorian calendar overrides the particular liturgi-
cal confusions that arise through adopting it. The function of
sacred tradition is secondary to being able Lo participate in the
modern cultural context in a straightforward manner. The mod-
ernist paradigm has strong critical tools to evaluate the tradition
and is concerned to purify it in light of modern learning. This par-
adigm is also critical, in principle, of the folk and national tradi-
tions and ethos within parish lifc. It calls for a shedding of cultur-
al forms not deemed appropriate to contemporary life.

Perhaps the most significant aspect of this paradigm is its
understanding of the Church's role in society. The Church must
enter into the social order and work through the forms provided by
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society. For modernists, joining ecumenical organizations in order
to work for social justice is a formal part of Church life. Indeed,
by some it is considered part of the Orthodox mission to other
Christian churches and to the world at large. This ecclesiology
understands that the Church has a mandate beyond its liturgical
work. As an institution, it speaks on behalf of Christ and works
through the political structures of the day for a more just world.

The Traditionalist Historical Paradigm

Many jurisdictions within the Orthodox world which claim to be
“traditionalist” have elements of the conservative paradigm, but a
few are informed by the traditionalist paradigm.2¢ This para-
digm, which is uncharacteristic of Western European Church his- !
tory, is rooted in a singular regard for “holy tradition.” While not
immune to the influences of history and culture, the traditionalist
is primarily concerned to live within and through the forms of
spiritual discipline and worship which make up holy tradition.?
Hence the Church's role is simply faithfulness to holy tradition,
and its responsibility is to gather the community of faithful
together for worship following the pristine pattern which struc- ;
tures the liturgical life. The structure of liturgical life is para-
mount because it is an icon of the presence of the Kingdom of
God. The pattern of the sanctification of time—the fasts and
feasts of the Church—unveils the divinely created being of the
world—the sacred character of time, space, and human experi-
ence. The discipline provided by this life cultivates within the
faithful a recognition of their being as the place of divine incar-
nation, as theosis.

The Church calls the faithful together in the temple as the
place of the presence of the Kingdom of God. The symbolic
form Orthodox temples embody is part of the revelation, the
unveiling of the meaning and form of the divinely created life.
The temple and the liturgy served in it are an archetype of cre-
ation, the Kingdom of God. The role of the Church in this para-
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digm is not within the historical life of the world. Rather, the
sole and essential role of the Church is to incarnate holy tradition
bccause holy tradition is an icon of the sanctified cosmos in
which human beings experience the fullness of life. This the
Church does to show the world that creation is a place of com-
munion with the Divine, a place of self-giving love which
redeerns time.

[t's noteworthy that in this paradigm the Church is not an
instrument for intervention on behalf of righteousness in the his-
torical process. Consequently, the Church neither encourages
collapsing ecclesial power into civil power—an issue for the
Roman Catholic tradition until it was directly prohibited in the
documents of the Second Vatican Council—nor takes a direct
institutional role in marshalling resources around a social or his-
torical issue within society. The cardinal issue is that through
sanctification of the person and the cosmos the Church clearly
offers the faithful a life of action in the world, which calls the
faithful to transform the pain and sorrow of history through acts
of love. The Church is an icon of the Kingdom of Communion.
While having no expectations of the world, the Church (holy tra-
dition) cultivates a regard for and apprehends the sacred charac-
ter of creation's self-recovery. While the Church has no expecta-
tions of the historical process—no latent theory of optimism
about the evolution of history—it does call the faithful to live a
truly mortal life with all the gifts and terrors of history. It is this
paradigm which is faithful to the Orthodox tradition's view of
history in interpreting its own history.

Church, Society, and History

For the Orthodox community, life in thc world is life in the
Kingdom of God. This eighth day of creation, the time of the
presence of the Kingdom, is not a private or communal mysti-
cism. Rather, it is a regard for and a treasuring of the creation
which God has made. The vision of that divine creation and the
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ability of human beings to apprehend it properly are the goals of
the liturgical life. Yet, even slight knowledge of the institutional !
life of Orthodox communities shows that there is a struggle to be
clear about the full range of human commitments, aspirations,
and values. For those with a conservative paradigm, lifc in the
cultural community has taken on a singular value. Within the
modernist paradigm, society and the possibility of social rela-
tionships have become the proper concerns of thec Church. For
the traditionalist, history itself, and the society in which the faith-
ful live, must be of concern but these are not issues of the
Church. Rather, the Church is the servant of creation, and on
that ground alone it serves society and culture; to that extent it
faithfully worships the Creator and cultivates in the faithful a
regard for reality as the Creator made it—a world of communion
in co-suffering love.

No jurisdiction or Orthodox community or perhaps even the
faithful (and certainly not the Ukrainian Orthodox Church of
Canada) can be understood by one of these paradigms alone.
Religious imagination is too rich for such a reduction, but in a
particular period in the history of the Orthodox Church and in the
life of particular Orthodox jurisdictions one of these paradigms
will hold centre stage. Whichever it is, the other two will not be
far off. This is a world view shaped by sacred tradition in which
creation is understood as a divine gift, and the act of living a con-
sciously mortal life—living in time—is central to the human
vocation. The three paradigms which inform the Orthodox view
of history are born of this remarkable understanding of tradition,
creation, and the human place in history.

1. “Orthodox™ literally means right or proper praise. Here again the tradition
emphasizes the singular significance of the proper relationship the human
being has to the Divine. This rclationship is best expressed by “praise,” the
adoration of the Divine.
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The Ukrainian Sacred Canopy

Leo Driedger

When the Ukrainians first came to Canada, they pitched their
immigrant tents on the untamed prairies. Their homelands were
far away so they were faced with reordering old experiences into
a new, meaningful order (nomos) which would shield them
against the terrors which lay ahead.! This new construction of
reality is like a “sacred canopy”—a tent-like roof used by the
Jews as protection from the elements in their wilderness wander-
ings. This canopy, symbolized by a blanket with poles at each
corner to hold it up, provided a protective roof so struggling pio-
necrs could begin to feel a sensc of togetherness, of wholeness,
of being at home. These strangers in a new land turned to famil-
iar elements like religion, community, culture, institutions, and
land to use as poles to stake their Ukrainian claim. Humans have
a tendency to attribute the sacrcd to elements of social structures
which provide protection, hence the name for the “canopy” that
provides a mysterious sense of being at ease in the familiar.

Community: The Prairie Aspen Belt

Ukrainians came to the Canadian prairies rather late, after the
British, French, Mennonites, Icelanders, and others had claimed
most of the best agricultural land in the southern parts of the
three prairie provinces. Only 5,682 Ukrainians had arrived by
1901, and two-thirds of thesc were located in Manitoba. In 1911,
ten years later, these numbers had escalated to 75,000 immi-
grants.2 While the largest number still resided in Manitoba, they
had expanded extensively into Saskatchewan and Alberta. By
1971, thc peak of Ukrainian prairie expansion, the number had
reached half a million.3 Most Ukrainians remained in Manitoba
until 1951, when the numbers in Ontario and Alberta began to
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Percentage of Total Ukrainian Population

in Canada By Province, 1901-1981

Provinces 1901 1911 1921 1931 1941 1951 1961 1971 1981*
Atlantic - 0.4 04 04 0.2 0.4 05 0.6 0.5
Quebec 0.1 0.6 1.1 20 3.0 33 35 35 28
Ontario 0.5 4.1 7.8 11.0 15.7 240 27.0 276 25.3
Manitoba 68.5 412 41.3 33.0 29.3 25.0 223 20.0 18.9
Sask 19.3 30.0 26.3 282 26.1 20.0 17.0 15.0 145
Alberta 11.2 233 22.0 250 235 220 224 233 258
BC 0.4 0.9 0.7 1.2 25 6.0 8.0 10.3 12.0
Yukon/NWT -- -- -- -- -- 0.1 0.1 02 0.2
Total Ukrainians

in Canada 100.0 100.5 99.6 100.8 100.3 100.8 100.8 100.5 100.0
Ukrainians in Total

Canadian Population  0.1% 1.1% 1.2% 2.2% 2.7% 2.8% 2.6% 2.7% 2.1%
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Source: William Darcovich and Paul Yuzyk (ed.), A Statistical Compendium on
the Ukrainians in Canada 1891-1976, Series 20, 1-29, 26-30.
* Unlike previous censuses, 1981 census data do not include multiple origins.

forge ahead.4 By 1981, three major regions—Ontario, Alberta,
and Manitoba—had at least 100,000 Ukrainians.

By 1981, the Ukrainian population dipped, largely because of
declining immigration, lower birth rates as urbanization proceed-
ed, and, to some extent, assimilation. The redefinition of the
1981 census to exclude multiple origins also makes 1981 and 1991
census figures smaller for all ethnic groups.5 The more than
500,000 Ukrainians never representedmore than about 2 percent
of the Canadian population, however, since they were concentrat-
ed in the most westerly five provinces, they did represent as much
as 10-12 percent in Manitoba. Even on the prairies, they located
further north in the aspen belt, which greatly enhanced their
dominance in key northern parts of the prairies.

Most of the Ukrainian immigrants who arrived on the
prairies were agriculturalists. Land was one of the most sacred
elements of their homeland in Ukraine, so they looked for par-
tially wooded terrain in the prairie aspen belt north of Winnipeg,
Saskatoon, and Edmonton. Dauphin became their first sacred
agricultural rural homeland. The aspen belt can be represented
by a straight line anchored at the eastern end by Winnipeg and
the western end by Edmonton. Ukrainians settled north of this
line because most of the agricultural land south of it had been set-
tled earlier. This rural aspen belt represented a fairly contiguous
area where Ukrainians were often in the majority, and had suffi-
cient numbers to establish their Churches, schools, and cultural
institutions.

Later, when Ukrainians became more urban, they tended to
flow into small towns like Dauphin, Yorkton, and Edna, and later
to nearby cities like Winnipeg and Edmonton. By 1981, more
than 60,000 Ukrainians resided in Winnipeg and Edmonton, two
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Map 1
The “Big Three” Ukrainian Metropolitan Axis

and the Rural Ukrainian Aspen Belt
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of the “Big Three” in the Ukrainian Metropolitan Axis. In
Winnipeg they segregated themselves in the North End where
they established their domed Ukrainian Orthodox and
Catholic Churches, symbols of a Ukrainian presence.
Although they had moved off their agricultural land, they
formed new segregated Ukrainian communities, among other
East European Polish and Jewish residents. A new territory in
the city now became sacred ground with its ethnic culture and
institutions.

Religion: The Sacred Core

Rural and urban Ukrainian communities provided impor-
tant spatial crucibles in which sacred Ukrainian values could
be planted and maintained. The core of most minorities in
Canada has been religion, and this is also true for Ukrainians.
While Hutterites, Mennonites, Doukhobors, and Mormons all
have their conservative and liberal variations, the Ukrainians
divide along the two early Christian streams— Orthodox and
Catholic—which has often created greater divisions than
other ethnic groups have experienced. Nevertheless, these two
major streams are both Christian, which does provide com-
mon foci of faith and life.

Table 2 shows that in 1931 most Ukrainians belonged to
Greek Catholic (58 percent) and Greek Orthodox (25 percent)
denominations. While 11 percent belonged to the Roman
Catholic, only about 7 percent belonged to Protestant or other
groups. However, by 1971 only 52 percent still belonged to
the two traditional Ukrainian religious groups, while 33 per-
cent belonged to Protestant and other groups. Not only was
there a shift from religions of the eastern rite into the Roman
Catholic (15 percent), but there was a dramatic shift to
Protestant groups, especially the United Church (14 percent).

While the aggregate number of Ukrainians belonging to
the Ukrainian Catholic Church increased from 130,534 to
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Year

1971

1961

1951

1941

1931

Percentage
Change

Table 2
Ukrainian Population in Canada by Religious Denominations, 1931-1971

Greek Greek Roman United Anglican Lutheran Other
Catholic Orthodox Catholic Church

32% 20% 15% 14% 5% 2% 12%
(186,460)  (116,700) (88,835) (80,785) (26,950) (10,175) (70,750)

33% 25% 17% 13% 4% 1% 7%
(167,559)  (119,219) (79,638) (69,825) (19,140) (6,590) (31,366)

42% 28% 14% 7% 3% 1% 5%
(164,765) (1 11,045)  (56,650) (28,190) (10,082) (3.435) (20,876)

50% 29% 12% 3% 1% 1% 4%
(152,907) (88,874) (37,577) (9,241) (3,131) (1,686) (12,513)

58% 25% 1% 2% 1% 1% 3%
(130,534) (55,386) (25,781) (3.667) (755) (1,180) (7.810)

-26 -5 +4 +12 +4 +12 +9

Source: Darcovich and Yuzyk (ed.), Statistical Compendium, Series 30, 1-12, 178-83.

Total
100%
(580,655)

100%
(473,337)

loo%
(395,043)

100%
(305,929)

101%
(225,113)
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186,460, the proportion dropped from 58 percent of all
Ukrainians to 32 percent. The number of Ukrainians in the
Greek Orthodox denomination more than doubled, probably due
to immigration trends between 1931 and 1971, but their propor-
tion also declined slightly from 25 percent to 20 percent of all
Ukrainians. In this forty-year span, those who belonged to the
Roman Catholic Church more than tripled, while the number of
Ukrainian adherents to the United Church, the Anglican, the
Lutheran, and the Other category increased fourteen fold.
Although more adhere to the two traditional denominations of
the early sacred core, proliferation into non-traditional Ukrainian
religious groups has replaced religious solidarity.

What influence does intermarriage have on the decline of
adherence to Ukrainian traditional religions? It is assumed that
endogamy reinforces family solidarity. In Ukrainian Catholic
and Orthodox denominations in 1931 (Table 3), both partners
were usually of Ukrainian ethnic origin. The Canadian average
(71 percent) of endogamous marriages of all groups was lower.
However, by 1980 endogamous Ukrainian marriages had
dropped drastically—63 percent among the Greek Orthodox, 40
percent among the Greek Catholics.? While Orthodox
Ukrainians approximated the average endogamy of other groups
(62 percent), the Greek Catholics had dropped far below.

Table 3 is an examination of the extent to which Ukrainian
brides and bridegrooms both married into their own traditional
Ukrainian religious groups and married into other religious
groups. Almost all Ukrainian brides and bridegrooms who mar-
ried in 1921 and 1931, married spouses who were either Greek
Orthodox or Greek Catholic. By 1971, well over half of the
Orthodox brides and bridegrooms still married within the
Orthodox faith. The Greek Catholic decline to 39 percent repre-
sented an enormous drop. One-fourth (26 percent) of the Greek
Catholic brides and bridegrooms married Roman Catholics in
1971, which shows a major shift from the eastern to the western
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Table 3
Ethnic Marriage of Ukrainian Brides and Bridegrooms, 1921-1971

Religious Denomination of Bnde Bridegroom Married

Year Total Greek Greek Roman Anglican United Other
Orthodox Catholic Catholic Church
Orthodox 6,032 61% 3% 13% 5% 9% 9%
1971 (3,708) (166) (805) (317) (516) (520)
Catholic 2,857 6% 39% 26% 6% 13% 10%
(172)  (1,104) (740) (175) (366) (300
Orthodox 4,976 67% 3% 9% 5% 8% 8%
1961 (3,340) (136) (456) (225) (417) (402
Catholic 2,833 5% 54% 24% 3% 7% 7%
(136) (1,516) (685) (86) (208) (202
Orthodox 3,716 55% 7% 12% 6% 9% 1%
1951 (2,040) (271) (456) (244) (312) (393
Catholic 4,105 7% 64% 17% 2% 4% 6%
(271) (2,606) (705) (99) (174) (250
Orthodox 2,516 65% 6% 12% 5% 5% 7%
1941 (1.634) (154) (285 (132) (128) (183
Catholic 2,984 5% 67% 16% 2% 4% 6%
(154)  (1,998) (479) (68) (112) (173
Orthodox 1,646 83% 7% 5% 1% 1% 3%
1931 (1,372) (109) (74) (23) (22) (46)
Catholic 2,964 4% 80% 12% 1% 1% 2%
(109) (2,364) (370) (22) (29) (70)
Orthodox
1921 1,976 87% 7% 1% 1% 4%
Catholic (1,726) (139) (24) (13) (73)

Source: Darcovich and Yuzyk (ed.), Statistical Compendium, Series 60, 257-92, 654-57

1980, 696-97.
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Catholic rite. Interestingly, in thc intermarriage shift, both
Orthodox and Greek Catholic Ukrainians married more Roman
Catholics than they did Greek Orthodox and Greek Catholics.
Intermarriage with Protestants also was quite pronounced.

Thus, while Ukrainians in 1921 were highly endogamous, by
1971 extensive intermarriage was taking place. Indeed,
Ukrainian exogamy was higher than that of most other ethnic
groups.® Greek Catholics were intermarrying more often than
Greek Orthodox Ukrainians. Many Greek Catholic Ukrainians
were marrying Roman Catholics; and Ukrainians of both tradition-
al religious groups were increasingly marrying Protestants by 1971.

Ukrainian Solidarity and Identity in Community

Census data describes the larger national and provincial out-
lines of Ukrainian life. More intensive qualitative community
studies make it possible to plot additional linguistic, cultural, and
institutional stakes in the Ukrainian sacred canopy. This greatly
enriches understanding of Ukrainian communities in the rural
aspen belt, in the early traditional centre of Winnipeg, and in the
more recent industrial metropolis of Toronto. Where will these
changes lead, and what does the future hold for Ukrainian iden-
tity and survival?

Solidarity in the Rural Prairie Aspen Belt

Since many of the ethnic groups in rural western Canada creat-
ed bloc settlements, and since change in rural areas is slower than in
the city, it is useful to examine Ukrainian identity in the heart of the rural
prairie aspen belt first. While the census provides general data, it was nec-
essary to try to find the rural nuclei where Ukrainian identity might be
most pronounced. A study comparing ten rural ethnic bloc settlements in
northern Saskatchewan, which is located in the heart of the rural prairie
aspen belt, provides the best rural data available.

In Table 4 it is clear that the Ukrainian Catholic and Ukrainian
Orthodox respondents ranked in the middle of ten rural groups.
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Table 4 Ukrainian Identity in Rural Northern Saskatchewan (Heart of the Rural Prairie Aspen Belt)

Ethnic Number Favor Language Preference Church Intermarmmiage
Groups in Identity _
Sample Preser- Knowledge | Frequent Use| Regular Extent of Opposedto | Opposed to
vation of Mother of Mother Attendance | Endogamy | Religious Ethnic
Tongue Tongue Endogamy | Exogamy

Hutterite 6 100% 100% 100% 100% 100% 100% 100%
Polish 14 92 100 87 53 69 73 40
Catholic
Doukhobor 17 85 95 70 55 60 35 45
UKRAINIAN 126 82 99 67 82 90 70 70
CATHOLIC
UKRAINIAN 66 80 100 63 70 89 43 41
ORTHODOX
Mennonite 184 75 97 69 86 98 69 57
Scandinavian 64 74 90 37 87 96 77 52
French 142 70 99 78 91 91 81 46
German 62 33 93 29 53 90 70 10
Catholic
Sample Total 681 68 97 60 86 92 70 44




Source: Alan Anderson, “Assimilation in the Bloc Settlements of North-Central
Saskatchewan: A Comparative Study of Identity Change Among Seven Ethno-
Religious Groups in a Canadian Prairic Region” (Ph.D. thesis, Sociology,
University of Saskatchewan, 1972), 1-170.

About 80 percent of both Ukrainian groups favoured identity preser-
vation. Except for the German Catholics, a very high proportion of
cach of the other nine groups favoured identity preservation.
Ukrainian bloc settlements which bordered on other ethnic settle-
ments, whose inhabitants also wished to preserve their identity,
would tend to reinforce the potential for perpetuation of a separate
identity.

Practically all of the residents in these ethnic bloc settlements
could speak their mother tongue. However, the extent of use of the
mother tongue varied greatly by ethnic group. About two-thirds of
the Ukrainians used their mother tongue frequently. While rural
Ukrainians do not use their mother tongue as extensively as the
Hutterites or Polish Catholics, for example, more are using their
Ukrainian language in the rural aspen heartland than in the cities.
Thus, the rural ethnic bloc tends to conserve ethnic language use by
means of segregation.

Church attendance shows that regular attendance is high among
Ukrainian Catholics, and almost as high among Ukrainian
Orthodox. Faithful Church attendance by so many indicates that
religion is an important factor in maintaining rural Ukrainian identi-
ty. Table 4 also shows that ethnic intermarriage in rural
Saskatchewan is very low. Ukrainians of both religious persuasions
are about as endogamous as their ethnic neighbours. However, it is
significant to note that opposition to religious and ethnic marriage is
declining. Seventy percent of Ukrainian Catholics are still opposed
to either religious or ethnic intermarriage, but fewer than half of
Ukrainian Orthodox are opposed to exogamy. The difference
between the Ukrainian Catholics and Orthodox is noteworthy, and
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does not speak well for maintenance of future Orthodox identity.
Since there are fewer Ukrainian Orthodox adherents in the rural
arcas which were sampled, this difference may be a function of the
Anderson sample which needs to be checked.

Taking language preference, Church attendance, and intermarriage
together, Ukrainian identity is still quite high in rural Saskatchewan.

Identity in Traditional Urban Winnipeg

While Ukrainian identity appears to be holding in rural
Saskatchewan, what about Ukrainian identity in the heart of the
oldest traditional urban centre—Winnipeg? Winnipeg anchors
the eastern end of the Ukrainian rural prairie aspen belt; is the
centre of the Ukrainian metropolitan axis; is the oldest Ukrainian
metropolitan centre; and is one of the Big Three Ukrainian met-
ropolitan centres. Such a strategic, historical, ecological, institu-
tional, and social place in the century of Ukrainian life in Canada
should have left its impact in Winnipeg.

In a study of seven ethnic groups at the University of
Manitoba in Winnipeg, Ukrainians rank in the middle (Table
5).10 Seventy-five percent of the Ukrainian students reported
only endogamy in their family (parents, and brothers and sisters).
Close to 50 percent of the students attended Church services at
least twice a month; and about as many had attended a Ukrainian
parochial school for at least a year. Participation in Ukrainian
organizations (23 percent), speaking Ukrainian to their parents at
home (22 percent), and choice of a majority of their friends from
their Ukrainian ingroup (16 percent) were relatively low.

Compared to the other six ethnic groups, Ukrainians did not
rank first in any of the six identity factors. Jews were very strong
on endogamy and choice of Jewish friends, while French stu-
dents scored high on French school attendance and use of the
French language at home. Except for endogamy, which is still
quite high, Ukrainian identity seems to be declining among uni-
versity students in Manitoba. They scored considerably lower on
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endogamy, Church attendance, and use of the Ukrainian lan-
guage at home, than the rural prairie sample.

Generational Changes in Industrial Toronto

The rural and urban traditional samples in Saskatchewan and
Winnipeg were integral parts of the early Ukrainian aspen belt
which emerged at the turn of the century. Waves of Ukrainian
immigrants after World War II, however, clustered in Toronto,
which is the largest Canadian metropolis (3.8 million in 1991). In
one of the most comprehensive studies of the ethnic identity of
eight groups in Toronto, the sample of 2,300 respondents is
unique because it represents three generations. This makes it
possible to trace maintenance of identity over time.!!

Almost all Ukrainians there were involved in ingroup social
nctworks centred around eating Ukrainian food, practising
Ukrainian customs, and being involved in Ukrainian functions
(Table 6). For third-generation Ukrainians food was important to
86 percent, although fewer than half were involved in Ukrainian
customs and functions.

Many first-generation Ukrainians were involved in language
networks where they had learned their mother tongue, used it at
home, and were able to read or write the Ukrainian language.
While at least 50 percent continued these skills through the sec-
ond generation, by the third generation only about 10 percent
possessed these skills. The decline in language skills occurred
faster than ingroup network activity. Of the first generation, 61
percent watched Ukrainian television and heard radio programs,
but only 35 percent of the second generation did, and by the third
generation only 18 percent did. While 61 percent of the first gen-
eration marricd within the Ukrainian fold, ingroup marriage
declined drastically in the second and third generations. This
seems to be related to choice of friends. Forty-six percent of the
first generation had a majority of friends who were Ukrainians,
but by the third generation this figure declined to insignificance

140



(3 percent).  Social contacts with non-Ukrainians escalated after
the first generation thus eroding friendship and marriage ingroup
networks. However, Breton et al. did not collect information on
religion, which might have been a more important variable to

pursue.

This Toronto study showed that Ukrainians retained their

Table 6

Ukrainian Social Solidarity in Toronto

by Generations (in Percentages)

Ir;aroup Networks Communications
Eat Practice Involved Watch Read
Gener- Ukrainian ~ Ukrainian ~ Ukrainian | Ukrainian  Ukrainian
ations Food Customs Functions | TV/Radio  Papers
First 92 92 71 61 63
Second | 89 67 49 35 20
| Third 86 47 33 18 1
I_ Language Networks Social Contacts
Use Read/ Marry Majority
Gener- Mother Ukrainian  Write Within Ingroup
ations Tongue Language Ukrainian | Group Friends
' First 92 84 78 61 46
Second | 71 58 50 20 20
Third 12 9 10 5 3

Source: Raymond Breton et al., Ethnic Identity and Equality 51-85.
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overall identity better than the English, Germans, and Italians,
but not as well as the Jews. Identity declined for all groups by the
third generation, and on many indicators the loss of idcntity was
severe. Without the substantial rural, aspenbelt anchor found in
the west, these eastern third-generation Ukrainians secmed to
assimilate into the mainstream a great deal faster. In the heart-
land of Canada's industrial core in southern Ontario, Toronto
Ukrainians found it harder to maintain their Ukrainian identity.

Maintaining the Ukrainian Metropolitan Axis

Ukrainian identity was likely to be most evident in the
enclaves of the rural prairie aspen belt. It was also likely that
early Ukrainian segregation in the North End and strong building
of Ukrainian institutions would result in considerable identity in
the traditional urban centre of Winnipeg. However, to what
extent is Ukrainian identity evident in the Big Three metropolitan
axis—Edmonton, Winnipeg, and Toronto—as well as other met-
ropolitan centres on the east and west flanks? Data from one
study of ten ethnic groups in five metropolitan centres—
Vancouver, Edmonton, Winnipeg, Toronto, and Montreal —illus-
trate comparative trends of Ukrainian identity.!? Table 7 com-
pares the four cultural identity factors of language preference,
religious participation, ethnic school preference, and use of eth-
nic media. Evidence of Ukrainian identity, as measured by these
four indicators, shows that they are again near the average. They
never score as high as the Greeks and Italians, but they never
score as low as the Scandinavians either.

Almost all adult Ukrainians know their mothcr tongue (89
percent), but only 49 percent use it. This is considerably higher
than for the university students in Winnipeg, but not as high as
adults in Saskatchewan. While 64 percent of first generation
Ukrainians are fluent in Ukrainian, by the third generation fluen-
cy has declined to 1 percent.3 Similarly, frequency of language
use declines by the third generation, which confirms earlier {ind-
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ings in the census data. While most first-generation Ukrainians
have a fluent knowledge of Ukrainian and use it extensively, by
the third gencration this knowledge and use declines. dramatically.
While 86 percent of the Ukrainians in the sample considered it
desirable to retain their language, many were no longer using it.

Sixty-three percent of the Ukrainians in the study attend
Church regularly, and 60 percent consider many of their basic
religious beliefs important, which is lower than the average for
the ten groups studied. Again, rural Ukrainian adults scored
higher, while Winnipeg youth did not do as well. The 63 percent
who preferred to have access to Ukrainian parochial schools rep-
resented a much higher number than the average in the sample,
but how many actually attended parochial schools is not indicat-
ed. Fewer than one-third read a Ukrainian newspaper, regularly
or occasionally, and considerably more than one-third listen to
Ukrainian radio programs, but both figures were somewhat less
than the total sample.

Thus, while there is considerable evidence of language
knowledge and use, Church attendance, reading of Ukrainian
newspapers, and listening to Ukrainian radio programs by first-
generation metropolitan Ukrainians, this tends to decline dramat-
ically by the third gencration. That was not as pronounced in the
rural ethnic enclaves.

Conclusion

When Ukrainians first came to Canada, their new sacred
canopies on the prairies were anchored by strong stakes of com-
munity, religion, culture, language, and institutions. They came
somewhat late to the western agricultural scene, so they found
their agricultural homes in the prairie aspen belt, a contiguous
strip ranging from north of Winnipeg to Edmonton. Later they
moved to Winnipeg and Edmonton, and still later to Toronto,
which became the “Big Three Metropolitan Axis.” By 1981, 75
per cent of all Canadian Ukrainians had moved to the city. Many
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first-generation Ukrainians maintain their culture and institu-
tions, however there is much evidence of decline of language use
and endogamy, especially among third-generation Ukrainians.
Although many Ukrainians may be shifting toward other means
of identity than the traditional cultural factors,!s the data show
that assimilation is making severe inroads, even in the heart of the
Big Three Metropolitan Axis where new segregated communities
were established.

Outside the rural aspen belt and the Metropolitan Axis,
assimilation seems to be greater. Only 10 percent of all
Ukrainians live on the west coast, and most of these no longer
speak or use the Ukrainian language. Exogamy in these sparse
Ukrainian areas is growing and adherence to the traditional
Ukrainian religion is waning. The same is true for the few who
live in the Atlantic provinces and Quebec. One-fourth of all
Ukrainians who live in Ontario manage to maintain many cultur-
al features in the first generation, but by the time they are
Canadian-born, assimilation increases. These Torontonians seem
to find it more difficult to maintain separate institutions in such a
massive megalopolis.

However, the Ukrainian sacred canopy seems to be holding
{irm in the rural prairie aspen belt, where other ethno-religious
minoritics have also created their distinctive bloc settlements.
Parents in metropolitan centres like traditional Winnipeg have
passed on much of their heritage, endogamy persists, heritage
schools and Church attendance continue for many. Ingroup lan-
guage, communication, friends, and marriage are very difficult to
maintain for three generations. A sense of obligation to
Ukrainian values may continue for many, but it seems to take on
more psychological and symbolic forms. Will these values con-
tinue without concrete religious, social, spatial, and cultural
structures?
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Traditional Church Involvement
Among Ukrainians in Alberta:
Some Correlates and Consequences

Charles Hobart

Introduction

Traditional religion is one of the most powerful influences in
sustaining Ukrainian ethnicity in Canada. To support that state-
ment, this presentation of information on the religious back-
grounds of 806 survey respondents and their current Church affil-
iations and involvements describes several measures of religious
influence and relates these indices to three focal interests—
Ukrainian identity, Ukrainian community, and Ukrainian cul-
ture. The purpose here is to assess the influence that religious
involvement may have on the survival of the Ukrainian heritage
in Canada.

This is based on interviews conducted with Ukrainian-ori-
gins residents of five communities in Alberta between May 1990
and April 1991. Edmonton was home to 466 of the respondents,
and the remaining 340 were from four much smaller communi-
ties—Willingdon, Andrew, Lamont, and Thorhild—all in the
“Ukrainian bloc settlement” area of central Alberta. Residents of
these small communities were defined to include those living on
farms within 15 km of the small community. The goal was to
interview one person in each Ukrainian-origins household in the
small places, and one person from a cross-section of such house-
holds in Edmonton. After the interviewing was initiated, it
became apparent that a substantial proportion of the household-
ers in the small communities were elderly, retired couples.
Accordingly, to avoid overloading the sample with old people,
their representation in the sample was limited to 25 percent of the
target number of interviews in each of the small centres.
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The Edmonton respondents included graduates of the
Ukrainian immersion high school program in the city, as well as
people who had moved from one of the small centres into
Edmonton. In addition, a random sample of other Ukrainian-ori-
gins houscholds in the city was obtained by calling random tele-
phone numbers generated by a computer program, and asking if
“this was a Ukrainian-origins family.” The individual to be inter-
viewed in such families was determined by sclecting a family
member who was young or middle-aged or elderly, and male or
female, in a fixed sequence. of those Ukrainian-origins persons
we were able to contact, usable interviews were obtained from 77
percent of the small community residents, and from 71 percent of
the Edmonton residents. The total response rate for the com-
bined sample was 73 percent.

The resulting pool of respondents may be briefly described:
54 percent had grown up on a farm, 30 percent were city-bred,
and the remaining 16 percent spent their childhood in a village or
small town. A very slight majority of the respondents were
women (50.5 percent). The sample ranged from 18 to 82 years
of age, with 38 percent between 18 and 35 years, 36 percent
between 36 and 55, and 26 percent between 56 and 82 years.
(only 7 percent were aged 70 and over.) Sixty-seven percent were
married, 23 percent were single, 6 percent were widowed, and
percent were separated or divorced. Sixty-eight percent were
married to Ukrainian-origins spouses.

The data show that, as a whole, the sample is so well edu-
cated that it may be over representative of better educated people.
Thus, 36 percent reported at least some university education,
including 6 percent who had Masters or Ph.D. degrees, and 35
percent were high school graduates, including 16 percent who
had completed post-secondary training programs. Only 9 per-
cent had no more than elementary school educations. When
asked how they identified themselves, 51 percent described them-
selves as “Canadian-Ukrainian,” 28 percent as “Ukrainian-
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Canadian,” 13 percent as “Canadian,” and 8 percent as
“Ukrainian.” Thirty-one percent said they speak Ukrainian “very
well,” while 32 percent said they did so “fairly well.”

Religious Backgrounds of the Respondents

To what extent did the parental families of the survey sample
members adhere to a traditional Ukrainian Church—Ukrainian
Catholic, Ukrainian orthodox, or Russo-orthodox Church? (The
Russo-orthodox Church is considered to be traditional because in
some parts of rural Alberta the first churches accessible to early
Ukrainian settlers were established by Russo-orthodox priests.)
Eighty-two percent of the respondents reported that their parents
were members of one of the traditional Churches, with Ukrainian
or Greek Catholics comprising 41 percent, Ukrainian or Greek
orthodox 35 percent, and Russo-orthodox 6 percent. The next
largest category was Roman Catholic, including 8 percent of the
respondents' mothers and 7 percent of their fathers. Most of the
Protestants (only 4 percent of the sample) were United Church
members; 4 percent belonged to other Protestant Churches. No
fewer than 4 percent of the fathers and 3 percent of the mothers
were said to have no religious preference. The reported prefer-
ences of the respondents, when they “were growing up,” were
similar to those of their parents, but only 32 percent were
Ukrainian or Greek orthodox at that time, as compared with 35
percent of their parents, and the percentages of Roman Catholic
(8 percent) and United Church (5 percent) were slightly higher
than among the parents.

Since over half of the respondents grew up on a farm, and
many of the country churches were served by priests on a rotat-
ing basis, worship services were not available every Sunday.
Nevertheless, 45 percent of the respondents said that as children
they attended Church at least weekly. Thirty-five percent said
they attended from one to three times a month, which often
reflected the frequency with which a service was held at the local
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Church. About 20 percent said that as children they aticnded a
few times a year or never went to Church.

Information on the current Church affiliations of the respon-
dents' parents shows that for none of the denominations was
change in membership in excess of 1 percent. In the casc of the
respondents themselves, however, there were significant changes
between the Church affiliation reported when they were children
and when they were interviewed. These changes amounted to a
6 percent loss for the Ukrainian Catholic Church, and a 2 percent
loss each for the Ukrainian orthodox and Russo-orthodox
Churches. The Roman Catholic and Protestant membership per-
centages each increased by about 2 percent among sample mem-
bers.

More detailed information on “Church switching” is in Table
1, which provides a tabulation of the relationship between child-
hood and 1990/91 Church affiliations. These data show that 61
percent of the total sample retained their affiliation with the tra-
ditional Ukrainian Church of their childhood, 6 percent changed
to another traditional Ukrainian Church, 4 percent changed from
a traditional Church to a Roman Catholic affiliation, 6 percent
changed to a Protestant affiliation, and 4 percent changcd to “no
Church affiliation.” Sixty-four respondents were raised as Roman
Catholics and none of these remained Roman Catholic. Fifty of
them (78 percent of the total) changed to a traditional Ukrainian
Church, and seven persons (11 percent) each changed to
Protestant and to “no Church” affiliations. Sixty-seven were
raised as Protestants: forty-seven (70 percent) remained
Protestant, 8 (12 percent) became members of a traditional
Ukrainian Church, 1 became Roman Catholic, and 11 (16 per-
cent) rejected any Church affiliation. Finally, of the 30 respon-
dents raised without a Church affiliation, 17 remained so, 7
became Protestant, and 3 each affiliated with a traditional
Ukrainian Church and the Roman Catholic Church.
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Table 1

Changes in Church Affiliation from Childhood to Aduithood

Change From: Change To: Number Percent
Traditional Ukrainian Church* No Change 490 63.3
Traditional Ukrainian Church  Different Trad. Church 48 6.2
Traditional Ukrainian Church  Roman Catholic 50 6.5
Traditional Ukrainian Church ~ Protestant 8 1.0
Traditional Ukrainian Church  None 0 0
Roman Catholic No Change -- -
Roman Catholic Traditional Church 31 40
Roman Catholic Protestant 1 0.1
Roman Catholic None 0 ' 0
Protestant No Change 47 6.1
Protestant Traditional Church 31 40
Protestant Roman Catholic 7 09
Protestant None -- --
None No Change 17 22
None Traditional Church 3 04
None Roman Catholic 3 04
None Protestant 7 09
Missing Data 31 4.0

*  Traditional Ukrainian Churches include the Russian Orthodox, Ukrainian

Orthodox, Greek Orthodox, Ukrainian Catholic, and Greek Catholic.
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“Church switching” is of interest for several reasons. When
people marry a spouse of a different religion and thereafter both
attend the samec Church, who makes the change may well reflect
the relative power of the husband and the wife. Accordingly, it is
hardly surprising that among the married the incidence of
changed Church affiliations is higher among women than men,
though the difference is not very large (82 percent versus 77 per-
cent). For some, changing Churches may also be part of an effort
to improve their social class by joining an “Anglo” Church, and
perhaps thus establishing contact with a larger pool of potential
clients, patients or customers. However, when an ethnic group is
sufficiently large and diverse, it may establish its own social class
hierarchy, so that changing to a non-traditional Church may
indeed involve some disadvantages.

In this study, cross-tabulation of “Church switching”—
which for most did involve changing from a traditional Ukrainian
Church to a non-Ukrainian Church—by various respondent char-
acteristics shows that changing Churches was not very strongly
associated with any of the background characteristics of the sam-
ple members for which we have indicators. There was a tenden-
cy for changing to another Ukrainian Church and, to a lesser
extent, to a non-Ukrainian Church, to be more characteristic of
rural than of Edmonton residents. In fact, overall data show a
rather consistent tendency for Edmonton residents to be more
loyal to traditional religious practices than those from the outly-
ing communities.

Statistical analysis also shows that women more often than
men changed to another Ukrainian Church, but they did not
change more often to a non-Ukrainian Church. In contrast to
younger respondents, those older were more often members of a
traditional Church, more often changed to a different traditional
Church, and slightly more often changed to a non-traditional
Church. The explanation for this is that many of the young
respondents were alrcady members of a non-traditional
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Church—28 percent for those aged 30 and under, in comparison
with 8 percent of those over 59. For the same reason, changing
both to a different Ukrainian and to a non-Ukrainian Church was
more characteristic of respondents whose parents were both
Ukrainian.

No relationship was found between level of educational
attainment and Church changing, but analysis does show that
middle-income respondents changed more frequently than those
in both higher and lower income brackets. Indeed, middle-
income respondents had the lowest representation among those
who maintained the traditional Church membership of their
childhood and participated in traditional religious practices. This
may indicate that those moving up into the middle class found it
convenient to change their Church membership in the process,
and may reflect the influence of mobility striving. However, our
data generally indicate that having one or more grandparents who
are not Ukrainian is predictive of non-traditional Church mem-
bership, not the attempt to climb the social-class ladder.

There are some rather distinctive patterns of respondent char-
acteristics associated with respondent Church affiliations—
Traditional Ukrainian, Roman Catholic, Protestant or none—at
the time they were interviewed. Predictably, members of tradi-
tional Churches are older respondents who come from families in
which all four grandparents were of Ukrainian origin and both
parents belonged to a traditional Church and spoke Ukrainian in
the home. Because these respondents both tend to be older and
to have Ukrainian-speaking parents, they more often fluently
speak, read, and write Ukrainian. This has probably increased
their attachment to Churches where a significant part of the ser-
vice is in Ukrainian.

The data show that those who are members of the tradition-
al Churches are more often Edmonton residents, while those who
are now Protestant more often live in rural communities.
Members of traditional Ukrainian Churches are more often found
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in both the lower and the higher income groups. This is proba-
bly true of lower-income groups because they are more often
older. This also explains the fact that often members of these
Churches have not graduated from high school. Respondents
with middle-level educations have the highest level of Protestant
memberships (23 percent), and middle-income respondents are
more often found among members of non-traditional Churches.
Having no Church affiliation is distinctively characteristic of
young and well-educated respondents, but not of those in higher-
income categories, because as young people they have yet to
achieve high levels of income. Generally, this pattern of rela-
tionships suggests that within the well-established social hierar-
chy in the large Ukrainian origins community in Edmonton, it is
prestigious to belong to a traditional Ukrainian Church. Non-tra-
ditional Church membership is over-represented among middle-
income respondents, however, many of whom have moved up
from lower social class origins during the course of their lives.

Not surprisingly, the survey data provide evidence that mar-
riage outside of a traditional Ukrainian Church has tended to
increase recently. Thus, for 75 percent of the respondents aged
60 and over, husband and wife were both traditional Church
members, as compared with 66 percent of the middle-aged and
40 percent of those aged 30 and under. Having a non-Ukrainian
parent made non-traditional Church membership twice as likely.
It is interesting to note, however, that membership in a tradition-
al Church was slightly more characteristic of respondents with a
Ukrainian mother and non-Ukrainian father than it was of those
with a Ukrainian father but not mother. Thus, the data appears
to show that in ethnically, and thus typically religiously, mixed
marriages the influence of the mother is greater than that of the
father on the Church affiliation of their children.

The more non-Ukrainian grandparents a respondent had, the
greater the likelihood respondent and spouse were not members
of a traditional Church. on the other hand, the greater the
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Ukrainian fluency of the respondent, the greater the likelihood
that respondent and spouse were both traditional Church mem-
bers. Thus, among those able to speak, read, and write
Ukrainian, 84 percent were part of traditional Church member-
ship couples, while this was true of only 24 percent of those
unable c¢ven o understand spoken Ukrainian.

The social class differentials are again seen in religious inter-
marriage. Thus, membership of both husband and wife in a tra-
ditional Church is more characteristic of less well educated (71
percent) and best educated (67 percent) respondents, than it is of
the middle education group (61 percent). This pattern is even
more distinct for couples in which neither member belongs to a
traditional Church, which represents married respondents having
low (22 percent), middle (20 percent), and high (30 percent) lev-
els of educational attainment. Likewise, the same pattern holds
for low (75 percent), middle (61 percent), and high (66 percent)
income couples. Couples in which neither the husband nor the
wife is a traditional Church member comprise 13 percent of low,
29 percent of middle, and 24 percent of high income level mar-
ried respondents.

The reported frequency of Church attendance among the
respondents was lower at the time when the survey was conduct-
ed than when the respondents were children. This is true, despite
the fact that fewer now attend Churches served by rotating priests
where worship services are not held every Sunday. Thus, only 27
percent said they now attend at least once a week, in contrast to
the 45 percent who reported this frequency during childhood. At
the same time, those attending a few times a year or less
increased from 17 percent to 39 percent.

No fewer than 80 percent of sample members said they
attend Churches in which a majority of the members are of
Ukrainian origin, though only 68 percent of respondents belong
to a traditional Ukrainian Church. The explanation for this seem-
ing discrepancy is that the Willingdon, Andrew, and Thorhild
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areas all have large Ukrainian populations which predominate
even in the local non-traditional Churches. Ukrainian or old
Church Slavonic is the language of worship for 17 percent of
those who attend, while 58 percent attend Churches where both
English and Ukrainian are used. Those who attend non-tradi-
tional Churches are the only respondents who reported that
English was used exclusively in their Church.

Several questions were asked during the interview to find out
what effects respondents believe continued use of Ukrainian in
the traditional Churches will have. Since it is apparent that flu-
ency in Ukrainian is declining from generation to generation, two
questions were asked: “Does using Ukrainian in Church weaken
the Church by preventing some people from participating?”
“Does it help strengthen the Church by enabling more people to
participate?” Two-thirds of respondents felt that using Ukrainian
does weaken the Church, while 38 percent said that it strengthens
the Church. The 5 percent who seemed to contradict themselves
may have been thinking of young people who do not understand
Ukrainian when answering the first question, and of elderly peo-
ple for whom the Ukrainian language has important symbolic
significance when answering the second. Eighty percent of
respondents said that use of Ukrainian in Church helps to
strengthen ties to the Ukrainian community, and 89 percent said
it strengthens people's feelings of Ukrainian identity.

The tendency to assert that using Ukrainian strengthens the
Church is, of course, significantly more characteristic of those
fluent in Ukrainian, those with both parents of Ukrainian origin,
and married couples where both members belong to a traditional
Church. older respondents, and women morc often than men,
agreed with this statement, as did those living in urban areas.
While agreeing was unrelated to educational attainment, it was
inversely associated with income level. The highest income
respondents were least likely to say that using Ukrainian tended
to strengthen the Church by enabling more people Lo participate.
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Respondents who voiced the contrary position, that using
Ukrainian in Church weakens the Church by preventing some
people from participating, tended to have contrasting characteris-
tics. So many respondents believe that using Ukrainian in
Church helps to strengthen ties to the Ukrainian community (82
percent), that there were few respondent characteristics which
distinguished them. However, they were more often younger,
with only Ukrainian grandparents, and, among those married,
husband and wife were both members of a traditional Ukrainian
Church.

In Fragmented Gods (Toronto: Irwin Publishing, 1987),
Reginald Bibby reports that though Church attendance among
Canadians is at a rather low level, people continue to be very
much interested in participating in Church rituals and rites of pas-
sage. The data show that is true of the Ukrainian survey respon-
dents as well. Thus, while more than 25 percent attend Church
only one or two times a year, 89 percent say they attend
Ukrainian Easter services, 78 percent attend Christmas services,
and 80 percent say they have had their children christened or
expect to do so. Perhaps it is an important indication of future
trends that more young than middle-aged respondents report
attending Christmas and Easter services, though older respon-
dents reported highest attendance levels at both services.
Attendance at these services was also more characteristic of the
least and the best educated, and was less common among those
in the middle. High attendance rates were reported by those
whose grandparents were all of Ukrainian origin, by those fluent
in Ukrainian, and by married couples who both attended a tradi-
tional Church. While similar patterns of respondent characteris-
tics generally distinguished those who reported attending
Ukrainian Christmas and Easter services, there were some differ-
ences. Attendance at Christmas eve services was more character-
istic of urban than of rural respondents, though this was not true
of Easter services, perhaps because of the greater symbolic sig-
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nificance of Easter for those in farming areas. More women than
men reported attending Easter services, but this did not hold for
Christmas services.

An interesting indication of loyalty to traditional religious
practices is seen in responses Lo the question: “Do you now, or do
you plan to serve the traditional Christmas meal (with twelve
meatless dishes)?” Preparation of this traditional meal is signifi-
cant because it is heavily laden with religious symbolism.
However, preparing it is very time consuming, so a major tradi-
tional effort is involved. It is thus remarkable that 60 percent of
respondents said they now serve, or plan to serve, this traditional
Christmas meal. only 12 percent said they plan to serve little or
none of the meal, and 28 percent indicated they would serve
some or much of it. Rural and women respondents more often
said that these dishes were served, in contrast to urban and male
respondents. Those middle aged also reported this more often,
perhaps because many of the older respondents lacked the ener-
gy to make the time-consuming preparations, and more of the
younger ones lacked the skills, or could not be bothered.
Consistent with their non-traditional behaviours, respondents in
middle-level education and income categories less often said the
meatless dishes would be prepared, than those in the higher and
lower educational attainment income groupings. High propor-
tions of those with Ukrainian-origins parents and grandparents,
those fluent in Ukrainian, and those married attending a tradi-
tional Church with their spouse reported preparing the tradition-
al meal.

The results of the cross-tabulation analyses can be briefly
summarized. Support for traditional Churches and their practices
was generally strongly representative of older respondents and
urban dwellers. While the reason for the first finding is self evi-
dent, urban residents being more supportive of traditional reli-
gious practices than village and rural respondents is more prob-
lematic. Most of the latter live in predominantly Ukrainian com-
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munities where, in contrast Lo the situation in Edmonton, support
for traditional religious practices is very widespread. This obser-
vation suggests an answer to the question. Residents of predom-
inantly Ukrainian communities and rural areas can depend on the
fact that most of their fellow community residents will sustain
and perpetuate the traditional religious practices. Accordingly, in
these areas there is no very strong reason for respondents for
whom these practices are not personally important to feel a per-
sonal responsibility to perpetuate them. Edmonton residents, on
the other hand, must feel themselves to be a rather small minor-
ity in a very large non-Ukrainian majority. Thus, they are readi-
ly confronted with awareness that traditional religious practices
could easily die out, since most city residents care nothing for
these practices. From this perspective, the enthusiasm which
Edmonton respondents voice for sustaining traditional Ukrainian
religious practices is to be expected.

For both educational attainment and income level, the data
show that it is the higher and the lower categories which are more
supportive of traditional religious practices, while those in the
middle are less so. Likewise, for traditional Easter and Christmas
Eve services, low-income respondents report significantly higher
attendance than middle-income and higher-income subjects. The
explanation for this may be that energetic mobility striving is
commonly much more characteristic of the middle than of the
higher and the lower social class members. Middle-class respon-
dents, more often than those in higher or lower social classes,
may believe that their prospects for moving higher will be
improved if they are less involved in obviously Ukrainian organi-
zations and activities. Note that this is a speculative statement;
the survey data do not make it possible to test this suggestion.

Perhaps the strongest single pattern which emerged from the
statistical analysis is the tendency for membership in a tradition-
al Church, and adherence to traditional religious practices, to be
predicted by two indicators of “Ukrainianness”’—having only
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Ukrainian grandparents and fluency in Ukrainian. It seems clear
that for many respondents, to be Ukrainian means to be a mem-
ber of a traditional Church. This may be an almost inevitable
relationship, since the overwhelming majority of respondents
were raised in a traditional Church, and a strong majority have
retained their original Church affiliation. This pattern is very sig-
nificant, however, because it means that ethnic identity sustains
traditional Church membership. Active membership in a tradi-
tional Church, in turn, sustains feelings of Ukrainian identity,
association with fellow Ukrainian community members, and to
some extent, fluency in Ukrainian. Ethnic identity and Church
affiliation thus provide powerful mutual support for each other.

Criticisms of the Traditional Churches

Two questions in the survey probed possible criticisms of the
traditional Ukrainian Churches. The first asked: “Would you say
that Ukrainian Churches control their members too much?” A
solid 40 percent answered “definitely not,” while almost 2S per-
cent answered affirmatively, with 8 percent saying “definitely
yes,” and 1S percent saying “probably yes.” Nineteen percent
were “not sure,” and an equal number said “probably not.”
Cross-tabulation analysis shows that the tendency to agree that
Ukrainian Churches do control their members too much is more
characteristic of urban than rural members, and of middle-aged
than younger and elderly respondents. Likewise, university-edu-
cated and higher-income respondents more often agreed with this
criticism than those with less education and lower incomes.
Having both parents of Ukrainian origins and, together with
spouse, belonging to a traditional Ukrainian Church, were asso-
ciated with rejecting this criticism. However, fluency in
Ukrainian was not related to the tendency to accept or reject this
criticism.

The second question dealt with a possible disadvantage of
membership in a traditional Church: “Do you feel that Ukrainian
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Churches handicap the ability of their members to establish
themselves in Canadian society?” A large majority (62 percent)
answered “definitely not,” 17 percent said “probably not,” 11
percent said “definitely” or “probably yes,” while 10 percent
were nol sure. Slatistical analysis shows that again, urban resi-
dents were more likely to agree with this statement than were
rural respondents, and middle or higher level income respondents
more often expresscd agreement than did those with lower
incomes. Respondents of ethnically mixed parentage more often
were in agreement than those with two Ukrainian-origins parents,
and those less fluent in Ukrainian agreed more often than those
more fluent. Members of couples attending a traditional Church
less often agreed that such membership “handicaps the ability of
members to establish themselves in Canadian society” than did
couples religiously mixed or members of other Churches. The
responses to this question can be seen as reflecting feelings of
acceptance in Canadian society that most Ukrainians now appear
to have. When asked: “How serious a problem is discrimination
against Ukrainians by employers for Ukrainians in Canada gen-
erally?” 77 percent said it was not very serious, or not a problem.
Similarly, to the question, “How much would you say that you
have been held back from getting ahead in life by discrimination
against Ukrainians?” 80 percent said “not at all,” and 8 percent
said “a little bit.”

The answers to these two questions suggest that Ukrainians
do not feel that traditional aspects of their Church affiliations
threaten their standing in Canadian society, but to what extent is
their identification with these Churches a defiant and tradition-
sustaining response to the suppression of the Church that was a
central feature of the hated (by many) Soviet regime? How might
loyalty to traditional Ukrainian Churches in Canada be affected
by “legalization of the Ukrainian Churches in Ukraine”—will
this “strengthen Ukrainian Churches in Canada?” Responses to
this question show that a sizable majority believe “definitely” (23
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percent) or “possibly” (34 percent) that legalization will strength-
en Ukrainian Churches in Canada, while 29 percent thought it
“probably” or “definitely” would not.

The crucial issue in survival of any religion is the extent to
which it is passed on and supported by the next generation.
Bibby, in Fragmented Gods, has pointed out that the “mainline”
Protestant Churches are losing support in Canada generally. The
“mainline” Churches in the Ukrainian community are the
Ukrainian Catholic and orthodox. How successful are they in
retaining support of the younger generations? one answer to this
question is found in membership and attendance data for mem-
bers of the three generational groups—younger, middle aged,
and elderly—included in the sample. Among the younger gen-
eration there is a lower proportion of members in the traditional
Churches, and there is less frequent reported Church attendance,
in comparison with the two older generations. Another indica-
tion of the future is found in respondents’ answers to the question:
“Do your children usually attend the same church you do?”
Among the 396 respondents with children who are members of a
traditional Ukrainian Church, 6S percent said Yes, all of them,”
16 percent said that some did, and 18 percent said that none did.
These “membership-continuity” figures are slightly lower than
those reported by respondents who were not members of tradi-
tional Ukrainian Churches. Among these, 74 percent said all of
their children attend the same Church, 10 percent said some of
them do, and 16 percent reported that none do.

Since immature children typically have little choice if their
parents want them to attend Church, it is not surprising that 87
percent of the respondents aged 30 and less, in comparison with
35 percent of parents over 55, said their children “usually attend
the same Church.” What is more surprising, however, is that 85
percent of those aged 31-54, many of whom have adult children,
said that all their children attend the same Church. Cross-tabu-
lation analysis shows that those in the low education and incomec
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level categories more often reported fewer children attending the
same Church than those in higher education and income cate-
gorics. one likely reason is that the former more often tended to
be older and the latter tended to be in the younger age groupings.
The fact that urban residents more often than respondents from
the outlying arcas reported their children attend the same Church
is also explained, in part, by over-representation of younger
respondents among Edmonton residents. Simil.arly, there is an
inverse relationship between Ukrainian fluency and proportion of
children attending the same Church, because the younger respon-
dents have lower fluency scores than the older respondents.

The Influence of Religious Affiliation on Identity,
Culture, and Community

A central interest in this research has been to identify the var-
ied influences which are significant in sustaining the retention of
Ukrainian identity, participation in the UKrainian community,
and perpetuation of Ukrainian culture among Ukrainian-origins
people in Canada. The statistical indicators for Ukrainian
Identity (one index), Ukrainian Community Attachment (three
indices), and Ukrainian Cultural Involvement (four indices) are
listed in Table 2.

Survey results indicate participation in traditional Ukrainian
religious practices does tend to sustain people's feelings of
“Ukrainianness.” This influence was investigated in more detail
by assessing the predictive significance of six indicators of reli-
gious attitudes and involvement for the indicators of Ukrainian
Identity, Community Attachment, and Cultural Involvement.
There are six religious indicators used to explain the identity,
community, and culture indices.

1 Childhood Religious Participation is an index reflecting the
respondent's frequency of attendance at a traditional

Ukrainian Church in childhood.
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Table 2
Beta Coefficients* obtained in Regression Analysis of Religion-Related Predictors
of the Ukrainian Identity, Community, and Culture Indices

PREDICTOR VARIABLES

CRITERION Childhood  Current Traditional Church Ukrainian  Criticism of R2**
VARTABLES Religious  Religious  Religious Language Influence  Traditional
Participation Participation Practices Benefits in Church  Churches
Identity Index 1272 .0938 .1952 1519 A779 -.1363 .269
Community Attachment Indices
Ukrainian Friendships .1660 .0986 .2373 -.0787 211
Ukrainian Bondedness 1414 .0804 1643 .084
Patronize Ukrainians 1079 1312 .1263 .1359 -.0828 .100

Cultural Involvement Indices

Values .0997 .1009 1193 .1499 -.1622 471
Ukrainian

Culture

Ukrainian Artifacts 11263 .2263 .1590 176
Ukrainian Activities 131 .0944 .2536 .160
Ukrainian 2459 .3610 1072 .1846 1435 337

Fluency
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*  Including only coefficients significant at the .0S or lower confidence level.
** The F ratios for all R2 are significant beyond the .0000 confidence level.

2 Current Religious Participation is an index reflecting the
respondent's frequency of attendance at a traditional
Ukrainian Church at the time of the interview.

3 The Religious Practices index is a score reflecting the num-
ber of traditional religious observances (attending Christmas
Eve and Eastcr services, serving the traditional meatless
meal, having children christened) the respondent practices or
plans to practice.

4 Church Language Benefits is an index reflecting the respon-
dent's observations on the benefits of using Ukrainian in the
worship service at the respondent's Church.

5 Ukrainian Influence in Church is an index reflecting the pro-
portion of Ukrainian members, and the amount of Ukrainian
language, used in worship in the respondent's Church.

6 Church Criticism is a score reflecting the respondent's ten-
dency to criticize the Church for excessive control over mem-
bers and for impeding establishment in Canadian society.
Eight regression analyses were performed using these reli-

gious attitude/involvement indicators as predictors, and one

Ukrainian Identity index, three Ukrainian Community

Attachment indices, and four Ukrainian Culture indices as crite-

rion variables to be predicted. Basically, the regression analysis

procedure identifies the contribution of each predictor variable
toward explaining the criterion measures. For example, in the
present case this analysis provides statistical measures of the
influence of respondents' Church-related activities and attitudes
on their feelings of Ukrainian Identity, their participation in the

Ukrainian Community, and their involvement in Ukrainian

Cultural Activities.

The results of these regression analyses are summarized in
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Table 2. Generally, the statistical relationships of the predictor
variables for the eight indicators of Ukrainian Identity,
Community, and Culture are as expected. With few exceptions,
when Childhood Religious Participation, Currcnt Religious
Participation, Traditional Religious Practices, Church Language
Benefits, and Ukrainian Influence in Church indicators were sig-
nificantly predictive of the Ukrainian involvement indicators,
they were positively predictive. Similarly, the Criticism of
Traditional Churches index was negatively predictive of the
involvement indicators. The only unexpected relationship was
the inverse predictive significance of Childhood Religious
Participation for the Patronize Ukrainians index.

While the religious measures might not completely explain
the respondents' Identity feelings, Community Attachments, and
Cultural Involvements, it would be reasonable to expect that pro-
Ukrainian feelings, involvements, and activities would be some-
what explained by religious activities and attitudes. The figures
in the R2 column indicate what percentage of the variability in
the Identity, Community, and Culture measurcs is explaincd by
all of the predictor variables (Childhood Religious Participation,
Religious Practices, etc.), together. These R2 values indicate that
the strongest relationship—the greatest “predictive efficiency” of
the religion predictors—is found for the Ukrainian Fluency crite-
rion measure. one-third of the extent to which the respondents
were fluent in Ukrainian is “explained” by the religion predictors.
Note, it cannot be said that Ukrainian fluency is caused by thcse
religion indicators, because some of them may have becn influ-
enced by Ukrainian fluency. Indeed, while the “strongest” of the
religion predictors is Current Religious Parlicipation, it scems
likely that Ukrainian Identity feelings may influence membership
and frequency of attendance at a traditional Ukrainian Church.

The range of R2 values found in Table 2 shows that some of
the Ukrainian involvement indices are quite strongly associated
with the religion predictor variables, such as Ukrainian Fluency
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(R2=.34) and Identity (R2=.27) while others are quite weakly
associated (Ukrainian Bondedness, R2=.08; Patronize
Ukrainians, R2=. 1 0). In every case, it is clear that the
Ukrainian Involvement indices have been primarily shaped by
other, non-religious influences.

The figure listed under each of the predictor indices—.1 952
under Religious Practices, for example—is an indication of the
influence of Religious Practices on Identity feelings. This exam-
ple calls attention to one of the limitations of this statistical pro-
cedure, however. In this case it is not possible to tell whether it
is a person's Religious Practices which influence their Ukrainian
Identity feelings, or their Identity feelings which influence their
Religious Practices. In fact, the influence here is probably mutu-
al, so that the more traditional practices they perform, the
stronger their Ukrainian Identity feelings, and the stronger these
feelings, the more faithfully they engage in the traditional prac-
tices. Sometimes it is possible to determine “which causes
what,” however. If a predictor index is associated with some-
thing that happened earlier and is now “finished,” so that it could
not be influenced by the criterion variable, the criterion could not
have caused the predictor, and the predictor may have influenced
the criterion. Thus, a respondent's Childhood Religious
Participation score could not have been affected by current
Identity feelings, but these feelings might well have been influ-
enced by Childhood Religious Participation.

The “Beta values,” which are the figures showing the
strength of the relationship between the religion predictors and
the Ukrainian attachment measures (-.090S for Childhood
Religious Participation and Identity) show that the Traditional
Religious Practices, Current Religious Participation and
Ukrainian Influence in Church indices are the most powerful pre-
dictor variables. All three of the other religion indices have dis-
tinctly lower predictive efficiency, and this was particularly true
of the Church Language Benefits index. It is noteworthy that the
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three primary measures of Identity, Community (Ukrainian
Friendships), and Culture (Ukrainian Fluency) are the criterion
measures with the highest R2 values. However, this may mean
that the religion measures influence these indices of Ukrainian
involvement, or that Ukrainian involvement influences these reli-
gion measures, or what is most likely, that these two sets of mea-
sures reciprocally influence each other.

Conclusions

While the traditional Ukrainian Churches have not been able to
retain the membership of all respondents and the incidence of
“religious defection” in the respondent generation was higher
than in their parents' generation, the rate of such defection is
quite low among respondents. How long this will continue is a
significant question, because intermarriage is perhaps the major
threat to retaining traditional Church membership. The data
show that the rate of intermarriage has tended to increase, and
that only 22 percent of the respondents reported their parents
tried to discourage them from dating non-Ukrainians. However,
this parental reluctance to influence their children may be fading,
since younger respondents reported they experienced more dis-
couragement than did those older.

The data also indicate the importance many Ukrainian-ori-
gins people attach to their traditional Churches; 69 percent said
that loss of interest in the traditional Churches was a serious or
very serious problem. Nevertheless, as Ukrainian-language flu-
ency erodes over time, interest in attending a Church where this
language figures importantly in the service must tend to decline.
The regression analyses show that there are many significant
relationships between the Ukrainian attachment indicators and
the religion indices—34 out of a possible 48. There can be no
doubt that, generally, traditional religious involvement helps sus-
tain feelings and activities relating to Ukrainian attachment, and
that this attachment also strengthens traditional rcligious involve-
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ments, but these traditional religious involvements, in turn, are
negatively associated with intermarriage and loss of Ukrainian
{luency.

Thus we arrive at a paradox and a conundrum for those inter-
ested in developing policies which will help to sustain the
Ukrainian Church involvement of Ukrainian-origins people. The
traditional Churches would be less vulnerable to loss of member-
ship from intermarriage and loss of Ukrainian fluency if use of
Ukrainian was dropped from the service. Indeed, other changes
might be gradually introduced as well which would broaden the
appeal of the traditional Churches, by making them less narrow-
ly Ukrainian. However, the effect of these changes would
inevitably be to reduce the influence of the Churches in sustain-
ing Ukrainian involvement, because the Churches would become
less distinctively Ukrainian. Moreover, such changes could very
well have the effect of reducing membership attendance and loy-
alty among Ukrainian origins people, because their feelings of
loyalty to their ethnic Church would weaken. It appears that the
safe course of action is that which many traditional Churches are
adopting. Where the composition and language competence of
their congregations warrant, they provide two Sunday services.
In one service there continues to be extensive, if not exclusive,
use of Ukrainian. The second service makes substantial use of
English, but with such continued use of Ukrainian as the interest
and the comprehension of the congregation seems to justify.
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Perceptions and Preferences
in the Religious Experience
of a Ukrainian Orthodox Parish

Eugene W. Ratsoy

At the dawn of the third millennium of Christianity, Christian
Churches—particularly the traditional ones—are facing a num-
ber of important challenges. Society is changing rapidly.
Expectations have increased for the amount and kind of services
provided by agencies of government both in this country and
beyond. Family structure is changing, and other institutions are
expected to assume aspects of the role once played by the fami-
ly. As tolcrance for those different from ourselves is advocated
and practiced, friendship groups, families, Churchcs, and other
institutions become more heterogeneous. These changes, cou-
pled with changing attitudes toward divorce, birth control, sexu-
al orientation, cuthanasia, and other social issues have affected all
institutions in society, including the Church.

Churches are faced with defining new rolcs as many of their
traditional roles are being assumed by other agencies. It is diffi-
cult for the Church as a whole, and individual congregations in it,
to identify new roles and new practices. The task I assumed was
to assist the Ukrainian Orthodox Congregation of St. Andrew in
Edmonton, as it began its second quarter century of existence as
a parish, to engage in a self-diagnosis that would cnable it to
determine what it was doing well, what its weaknesscs were, and
what changes were desired. This task was interesting for four
reasons. First, despite cxtensive writing on changing Church
needs, there was no well developed methodology for undertaking
a diagnostic assessment of parish functioning. Second, I had
been teaching graduate courses in educational administration
with an organizational studies emphasis—including organiza-
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tional effectiveness, organizational assessment, and organization-
al change—but most of the research on which I was drawing had
been undertaken in profit-motivated and private-sector organiza-
tions.! Some research was centred on human-service and public-
sector organizations such as hospitals and schools, but relatively
little was on organizations requiring the degree of voluntary
membership, and psychological and moral commitment that is
found in Churches. Third, this particular parish had many of the
characteristics of St. Basil's Ukrainian Greek Catholic parish.2
Fourth, I was concerned that Ukrainian Orthodox parishes were
not attracting or retaining as Church attendees or members older
children and young adults to the degree that is evident in
Churches of some other religious denominations. I felt this study
might help me better understand why this was so.

Objectives of the Study .

Three general objectives were set out for the study: (1) to
provide a detailed description of an urban Ukrainian Orthodox
parish; (2) to document the existing and preferred practices of
parish members, adult offspring of members, and non-members
in order to enhance decision making in the parish; and (3) to
share the information collected because of its potential utility for
the Ukrainian Orthodox community and the Christian communi-
ty generally. As researcher, I had a fourth objective: to develop
a methodology for diagnosing Churches as a special type of vol-
untary human-service organization whose survival depended on
the existence of a strong effective bond with its members.

Study Procedures

The primary means of data collection was two detailed sur-
vey questionnaires whose items were developed over a two-year
period. Items for these questionnaires were based on suggestions
made by members of the parish board in meetings of the board;
on ideas provided by the steering committee for the study; on
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information provided by parish members who attended special
workshops; on suggestions made by the study's executive com-
mittee; on ideas gleaned from a review of studies of other
Churches; and on information collected in a review of literature.

A 2l-page questionnaire with 11 sections requesting 236 dif-
ferent pieces of information was distributed to members and
adult offspring of members. Most of the items were fixed
response items; however there were also fifteen open-ended items
requiring written response. At least one family member from 75
percent of the parish households (362 members and 118 adult off-
spring of members) returned usable questionnaires. An 11-page
questionnaire with 6 sections requesting 107 pieces of informa-
tion—including 8 open-ended items—was distributed to 140
non-members of the parish who had had dircct association with
the parish. Usable responses were received from 61 non-mem-
bers, making a total of 541 usable questionnaire returns.

The fixed-item responses were entered directly into a com-
puter data base and then analyzed using relevant descriptive and
inferential statistics. The open-ended questions provided an
important qualitative component to an otherwise heavily quanti-
tative study. They also provided respondents with an avenue to
express what they felt were important concemns. In general,
respondents treated the survey as important; some open-ended
responses were long and detailed. All the open-ended question
responses were typed on separate sheets of paper that were orga-
nized by question for ease of coding and developing categories of
responses. Finally, tables were constructed based on the
response categories identified. Thus the study findings have their
source in both the qualitative and the quantitative components of
the research.

Major Findings

The study findings appear under seven headings: (1) descrip-
tive information about the respondents; (2) rcligious activities
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and preferences; (3) social, cultural, and other activities; (4)
parish duties and responsibilities; (5) Church governance and
administration; (6) stand on current social issues; and (7)
strengths and weaknesses of the parish, and suggestions for
change. '

Background of Respondents

Just over half the respondents were female (54 percent of
members, 56 percent of adult offspring of members, and 52 per-
cent of non-members). other studies reveal that women attend
Church more than men, therefore it is not surprising that more
women than men responded to the survey. Nevertheless, it was
reassuring that an almost equal number of men did. only 14 per-
cent of members were aged 35 or younger, 46 percent were 36 to
55, and 40 percent were over 55; for adult offspring the figures
were 93 percent (35 and younger), 7 percent (36-55), and O per-
cent (over 55); for non-members they were 83 percent (35 and
younger), 17 percent (36-55), and O percent (over 55). Members
tended to be mature (middle-aged or older), while their adult off-
spring were typically between 21 and 35, and non-members
between 26 and 35 (70 percent). The high percentage of older
members of this parish is in keeping with the high median age of
Ukrainian Orthodox members in Canada during the 1981 census:
“With a median age of forty-seven years, they {Ukrainian
Orthodox ] are a very old group.”? Among respondents, 83 per-
cent of members, 52 percent of adult offspring of members, and
93 percent of non-members were married. Nine percent of mem-
bers, some adult offspring, and 2 percent of non-members were
widowed, separated, or divorced. Among members, 66 percent
were married over twenty years, but only 2 percent of adult off-
spring and 3 percent of non-members were married that long.

Wolowyna reported that in 1981, 7.4 percent of Ukrainian
Orthodox in Canada had a Bachelor's decgree or higher;4 he con-
sidered this to be high. The corresponding figures for St.

175



Andrew's parish six years later—32 percent for members, 22 per-
cent for adult offspring of members, and 38 pcrcent for non-
members—indicate a very high level of education among these
parishioners. Although 10 percent of respondents chose not to
report their personal income, the median reported personal
income for members was $20,200 and for adult offspring (many
of whom were still in school) it was $12,800. Family income typ-
ically was considerably higher, reinforcing the point that, on
average, members of the parish were reasonably affluent. Thirty-
onc percent of members are moderately or extremely active in
parish activities, 35 percent occasionally participate, and 32 per-
cent indicated they rarely or never do. The corresponding figures
for adult offspring of members are 3 percent, 18 percent, and 78
percent.

Over 90 percent of members and adult offspring of members
indicated a high level of proficiency in all aspects of English
(ability to understand, speak, read, and write). A greater pro-
portion of members than of adult offspring of members and non-
members expressed proficiency in all four aspects of Ukrainian.
For example, 83 percent of adult offspring reported they had lit-
tle or no understanding of Ukrainian; 92 percent claimed little or
no competency in speaking the language; 87 percent indicated
they had little or no ability to read it; and 87 percent stated they
had little or no ability to write Ukrainian. For non-members the
figures were 72 percent (understand), 88 percent (speak), 90 per-
cent (read), and 93 percent (write); for members they were 28
percent (understand), 40 percent (speak), 75 percent (read), and
79 percent (write).

Language Preferences for Various Parts of the Church Service
The three respondent groups were asked to express their lan-
guage preferences (Ukrainian, English, both languages) for six
aspects of the Church service: the Liturgy, Lord's Prayer, Creed,
Gospel reading, sermon, and Epistle. The largest group of mem-
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bers indicated a preference for using both Ukrainian and English
for all six aspects of the service (50 percent, 48 percent, 46 per-
cent, 60 percent, 63 pcrcent, and 52 percent respectively). The
largest group of non-members expressed similar views for all but
the sermon, for which 48 percent preferred the use of English
only. Among adult offspring, preferences were somewhat more
evenly divided with the largest group preferring that both languages
be used for the Lord's Prayer (35 percent), the Creed (38 percent),
and the Liturgy (39 percent), whereas English was their preferred
choice for the Gospel reading (47 percent), the sermon (48 percent),
and the Epistle (42 percent).

On the general question about language of communication
for religious activities in the parish, 52 percent expressed a pref-
erence for the use of both English and Ukrainian, 13 percent for
Ukrainian only, and 33 percent for English only. For adult off-
spring, the figures were 30 percent both languages, 3 percent
Ukrainian, and 59 percent English. The parallel figures for non-
members for a slightly different question concerning language of
communication in the Ukrainian Orthodox Church were 52 per-

cent both languages, 5 percent Ukrainian, and 43 percent
English.

Religious Activities and Preferences

When asked to rate eight different parish activities in terms
of importance to them, the members rated the activities in the fol-
lowing order, with the combined totals of moderately important
and very important provided in parentheses: “Sunday
services/sermons” (84 percent), “opportunity to learn about
Orthodox Church traditions, practices” (75 percent), “opportuni-
ty to reflect on my own religious beliefs” (75 percent), “opportu-
nity to learn about Scripture (the Bible)” (70 percent), “partici-
pating in the Sacraments” (67 percent), “cultural activities
(singing, dance, Ukrainian traditions, language)” (68 percent),
“intellectual stimulation” (66 percent), and “social activities” (61
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percent). Using weightings of 3 for “very important,” 2 for
“moderately important,” and 1 for “slightly important,” the top-
rated activities are the five religious ones, with social activitics,
intellectual stimulation, and cultural activities receiving lower rat-
ings. However, the majority of members rate all eight as very
important or moderately important. On the other hand, only one
aspect, “cultural activities (singing, dance, Ukrainian traditions,
language)” was rated as very important or moderately important
by the majority of adult offspring (60 percent). Adult offspring
assigned cultural activities the highest rating, but fewer than half
rated each of the five religious activities as very or moderately
important, with “participating in the Sacraments” receiving the
lowest rating of all. “Intellectual stimulation” ranked quite low
relative to other factors in this study. Only illustrative findings
are presented here; for the remainder see the full report.s

Preferences for Change in Religious Activities
When asked what emphasis they felt was being given to eigh-

teen different religious activities, members expressed a desire for

more emphasis on the following six, in order of priority:

1 “Provisions to attract youth in their upper teens and ecarly
twenties” (75 percent);

2 “Opportunity for adults to learn about Orthodoxy and the
meaning of the various parts of the Divine Liturgy (and other
Divine Services)” (56 percent); -

3 “Provision for dealing with mixed marriages (interfaith, dif-
ferent ethnic backgrounds)” (54 percent);

4 “Opportunity for adults to learn about Holy Scripture (old
and New Testament)” (51 percent),

5 “Missionary work to attract new members to the parish” (49
percent); and

6 “Making available Bible study guides” (46 percent).

Adult offspring of members agreed with the members in the
need for more emphasis on the first two and the fourth of those

178



activities, but also wanted more emphasis on:

1 “Educating members and their children about Church priori-
ties, such as Lent, Holy Days, Sacraments, etc.”;

2 “Varicty of Church services”; and

3 *“Educating members and their children about what is expect-
ed of them as Orthodox Christians.”

Meeting the Religious Needs in the Parish
There was a substantial difference between members and

adult offspring of members in the percentage who felt the reli-

gious activities of the parish were meeting their needs. Whereas

70 percent of members reported their religious needs were being

met satisfactorily or very well in the parish, 45 percent of the

adult offspring felt that this was so. Among the three age groups,

83 percent of those 56 and older, 66 percent of those 26 to 55,

and 53 percent of those 25 or younger indicated their spiritual

needs are met satisfactorily or very well by the religious activities
of the parish.

In general, the three most important aspects of the parish are
Sunday services and sermons, opportunity to learn about
Orthodox Church traditions and practices, and opportunity to
reflect upon religious beliefs. In contrast, for adult offspring of
members the most important aspect of the parish is cultural activ-
ity, including singing, dance, Ukrainian traditions, and language.
The religious activities in the parish meet the needs of members
more than they do the needs of adult offspring of members.
Also, the older members of the parish are having their spiritual
needs more satisfactorily met by the parish's religious activities
than are the younger members. There were eleven other findings
on religious activities and preferences.

1 The present form of worship was reported by a large majori-
ty of members, especially older members, as helping them
cope with difficult situations in life, but few adult offspring
of members reported this.
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Substantially more members than adult offspring of members
find the Sunday sermons relevant.

The majority of members and adult offspring of members
desire two Sunday services, one primarily in Ukrainian, the
other primarily in English.

A large majority of members and a small majority of adult
offspring of members and non-members reported they would
like to see the Divine Liturgy shortened.

A large majority of members, a small majority of adult off-
spring of members, and 66 percent of non-members and their
families celebrate Christmas on both 24-25 December and 6-
7 January.

Thirty-four percent of members, 32 percent of adult offspring
of members, and 43 percent of non-members felt that
Christmas and Easter in the Ukrainian Orthodox Church
should continue to follow the Julian Calendar with Christmas
on 7 January. Between 11 percent and 19 percent of respon-
dents in each of these three groups provided a qualified yes
to this question.

The parish should continue with the practices of blessing
members' homes with holy water during the Ukrainian
Christmas season and holding graveside services in the weeks
following Easter, according to the majority of members and
adult offspring of members.

Half the members and a third of adult offspring would make
no change in the Lenten period. Half the adult offspring and
a quarter of members are undecided. Most of the rest would
decrease it.

Both members and adult offspring of members would like to
see the parish put more emphasis on provisions to attract
youth in their upper teens and early twenties; opportunities
for adults to learn about Orthodoxy and the meaning of the
various parts of the Divine Liturgy (and other Divine
Services); opportunities for adults to learn about Holy



10

11

Scripture (old and New Testament); and encouraging newly-
weds to be active in the parish.

Non-members of the parish would like to see the parish put
more emphasis on providing Sunday school classes for chil-
dren and youth; provisions to attract youth in their upper
teens and early twenties; and informing new members about
services and activities available in the parish.

Making sermons more inspirational and relevant to daily liv-
ing, using more English in the parish's religious activities,
and making services more interesting rather than somber
would improve religious activities in the parish in the view of
non-members and would likely attract more non-members to
the parish.

Social, Cultural, and other Activities

There are seven generalizations drawn from the findings of

this study relating to social, cultural, and other activities of the
parish:

1

4

The social activities in the parish meet the needs of most
members and many of the adult offspring of members.

The majority of members and adult offspring of members
would like to see the current emphasis given to social activi-
ties remain the same.

For members and adult offspring of members the parish
should put more emphasis on services and facilities for the
handicapped; making new and old members feel wanted in
the parish; helping those in the parish who are less fortunate;
and communicating with other parishes, including non-
Orthodox Churches within the greater religious community.
However, members and adult offspring of members feel the
parish is doing quite satisfactorily in relationships with the
broader community (community services groups, food
banks, folk art, civic politics).

Weekend camping, when some time would be devoted to reli-
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gious instruction, appeals more to youth in the parish than to
older members.

The Ukrainian cultural programs in the parish meet the needs
of both members and adult offspring of members.

Both members and adult offspring of members believe St.
Andrew's Parish should be partly responsiblc for providing
opportunities for children, youth, and adults to learn or
improve their knowledge of the Ukrainian language, and
Ukrainian music, singing, dance, embroidery, baking, etc.
Non-members believe Ukrainian Orthodox parishes should
be partly responsible for providing opportunities for children,
youth, and aduits to learn or improve their knowledge of the
language, and to learn Ukrainian music, singing, dance,
embroidery, baking, etc.

Members and adult offspring of members feel the parish
ought to foster the concept of family unit.

Parish Duties and Responsibilities

Three generalizations were drawn from the responses provid-

ed by members and adult offspring of members on the matter of
distribution of duties between members of the parish and the
parish priest:

1

The majority of members and adult offspring of members
believe that delivering sermons, providing spiritual counsel-
ing, providing personal and family counseling, assisting
members to study and understand the Divine Liturgy and
other services, promoting and explaining Orthodoxy, and
assisting members to study and understand Holy Scripture
should be the responsibility of the parish priest.

Members and adult offspring of members feel fund raising is
the priest's least important role.

A large majority of members and adult offspring of members
believe that providing social activities in the parish and pro-
moting cultural programs in the parish (music, dance, drama,
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elc.) should primarily be the responsibility of members
rather than the priest.

Members and adult offspring of members raised a number of

other matters concerning parish administration, including fund
raising and budgeting in the parish. Eight major generalizations
summarize these:

1

There is satisfaction among a very large majority of members
and about a third of adult offspring of members about the
way St. Andrew's Parish is being run.

Most members and adult offspring of members want the
Parish Board to have some control over lay organizations in
the parish.

Members and adult offspring of members think the workload
should be more equitably distributed in the parish.

The majority of members and many adult offspring of mem-
bers believe the parish should draw up criteria to describe the
role and responsibilities of the parish priest.

About half the members, but very few adult offspring of
members, feel the quality of communication from the Board
to parish members is good—with senior members more sat-
isfied than younger members.

Four-fifths of members feel 5t. Andrew's Newsletter is informa-
tive about what is happening in the parish—with older respon-
dents again providing somewhat more positive ratings. A sub-
stantially smaller proportion of adult offspring of members than
of members provided favorable ratings for the newsletter.
Bazaars, bake sales, and art shows; membership fee; raffles and
lotteries; major bingos; family pledges; soliciting donations;
and casinos are acceptable methods for raising parish funds,
according to the majority of respondents. In marked contrast,
for a large majority tithing is not acceptable. A large majority
of members but a minority of adult offspring of members are
satisfied with the fund raising and budgeting in the parish.
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Church Governance and Administration
Three different levels or types of governance and administra-

tion were addressed in the study: (1) the Ukrainian Orthodox

Church of Canada, (2) local parish administration, and (3)

financing parish operations. Six generalizations were identified:

1 Most members and the majority of adult offspring of mem-
bers feel that the role of women in the Ukrainian Orthodox
Church should be increased.

2 A substantial minority of members and a small minority of
adult offspring of members believe the Ukrainian Orthodox
Church is being run satisfactorily.

3 There is a high degree of agreement among members that
both Ukrainian and English should be the languages of com-
munication for the Ukrainian Orthodox Church in Canada,
but adult offspring of members are divided between using
English primarily and using both Ukrainian and English.

4 St. Andrew's College is perceived as preparing Ukrainian
Orthodox priests well by a slight majority of members and
adult offspring of members who chose to respond to this.

5 Substantially more members and adult offspring of members
favored a planned rotation of parish priests than provided a
contrary view.

6 The main organ of communication for the Ukrainian
Orthodox Church of Canada, Visnyk, was rated fair or better
by the majority of members of the parish. A large majority
of members and most adult offspring of members would like
to have the English-language Visnyk be a direct translation of
the Ukrainian version.

Stand on Current Social Issues

Two differcnt viewpoints on twelve current social issucs were
sought. First, the three groups of respondents were asked to pro-
vide what they believe the stand of the Ukrainian Orthodox
Church in Canada is on each issue: whether it approves, tolerates,
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has no stand, disapproves or disapproves strongly. Second,
respondents were asked to give their personal stand on each of
these social issucs. The five generalizations are:

1

Members, adult offspring of members, and non-members are
in agreement on what they believe is the Ukrainian Orthodox
Church's stand on 10 of the 12 social issues. That is, the
majority of respondents in all three groups share common
opinions that the Church tolerates or approves of birth con-
trol and organ donation; disapproves of abortion, suicide,
homosexuality, premarital sex, and women in the ministry;
and has no stand or is divided on divorce, censorship, and
euthanasia. Members and adult offspring believe the Church
disapproves of cremation, whereas non-members appear
divided on this issue. Members and adult offspring are
divided or feel the Church has no stand on nuclear disarma-
ment, whereas the majority of non-members believe the
Church approves or has a tolerant stance on it.

Members, adult offspring of members, and non-members
share a high degree of agreement in their personal beliefs
about 7 of the 12 social issues. That is, the majority of
respondents in all three groups tolerate or approve of birth
control, organ donation, nuclear disarmament, divorce, and
euthanasia; disapprove of suicide; and are divided on censor-
ship. For four of the remaining five issues, members differ
from the other two groups. Members are divided on crema-
tion, abortion, premarital sex, and women in the ministry,
whereas the personal stand of the majority of both adult off-
spring and non- members is approval or strong approval in
these four areas. On homosexuality, the majority of mem-
bers and adult offspring tolerate or approve, whereas non-
members are divided.

For ten of these social issues there is a tendency for the per-
sonal stand of all three groups to be more “liberal”, that is
more tolerant or approving, than the stance they perceive the
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Church to hold. The exceptions are suicide, for which their
stance and the stance they believe the Church holds are in
agreement (strong disapproval), and censorship, for which
their stand is divided just as they perceive the Church's stand
to be.

For these same ten social issues, substantially greater per-
centages of non-members report tolerance or approval than
do members. With the two cxceptions of divorce and
euthanasia —where adult offspring seemed to represent val-
ues about half-way between those of members and non-
members—adult offspring were more likely to share the val-
ues of non-members than of members.

On the whole, the Church is perceived to be most "conserva-
tive” (least tolerant and approving or most disapproving) on
the majority of these social issues, with the members slight-
ly more “liberal” and the adult offspring and non-members
most “liberal” on them.

ngths and Weaknesses of the Parish and

Suggestions for Change

Three open-ended items at the end of the questionnaires

asked respondents to indicate what they felt were the greatest
strengths and greatest weaknesses of the parish, and to suggest

one

thing in the parish they would change if they could. These

were the most frequently reported responses:

1

2
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For all three groups of respondents, the major strength of the
parish lies in the membership. It was described in terms such
as: very faithful, committed, goodwill, dedicated, profession-
al behaviour, vibrant, progressive, responsible, and variety of
backgrounds. Among adult offspring of members, and to a
lesser degree, the members themselves, the cultural activities
and programs (dancing, language, pride in Ukrainian her-
itage) are vicwed as another strength of the parish.

The most frequently mentioned weaknesses of the parish are



the small amount of English used during services, inability to
attract and retain youth who have passed the age of depen-
dence on their parents, and the length of the services.

3 Accommodating thosec who do not understand Ukrainian and
making the services shorter are perccived by many respon-
dents as changes needed in the parish.

Conclusions

Clearly there are a number of important challenges facing
this particular parish, other parishes with similar characteristics,
and the Ukrainian Orthodox Church in Canada. To the extent
that the census data provided by Wolowyna are correct, some
changes appear to be needed. Wolowyna contends that the num-
bers of Ukrainian Orthodox in Canada began to decline in 1961,
whereas among Ukrainian Canadians the general trend has been
for a steady increase for most of the non-traditional denomina-
tions.6 His data provide confirmation that the Ukrainian
Orthodox Church generally—not just St. Andrew's Parish—is a
“very old group.”? These eight questions illustrate the challenges
facing this parish, other similar parishes, and the Church gener-
ally:

1  How can young people, including newlyweds, be encouraged
to participate in Church activities, to become members of the
parish, and to remain active parish members?

2 How should the parish and other Ukrainian Orthodox parishes
in Canada cater for the great differences in knowledge and
understanding (including knowledge and understanding of
Holy Scripture, the Divine Liturgy, Orthodox Church beliefs
and practices) and the differences in preferences for Church
attendance and non-attendance (in participation in Holy
Communion and other Sacraments, in personal prayer, in sex-
ual orientation, in attitudes about premarital sex, and abor-
tion)?
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3 How can the different competencies and preferences for the
use of Ukrainian and English be accommodated in the various
Church activitics, and how does the parish and the Church fos-
ter increased understanding and meaning in the worship ser-
vices?

4 How can meaningful participation in Church activities by inac-
tive and less active members in the broad Ukrainian Orthodox
community be encouraged?

5 How, and to what extent, should each congrcgation and the
Church in Canada conduct missionary work?

6 How does each parish and the Church in Canada accommodate
to changes in society catering more cffectively for the needy
among Orthodox believers and society generally - the infirm,
the aged, the jobless, the mentally and emotionally stressed,
the poor, the destitute, the lonely—wherever they may be in
the parish community or other parts of the world?

7 How does the Church provide a morc important role for
women?

8 How does the Church (and each parish) make Christ and
Christian principles central to all that is done in cach congre-
gation and the Church generally?

These are important issues which are not likely to be resolved in

the near future. However, they appear to be issues that must be

tackled in cach parish and the Church at large.

In a parish, as in other organizations, it is of course impossi-
ble to satisfy the interests of everyone. A parish cannot be every-
thing to everybody. It must set a course to satisfy the majority of
its members—within what is possible and reasonable in the
Church. Some of the turnover in membership in Churches gen-
erally, and Ukrainian Orthodox parishes in particular, is a result
of unreasonable or impossible expectations by worshippers and
would-be members. However, perhaps more needs can be satis-
fied if individual parishes are permitted to set somewhat differ-
ent directions, as appears to be the casc with the three parishes
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Matiasz studied. Each parish might then cater to the needs and
preferences of a slightly different membership. The alternative is
to explore how a greater variety of practices might be permitted
within a given parish.
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Borocayxkoosi Texcru:
Buss IlpaBociaBHol Bipu B
Ykpaiucokiit IIpaBociasnii Ilepksi
B Kanani, 1919-1990 pp.

Mump. npom. Tumogbiu Minenxo

v

LlcpkoBHa mnpakTHka i Oorocsyxenssa IlpaBocsiaBHOI
LlepkBi BHSBJISIIOTH Bipy JIOACH KOJIH BOHM 30HpalOTbCSl Ha
MOJIHTBY B pi3HHMX MOTpcOax Ta 3aCTOCOBYIOTD iX B LUOACHHOMY
XHTTI. bBorocsyeHHsS [/l NPaBOCJAABHHX € BHAOIB 3MICTy
Hayku LlepkBH, TOMY BOHO € [OyXe BaXJIMBHM B OKHTTI
[IpaBocnaBuoi llepkBH. B [IIpaBocsiasHiii LlepkBi, Bifg
HaiiJaBHIlUMX YaciB, YCTIHHEHO LEPKOBHHI NOPSAOK PpIi3HHX
6OorocslyXeHb, 110 Ha3WBAETbCS LEPKOBHMM ycrasoM. Omnucu
NOPSIAKY CJIy>KEHHS Pi3HHX GOroc/iyXeHb B yac [JHS, THXHS i
pOKy 3i6paHi B OKpECMY KHHIY, IO € Ha3BaHO THMKOHOM.
Koxna ITomicHa IlpaBocsaBHa llepkBa - LlepkBH KOXHOIo
Hapoay, XUBYTb CBOIM OKPEMHM XHMTTSIM, a €OHICTh 1X
BHSIB/ISIETbCA B 3aTPHMaHHI OfHi€T if Ti€l caMol Bipy, Ta OOHOIO #
TOrO ¢aMoro NopsaKy MNpaBOC/JaBHAX  OOroc/yXeHb.
3po3yMiJIM €, WO KOXHUI HapoA Mae€ CBO1 TpaauLil, SKi 4acTo
BXOOAATh B 0OpsSA TOrO0 UM IHUIOTO MPaBOC/aBHOIO
forocnyxenHss. Ha cTopoXi OIHOCTaHHOCTH NPaBOCJIABHOIO
oorocayxeHuss ¢ €nuckonar IlpaBocsaBroi llepkBu. Tomy
OOIJISA Ha[ TOYHICTIO BHKOHAaHHS OOroc/TyXeHb M0 MpHOUCax
IIpaBocnaBHOI LlepkBH [OpYYEHO KOXKHOMY €NHCKONOBI B CBOTH
enapxii. be3 3arpeBaxeHHst €nuckonaToM un Ilepwoicpapxom
okpeMoi IlomicHoi LlepkBn Hisiki ©6orocsiyk00Bi KHHXKH HC
MOXYTh JApPYKYBAaTHCS, a CBSILICHUKM HE MOXYTb HC
3aTBEPAXKEHHX NPABOC/IABHUM €NHCKONATOM OOroc/yX00BHux
KHUXOK BXHBaTH. TakoX, CBSIIEHUKHM YH iHUII OcCoOH
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00roc/1y>k0OBHX KHMXOK Ha CBOKO pyKYy HE MOXYTh
NONPaBJISITH, WOCh HOBOr'O AONABaTH, YH HapyKOBaHe 1o CBOIi
BHOA001 3MIiHSTH.

TaxHM 4MHOM, OJISL BXXUTKY OIS CJ1yXKEHHS NpaBOC/1aBHUX
00rocyXeHHsIX YCTIHHEHO psii OGOroc/iyXXO0OBHX KHHXOK.
HaiiBaxx/mBilnoto € CB. €BaHresiisi B fAKid BMIllIEHI YOTHPH
€sanrestii.  Ilepknang €BaHresii Mycutrb OyTH onoOpeHHii
€nuckonaroM LlepkBH Ta 3aTBepaxenuii [lepuoiepapxom. Bona
npuiiHssia HasBy - HanpectronbHa €Basrenis.  [pyrorw
KHHXKKOK CB. [TucbMa € Anocmon, gkuif BMilllye NOCJIaHHS Ta
Hii cB. Anoctos1iB. OOMAOBI KHUIH MPUCTOCOBAHI A1 UMTaHHS
BiNOBIAHO LEPKOBHOI'O YCTaBY.

B llpaBocnaBHiéi IlepkBi npuiiHATO, 1O BCi 3arajibHi
Ooroc/1y>KCHHsI BiIOyBa€TbCH B XpaMi NpH 3i0paHHi Jiroaci.
CaM CBSILIEHMK Ha caMoOTi Oe3 Jlofell CJyXHTH 3arajbHUX
forocsy>XXeHp He Ma€ MpaBa. B wyvac mnpaBocJiaBHUX
Oorocs1yXXeHb NOCTIHHO BigOYBA€TbCS Aiajlor MiX CBSILICHHKOM
1 HapogoM. Y mpoBoAi CHiBy Hapody € ASAKH, SIKi OPOBaAsATh
NOpSIIKOM cHiBy snogell. TakMM YHMHOM YBI#LIJIO B NPaKTHKY,
L0 € OKpEMi LEPKOBHI KHIXKHM /11 BXHTKY CBALIEHUKA, 4 iHUI
DS BXHUTKY ASKiB. HeoOXigHOI KHHXKOIO /1S CBALICHUKIB €
CnyxeGHUX B SKOMY BMillleHi cJ1y>x0u Beudipni, YrpeHi i Cs.
Jlityprii. 3 BiAMOBIAHAMM A0 UMX CJAYXO MOJIMTBaMH, SKi
CBALIMHHK YMTa€ B 4ac OGorocjyxeHb. [N OSKiB MOTPiHUMH
kauramMu € Yacocnos, Ilcanmup BIANOBIGHO MNOAiJIeHi, A/
Ooroc/1yX00Boro 4uTaHHg, Okmoix Ta iHII Gorocsyxo6o0Bi
KHUXKH. OKpeMOlw KHHIOK O/ BHKOHaHHSI cayx6 Cs.
TajHcTB Ta pi3Hux Gorociyxk00BUX YHHIB € TpebHuk, 110
BXHBAETHCS OQHAKOBOr'O CBSIILEHUKAMHU i AsSKaMu.

Ykpaiuceka IlpaBocsiaBHa LlepkBa B KaHami nmocrasa
cBoepigHo. ITouaTkoBa crafis opradisauii Llepksu Oysa
po3noyara caMHMH MHpSHaMHM - 0e3 CBSILIECHUKIB I E€MHCKONa.
Konn BXe Oynanm UepKOBHI rpoMaaHd, TOMdiI 3anpollyBaHO
CBSILUEHHKIB /11 BUKOHAHHS OKPUMHX GOrocsiyXeHb, 0COO/IMBO
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TpeOHUX. Cnouarky, ue OyaM cBsaumeHuku Pociiicbkol
IlpasocaiaBHoi Micii B AMepHLi, Y4 NPaBOCJ/IaBHI CBSIUCHAKH 3
BykoBHHM, BOL/IbLWIOCTI yKpalHui. borocsyx6oBa npakTuka i
60roc/1y>k00Bi KHHXKH BXHBaJMCS Taki, 1O OyJH B THX
Llepknax. HacrynawTb 3MiHH B 6epe3Hi 1920 p. 3 BUCBsiTORO 3-
OX CBSILUEHUKIB 3 CepedoBHMILa OpaHI3aTOPiB LCPKOBHOTO
OparcrBa - a ue CeMeHa B. CaBuyka, [IMuTpa Crpariiiuyka i
Ilerpa Camus.! Sk 3ragye o. C. CaBuyK, BiH BiC/1yXXHB NepLuy
cnyx0y no-ykpaiicbkomy B CT. [xyJieH. CnyXxOu B pifHiii
MOBI CJIY>XXHJIMCS Blleplue B 6aratox yKpaiHCbKHX KOJIOHISIX, 4Ki
npuTsaramu Garato Jnogeit Ha wi Gorocsyxkenws.  OpnHaue,
60roc1y>XX00BHX KHUXKOK BHIPYKOBaHMX NO-yKpaiHCBKOMY B
TO# Yac wie He 6ys10. OTui poOuJid cBOI NepekJiaau it pyKonucHo
nepeaBa/ii OOHI APYrHM 1 B TOH croci® BIpoBafXyBa/IUCh
yKpaiHChbKa MOBa B OorocsyXcHHs. [lpykapHsi Ykpaincokoco
Tonocy B 1920 p. Bunana Tponapuk, abo niopy1nuk yepKoGHO20
cnigy B IKOMy Oy/1d BMillcHi yiHM BedipHi, YTpeni, O0ianuui,
BinuaHHs.

BecHoto 1921 p. Koncucropis i BparcTBo YKpaiHcbKol
IlpaBocnaBHoi llepkBu B KaHaai HaB’si3asM 3B'SI3KH 3
MiHicTpoM icnoBigaHb YKpaiHcbkol HaponHoi Pecnydaiku npod.
I. OrienkoM, SKHH 3 YKpalHCBKMM YpsaoM nepeOyBaB B
Ionvwi.2 B 1921 p. npod. I. OrieHko, ni3Hiwe MUTp. Liapion
BuaaB Ykpaincokud Ilpasocnasnuii Monumosnux y TapHOBI,
sakuil MaB 64 crop. B ToMy polli, y JIpBoBi 6y/1a BUIPYKOBaHa 3
6s1arocsioBeHHss Kpem’sHeupkoro emmuckona HioHuciss Cesma
Cayxba boxa Cae. Omysa nawoco loana 3onomoycmoco B
nepekJiaai 3 TpeubkKoro Ha yKpaiHchbky MoBy npod. I. OrieHka.
Ilizniwe y 2KOBKBi BiH BHAAaB yKpaiHCbKHMH nepek/ag cJayx6
Beuipnui it YTpeni. Lli ykpaiHchbki nepekJyiaaum npod. IBana
OricHKa BUAKO O6y/1M BnpoBag KeHi y BXHTOK B Kanani. Ilpu
KiHui 1924 p. nossusocst oroJiollieHHst B [Ilpagocnagromy
Bicmnuxy, mo MoXHa HabyTH ©O0rocjayx0oBi KHHUXKH
nepekyany npod. 1. Orienka a pe: Cs. Jlityprig Cs. IBana
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3oaoroycroro i Cs. Bacunig, BeuipHio it YTpeH1o Ta nepeksag
Ha ykpaiHcky MoBy Hosoro 3asity.3 ITi3Hiwe B
Ilpasociiagnoamy Bicmuuka nosiBJOCS OroOJIOWIEHHS TNpo
BHAaHHSL bococstyxbosux conocie. OpHade, aas Toro, oo
MaTH HOpMaJibHe 0Orocsyx0oBe XHTTI BIPOJOBX pPOKY B
Ipasoc/iaBhiit LiepBKi noTpi6Ho Okmoix, Mineto Ta iHIII KHHTH,
100 ASIKH MOIUTH HaJIeXXHO BHKOHYBATH CBOI OOOB’SI3KM B yac
oorocnyxeHb. B TpaBHi 1924 p. Ha Hapani KoHcucropii i
BpatcrBa o. C.B. CaBuyk 3pedepyBaB chnpaBy BHOAaHHSA
YKPAaiHCbKOr0 ApPaBOCJ/IaBHOI'O MOJIMTOBHMKA, SKHif O Mir
OOMOMOI'TH ASKaM i BIpHUM Yy cHiBaHHI OorocjyxeHb. Lig
Hapajia pilluja, wod Takuii MOJIMTOBHHK BHAATH. PiuleHo, wod
B 3MiCT HOro BXOAMB MOJIHTOBHHUK INpUroToBaHuil mpod. I
OrienkoM, ciyx6u BeuipHi # YTpeni 1 CB. JliTypria B ABOX
MOBaX - YKpaiHChbKIH I CTapOCJIOB’IHCBKiilf, BOCKpECHI Tpomnapi
Ta KiJlbKa HEpKOBHUX MiceHb 1 Kossaok.4 Ilpaus He Oynia
JIETKOI i BUAAHHS MOJIMTOBHHKa 3atsrajiocsa. Koudepenuis
QYXOBEHCTBa, UI0 Bialy/acs y BepecHi 1925 p. piwmna, o0
MOJINTOBHHUK 0Yy/10 BHAQHO LIE TOrO POKY. YTOYHIOETHCS
pilIeHHST BKa3iBKOIO, 1106 XOY MOJIHTOBHUK OYB [BOMOBHHMH,
ase wod B YKpaiHCBKOMY MnepeKkJiai OorocjiyXeHHss Oysu
nonani nepwnm. Takox, uio6 CB. JliTypris Gy/1a B nepex/1afi Ha
ykpaiicbky MoBY npoc. I. Oriesxa.5 MoJuTOBHHK [obpuii
llacmup nosiBuBca npykoM B 1926 p. 3 06/1aroc/IOBEHHIM
apxuenuckona IBaHa TeomopoBHua A/11 BXUTKY B napadisx.
MonautoBHuk MaB 288 cropiHok. BkopoTui BHSBHJIOCH, 11O
MOJIMTOBHK MOBHICTOIO HE 3a[OBJIbHSE noTped ASKiB, TOMY B
1931 p. Ha 3acipanni KoHncucropii “YxBajsieHo NoOiJIbLIMTH
MOJIMITOBHUK J{o6puii [Tacmup i NpUCTYNUTH [0 HOBOro #oro
BUOaHHA Halickopiwe”.6 Ha KoHdepeHuil QyxoBeHCTBa, WO
BigOysacsa B cepnHi 1932 p. B CackaryHi Oys10 pilleHO, He
3BaXawyH, wWo Ha ckjaagi 6yno 2000 npuMipHHKIB
MOJIMTOBHHKIB, OHAaU€ € BeJIMKa noTpeba, mod 3poOUTH HOBHI
HakJslag 3 “pomaTtkoBuM Marepissiom™”.7  Hosuit HakJ1an
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MoauToBHHKa Jo6puu [lacmup nogsuBcs B 1933 p. 3
On1arocs1oBcHHs apxuen. IBaHa TcogpopoBuya. Bin 3HauHo OyB
NOLIMPEHHIi, TOSIOBHO B HbOMY Oy/1H BMillleHi Tponapi i KonJakn
il iHu micHOMiHHS Maif>ke Ha BCl CBSITa, a TaKOX Ha HEAui
[MocroBoi it LisiTHol Tpioneil. B 1943 p. 3HOBY Oy/10 BUAAHO 3
MonToBHHK [oOpuii IlacTHp QOMOBHEHHAM. Bin 0Oy»n
HACTI/IBKH YAOCKOHAJIEHNH, 110 ASIKM MOIJIM HUM KOPHCTYBaTUCS
BIOPOAOBX pPOKY, a TaKOX 1 AcSIKi CBALICHUKHU 3aMIHSIJIM HAM
CnyxebHuka. B 1952 p. 3 6saroc/ioBeHHss MHTp. lapioHa
NoSBUJIOCA YeTBepTe AonoBHEHe BUAaHHA. Ha pimenns Cobopy
€nuckonis YI'TIL[ B 1959 p. MmoauToBHUK Jobpui [lacmup MaB
nepersITHYTH MUTP. [n1apioH 1 y3rigHUTH Horo 3 ynpoBaa XeHUMH
B YITIL 6orocay>x60BUMH KHHXXKaMH¥, ajie 3aTiXHa XxBopoba
it cMeprb cranmm Ha nepewkom. Ilicsss Toro MOJIMTOBHHMK
Hobpui ITacmup 6yB KiJ1bKapa30BO NMEPEBUAAHUH.

Hapg BUgaHHSIMH iHIIUX OOroc/1yKO0BMX KHUXKOK B NEpLLHit
opraHi3auiliguii nepionq He 0yn10 MOXJIMBOCTH. B Tpnauatux
pokax Oyna 3aTsaxHa OopoTbOa 3a BIJIMBHM B LEPKBI MiX
mupsHamu (BparcrtBoM) 1 ayxoBeHcTBoM (Koncucropis). Ha
nodatrky TpuausdTux pokiB KoHcucTOpig pilliijla BUAATH
HamnpectosibHy €BaHres1ito B yKpaiHChbKiil MOBI? i HaBIiTDL 6YJ10 Y
Bichuxy 3 pobJieHO 3aK/IMK !0 ajie 1O BUKOHAHHS, LbOTO 3a0yMy
He piilmto. Ha KoudepeHuil ayxoseHcrBa B 1932 p. 6yso
NpHAHSATO pillieHHs crnpaBy BuaaHHs HanpecTosibHoi €Banenii
MPUIMHHATH HE 3BaXKAalOTH, 11O AesIKi rpoMaau BXe ABa pOKH
YyeKa/ld Ha yKpaiHcbke HanpecrosibHe €BaHresie, asie Oyau
TPYAHOLLI peastizauii Horo BugaHHsa. TpyaHicTb Oyna piHaHCOBa,
a TakoOX fKHil nepekJsag B3ATH.  3acCTaHOBJISLJIMCL Haj
nepexkJiagoM enuckona [lapdenis (JleBuupkoro)!l.

Ha wiit koHdepenuii TakoxX 6y/10 NpHIHSITE PiLLICHHS BXXMBaTH
Tpebrux BHOaHHA AMEPHKAHCHKOI YKpaiHCbKoi [IpaBocsiaBHOI.
LepkBu 3 THM, 110 “Tpeba JiMILE BIUIAHYTH Ha €IHCKOMa, 100
6y/1a ogHocTalHicTh B nepeBopi”.12 Lleil Tpebrux OyB BHaaHuii 3
6J1arocsioBeHHst apxuen. IBaHa Teonoposuua B 1933 poui.
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Tpeba 3BepHYTH yBary, W0 B UbOMY Nepiodi CJyXHJIUCS
forocyyxenHd B YkpaiHcbKifl IlpaBocsiaBoi LlcpkBi i no
CTapOCJ/IOBBSIHCBKOMY, a TOMY BXXHBaJlucg ©Oorocsyx06o0Bi
KHIDKKH POCIHCBKOrO i YHISTCBKOro BMOaHHs. JlBO€ mepuiux
Bunanb [lobpoco Ilacmupss 6ynu OBOMOBHHMH. Y pilllCHHSX
KoHrepeHuii ayxoBeHCTBa HaroJiowieHo ©Oy/j10, o6 B
yKpaiHCBKii MOBI B MOJIUTOBHHKY OYyJI0 BMILUGHO MEPILUMM
nepen CTapoc/OB’SHCLKUM. lle cBiAuMTBL NpO MpHB’S3aHICTDb
el no crapoi “HepkoBHOi MoBH”. [lowmproBasncs Mix
CBALCHUKAMH PYKONHCHI CKOPOYEHHS Pi3HUX UMHIB 1 0
npakTHKa Aiiiliia ax goTenep.

HanpucronpHa €BaHresiist B ykpaiHCbKiit MOBY Oy/sia BHaaHa
B 1948 3 GnarociioBeHHs apxuen. McTnciagsa it loro 3axogaMH.
Lle € nepenpyk 3 BapuiaBcbkoro BupanHs. lle HampucrosibHa
€BaHresisa nepesugaHaiaca 6araTo pasiB.

Crabusizanig 060rocsyx00BOro LEpKOBHOIO >XUTTHS B
Ykpaincbkiii IlpaBocnaBhiii llepkBi B Kanagi Hacrynae B
nepioni, KoM BOHa cTasia Mutponosieio B 1951 p. Crasuie
MutponosauToMm ii, BJ. liapion B 1954 p. 3BepHyBcs A0
YKpalHCBKOrO  INpaBocCJ/IaBHOro  €nuckonary B cnpasi
BNpOpPSAKYBaHHS NepeKJ/lafiB Oorocjly:K60BHX KHHXOK Ha
YKpaiHCbKY MOBY. 13 OpHaue, 3 TOro HiYOro He BHHLIIO M03a
AeKJIdpaniero Hapagd ABox Murpononiit Kanaacpkoi it
AMEpHKaHCbKOI.

Tomi Mutrp. lnapioH caM B3sIBCS 3a BHOPSAKYBaHHS
60rocayx060BOoro # UEPKOBHOrO JXXHUTTS B KaHaACBbKIi
Mutopnonii. Bid BugaB psa nocjiaHb A0 OyXOBEHCTBa B SIKHX
nogaB BKa3iBKM AYXOBEHCTBY B cnpaBi 0orocsyx6oBoro
nopsaky. [ng BApilIEHHS OKPMMUX NHUTaHb LEPKOBHO-
60roc1y>k60B01 NpaKTUKH CKJIMKasiucs Cobopu €nMcKomniB mif
roJIOByBaHHAM MHTp. [napioHa i 6araro 6yJ10 npuiiHsITO pilllcHb
B cmpaBi 6GOroc/lyX0OBMX TEKCTIB i NMpakTHKH.!S B npijisHui
yCTIiHEHHS ofHOCTaiHoCTH cayx0a CB. JliTyprii MuTp. Inapion
B 1952 p. BUupaB KHUXKY Sk npagumu Ca. Tlimypeiro, a B 1954
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p. BMAAB BKa3iBKH NI Ha3BOw Apxucpeucvka Jlimypeis i
Apxuepeiicoka gizumayis. [17151 NOSCHEHHS Pi3HHX BHNAJKiB NPH
cnyx6i Cs. JliTypHii, MHUTp. l/1apioH nepex/iaB noBYaJibHE
¢JIoBO mif 3arosioBkoM Hayka npo Ce. Jlimypeito yxeanena
Bceykpaiicokunm Llepkosnum Cobopom 6 1629 i 1640 poxax. B
1972 p. O6yB Bunanuit Ciyxebnux. BaXJ/IMBHM BKJIAAOM MHTD.
Lnapion G6yB mepeksian Tpebruxa B ABOX 4aCTHHAX Ha OCHOBI
Tpebrura Ilempa Mocuna. Tlepuia yacTuHa nosisusacs B 1954
p., a apyra B 1960 p. Takox nepesugano B 1955 p. 3
XosnMcbkoro BuaauHs. Besukonicni Cnyxenis, a ue nacii. 3
6J1arocsioBeHHs1 MUTp. liapioHa nepeBHAaHo 3 BapluascpKoro
BuAaHHs Okmoix Ta Cayxou Cmpacrnoco TAXHS i BesmkonHs 3
KHIBCHKOTO BHAAHHA. 3axogaMH CTyAEHTIB 6orocnoB’s Koserii
CB. AHapes nmnepesHagaHo MimiorpacpHuM crnocobom 3
eBporneiicbkoro Bugadust Yacocsios, IloctoBy i LIBITHY Tpiomb.

Bcrynarouu B 90-Ti poku YkpaiHcbka IIpaBocsiaBHa LiepkBa
B Kanangi Oyna 3abe3neuecHa HEOOXiIQHHMH OOroc1y>XO00BHMH
KHnxkKamu. Kosin Bigpoaniacs YAllllepksa B Yxpaini B 1989 p.
TO KaHafgchbKa MuTpomoJsiisi MoIJla  JONOMOITH 1T
00roc/1lyX00BUMHU KHUXKAMH.

st xoxHoi [IpaBocsiaBHOT LIEpKBH BaXXJIMBOKO CIPABOIO €
BHIaHHA OOroc/1y>kX00BHMX KHHXXOK B MOBI, IO BXHBA€EThCI B
yac Ooroc/iy>keHb. 3 opraHizali€ro yKpaiHCbKHX NMPaBOCIaBHHX
rpomag B Kanani BuHHMK/1a pnorpeba MaTH yKpaiHCbKHX
CBALICHHKIB, a piBHOYacHO Oy/sla mnoTpeda yKpaiHCbKUX
00orocs1yx00BUX KHHXOK. IIpun6Ganuss Oorocayxo6oBax
KHIXOK MNOMIJISAETbCS Ha MNepiofH pPiBHOOIKHO 3 mepiofaMi
po30ynoBu Yxkpaincbkoi I'pexko-IIpaBocnasHoi LlepkBu B Kanai.
B nepuwioMy [OecaTH/IITTI iCHyBaHHSL LlepkBu, CBSlIEHMKH
NepenicyBasid pyKolUH OpyKapchbKOK MallHHKOW 60Cs1yKOoBi
TEKCTH B NepeKJiafi, siKi MOmH 3000yTH. BesKoro 4onoMororo
Oynn nepekjaagn npod. IBana OrieHKka Ta YHIiAUBKi
MOJINTOBHMKH, 110 ApYKYBa/mcs B novarky 20 cT. B apyromy i
TPETHOMY ACCATH/ITTAX B YKpalHchKili [IpaBociasHiii Ilepksi B

196



Kanani BxHBaJiMca Oorocsyx00Bi KHHXKHM BHAaHi npod.
[BanomM OrieHkoM 3  OJaroc/jioBeHHs  BapuiaBcbKoro
Murponosura dionncist (Bancaouncskoro) Ta supgadi 8 Kucsi
BIIL{Papoio. PiBHOYacHO B ubOMY Nepioai BUgaBalucs OKpeMi
0oroc1yk00BO-UepKOBHI KHUXKH B KaHagi # AMepuii, gKi
BXOAMUI B YXKHTOK B napacisix B Kanani i Amepuui.

[Micns [dpyroi CrrioBoi Biiihu HacTynae HoBuii nepiog. o
Kananu npubysia uxcesibHa HOBa cMirpauis B CKJIafii MHpSH,
CBSUIGHUKIB 1  €MNUCKOMIB. BuHuk/sM  HOBI  noTpOu
6orocs1yk00BO1 IPaKTHKH, FOJIOBHO B BEJIMKUX MicTax CXiZHbOI
Kanagu. CBSUICHUKM H €MNHCKONMH TPHUBE3JIH  HOBY
forocs1yk00By NpakKTHKY Ta CBOI 60roc/1yk6oBi KHHXKKH, IO
BXKHBaucs B EBponmi. 3  OcHyBaHHSAM YKpaiHCBKOI1
[IpaBocsiaBHoi MuTtponoJsii B Kanaai B 1951 p. Hacrynae
yHi(hikauiss 60roc/1yx00Boi NpaKTHKU. 3aBOSKH HEBTOMHI
BUJaBHUUIl mpaui MuTp. LapioHa y cniBnpaui apxuen. Muxaisia
(Xopoia) HOSBHJIMCA HOBI 00rocayxXO00Bi KHMXKKH, IO
NpUBEJIH 00 OHHOCTaWHOCTH LIEPKOBHHX cJj1yk6. 3 XxBOpoOolo i
cMepT0 MHTp. [napioHa BHOaBHSA GOroc/ly>00BUX KHHXOK B
Kanani npununusiocs.

Po36ynoBa yKpalHChKOro lepKoBHOro XnTTd B KaHani
craBuTh nepeq IlpoBogoM llepkBu HOBI 3agaHHs. € noTpeba
YCYYacHUTH it yCTiliHUTH nepeksiaf 60rocyk060BuX KHUXKOK Ta
BHJAHHS HOBHX, L0 € HEOOXiJHUMH B UCPKOBHOMY KHTTi.

1 Casuyk, o. C. B. “dx nocrana Ykpaiucbka IlpaBocnaBia llepkBa B
Kanani.” [Mpacocnagruu Bicmuux 4. 8, 1925 p. ct1. 5.

2 Casuyk, o. C. B. Te came, [Ipagocnasnui Bicmrux u. 9, 1925 p. ct. 5.
3 Orosowenns B [Tpacocaagnut Bicmnux 4u. 9, 1924 p. crop. 16.
4 “Iporokos Hapanu Koxcrcropii i Binainy Bparcrra i cBALIEHHKIB YKp.

Mpas. llepksu B Kanagi 3 2]1-22 Tpasus 1924 p. HopkToH™ Apxis
Koncucropii YITlepksu B Kanani. K. I, crop. 76.
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“IIporokon Koudepenuii ayxoBeHcTBa” 2-3 BepecHs 1925 p.
HMopkron. Apxis Koncuctopii Y[1llepksu B Kanaai. Ku.1. crop 114.
“Ilpotokos1 3acinaHus Koucucropii” 14 cepnua 1931 p. Apxis
Koucucropii YITllepksu B Kanani xu. 1. crop. 187.

“TIpotokon 3 Kondepenuii ayxoencrna Ykp. Ilpas. Ilepksn”, Cackaryn
27-9 uepsHa 1933. ApxiB Koncucropii YIlllepxsu B Kanani xu. I. cTop.
221-2.

“Mistuns [epworo Co6opy €nuckonis YTI'TIL B Kanaai 6-ro simnas 1959

”»

p-
“TIpotokon 3acinaiHs Kowucucropii 14 cepnus 1931 p.” Apxis
Konucucropiii YIIIlepksu kH. 1. cTop. 187.

B orosowenni Ykpaincoke €gancenie 06yno cka3zaHo: “Tomy
ApHUNOPYYacTbCsi THM rpoMajaM, ski norpebytorb HanpecrosibHoro
€BaHreis, o0 CIHHHTHCH 3 KYIIHOM TaKoro aXx 10 uacy, KoJM BXe Oyae
yKpaiHcbke €Badresie Buaanus KodcHctopii.” Bicmuux v. 6, 1930 p.
crop. 1.

“Ilporokon KoHdepenuii ayxosHeHcrBa YITIL] 23 cepnHst 1932 p. B
Cackaryni” Apxis Koncucropii YI1llepxsu B Kanania xH. I. crop. 222.
Tam xe.

Mutp. Lnapior, nuct 3 22 Gepe3ns 1954 p. “Ido Bcix apxuepein
Ykpaincnkoi ITpaBocnaBHoi l{epkBu” ApxiB ABTopa.

Mutp. Inapion - “Jlo BcewecHoro nyxoBeHcTBa YKpaiHcbkoi I'pexo-
Mpasocnaskoi LlepkBu B Kanani, Piona Husa xanenaap Ha 1985 p. crop.
102-127.

“3 nocradoB Cobopy E€nuckoni YITIL” Piona Huca kaneanap na 1985

p. crop. 127-136.



IkoHorpaciuna Cnammuua
Amutpa BapTroinyka

Bipa Jlazapoguu-Cenbuyk

Hmirpo Bapromyk Hapoauscs 1910 p. y ceni Bepesosuui,
noBiT Bonogumupcbkuii Ha BosnHi, onuH 3 ciMox aiTeii y ponnHi
rocnogapiB IBana Baprowyka ta Ilanarii 3 gomy [inyH. 3
AMTHHCTBA BCe pUCYBaB Ta Oararo Hacsyxascs npo [TouaiBchKy
JlaBpy. B wkosi 6paB mepuie Micue B MUCTEUTBI. bBynyum
MAPOCTKOM BiH BCTynuB y JlaBpy 1 mnouyaB BHBYATH
iKoHonncaHHs y ITouaiBcbKiit MUCTEBKIH WIKOJI, KA B TOH yac
Oyn1a nig ynpasoto npodp. SAkimuyka. CTyneHTH pucyBau 3
NpUroad 3 pyYHHX MamoHKiB. Haiikpaue Oys10 pucysatu
CJUMUIB IO CHAISIA Meped LEPKBOK 60 BOHH JOBro Ha OAOMY
Micll CHOIJIH. Kosn cnaBHuit Mangp, BoJsibcbkuit
po3ma’iboByBaB CoGop y PiBHomy, Baprowyx Ta TpW iHmi
CTyneHTH Oy 3aHraxoBaHi OO NOMOYi, [OJIOBHO A4
PO3MasIlOBaHHSI OpHaMeHTYy. 3akiHuuBIIM [TouaiBCchbKy WIKOJTY,
Baprouryk BcTymuB no Bidicbka. Kosm [dpyra CsitoBa Biiina
po3noyasiacsl, Bi 3aKiHYHB YUHTEBCBKHI KYDPC i MOYAB BUHTH
B CBOCMY PpIOHOMY cesli. PiBHOYacHO BiH nHcaB iKOHH IJI
Pi3HHX LepKOB a00 BiAHOBJIIOBAB IHTEPEPH LEPKOB. Tak BiH
npaioBaB y epkBax y cesax [ly6Ho, I'epcuui, BoGnai Ta iHIUKX.
B ueii yac BiH onpyxuBcs 3 EMinieio 3 noMy CboUEHKOBCBKI.
Horo ikoHOrpachiyHa AiSJIBHICTD Aasti 30iJ1bmiaiiacs ocoO/IMBO
KOJIH MOYaB MHCATH iKOHM [J1st mpuBaTHUX oci6. ITig vac BiiiHu,
Baprouykn onuHusmMca B HiMeuuuHi fe Mycisin npaumroBaTH Ha
¢dapmi, a no BiitHi nepeGyBan y Tabopi AJIST CKUTAILLUIB.

Maroun 3HallOMHX 3 CyCifHOro ceJia, AKi BXe XHJM B
beniTo, ManiTo6a, bapTomyk JIMCTOBHO MONPOCHB iX
cnposaauTd fioro i poguHy go Kanagu. Bonu norommsHced iy
1950 p. Baprowyk npu6yB no bBeniTo. TaM BiH HanucaB iKOHH
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“Ilpotoxon Kondepenuii ayxosencrsa™ 2-3 Bepecis 1925 p
Ropxron. Apxis Koucucropii YILiepxsa B Kanani. Ku.1. crop 114.
“IlpoTokosi 3acinanis KoHcHcTopii” 14 cepnua 1931 p. Apxm
Koncucropii YITliepxsu B Kanani xu. 1. crop. 187.

“TTporoxon 3 Koncepenuii ayxobesictsa Yxp. [lpas. Liepxea™, Cacxaryn
27-9 uepsna 1933. Apxis Koucscropil YTlllepxsn 8 Kanani x#. 1. crop
221-2.

“Risnus Iepworo Cobopy €nxcxonis YITIL| B Kanani 6-ro aunus 1959
p.”

“Iipotoxon 3acinanus Koucucropii 14 cepnrs 1931 p.” Apxis
Koncrcropiil YIIlepxsa k. 1. crop. 187.

B orosowenHi Ykpalucoxe €eancenic 6yno cxazano: “Tomy
NPHNIOPYYAETbCA THM rpoManaM, fKi norpeGyrors Hampecrosmsoro
€Banresiis, 106 CITHHHTHCH 3 KYTIHOM Takoro ax [0 Yacy, KoJIH Bxe 6yne
yxpaitcbke €sanrestic Bunanns Kouncucropil.” Bicmuux u. 6, 1930 p
crop. 1. ’

“Ilporoxon Kondepenuil nyxossencrsa YTTIL] 23 cepnas 1932 p. »
Cacxaryni” Apxis Koucucropil Y1Illepxpa B Kanania xu. 1. crop. 222,
Tam xe.

Mutp. Lnapion, smcr 3 22 Gepesns 1954 p. “/lo Bcix apxmepeis
Yxpaiticoxol I[Ipasocnastoi Llepksa™ Apxis AsTOpa.

Mputp. Lnapion - “/lo Beedecnoro myxobencrsa Yxpainchxol I'pexo-
Ipasocnasnoi Liepxeu B Kanani, Pidna Huea xaneunap na 1985 p. crop.
102-127.

3 nocranos CoGopy €nucxonip YITIL[" Pidna Huea xanennap na 1985

p. crop. 127-136.



Ixonorpacdiuna Cnanmuna
AmMuTpa BapTomyka

Bipa Jlazaposuu-Cenbuyx

Hmurpo Bapromyx Hapogueest 1910 p. y ceni Bepe3sosnui,
nosiT Bosioqumupchkrit Ha BoswHi, onus 3 cimox aitelt y poauni
rocnofapiB IBana Baprowyka ta [Manarii 3 nomy Hdinyn. 3
ANTHHCTBA BCEe PHCYBaB Ta 6araro Hacsryxasc mpo ITogaiBcbky
Jlaspy. B wxosi 6paB nepuie Micue B MHCTeuTsi. Bynyun
NiAPOCTKOM BiH BcTynHB y JlaBpy i nouas BHBYATH
ixoHomucaHug y NouaiBchkilt MHCTEUbKIlH KON, SKa B TOH uidc
6yna nin ynpaBowo npod. SAxiMuyka. CTyaeHTH pHCYBa/lH 3
npHroaH 3 py4yHHx MamoHKiB. Halixpame 6yno pHcysarn
CliNUiB WO CHAUTH Nepedl UEpKBOiO 60 BOHH [OBro Ha ONOMY
Miclli cHAOiH. Konr cnaBHuit wmangp, Bosbcbkuft
po3MatboByBaB CoGop y PiBHomy, Baprowyx Ta TpH iHun
cTyacHTH O6ynH 3aHraXoBaHi Q0 NOMOYi, TOJIOBHO [JIA
po3MasTlOBaHHS OpHaMeHTy. 3akiHunHBLIH [TowaiBcbky wiKouTy,
Bapromyx BcTynmHB o Bificbka. Ko [Ipyra Ceitosa Biftha
po3noyasnacg, BiH 3aKiHYHB YUHTC/IbCBKHH Kypc i NoJaB BUHTH
B CBOCMY pigHOMYy cesii. PiBHOwacHO BiH nHcaB ikOHH IS
pi3HHX nepxoB aGo BigHOBMOBaB iHTEepepH lepkoB. Tak BiH
NpauoBas y UepkBax y cesiax [y6Ho, l'epcudi, BoGnrui Ta iHIIAX.
B ueii uac Bin onpyxuBcs 3 EMinicio 3 nomy ChollIeHKOBCBKi.
Aoro ixonorpacpiuna nisbHICTs Nani 3GiJbwanacs ocoGJTHBO
KO/TH NOYaB NMHCATH iKOHH A1 NpHBaTHHX oci6. [ITin wac BilHn,
Bapromyxn onuHasmcs B HiMeuuHnHi ge MycisiH mpauioBaTH Ha
¢apmi, a no BiltHi nepeGyBasH y TaGopi IS CKATATBLIB.

Maioun 3HalOMAX 3 CYCiIHOro ccJjia, fKi BXC XHJ/TH B
Benito, ManiTo6a, BapToliyx JIHCTOBHO HNOMNpPOCHB iX
cnpoBaauTy Horo i poauny no Kananw. BoHn norogwincs i y
1950 p. Baprouyx npa6ys no Benito. TaMm BiH HanHCaB iKOHH
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“IIpotokos1 KoHgepenuii ayxosencTsa” 2-3 BepecHst 1925 p.
HopkTon. Apxis Koucuctopii Y1lepxsu B Kaunaai. Ku.1. ctop 114.
“Ilporokos1 3acipanust Koucucropii” 14 cepnus 1931 p. Apxis
Koncucropii YI1llepksu B Kanani xu. 1. crop. 187.

“TIpotoxon 3 Kondepenuii nyxosencrna Yxp. IIpas. Llepksu”, Cackaryu
27-9 uepBHa 1933. ApxiB Koucucropii YIIllepksu B Kanani xu. 1. crop.
221-2.

“Hisinua Iepworo Co6opy €nuckoniB YTI'MIL] B Kawani 6-ro smnus 1959

p.”

“Ilporoxon 3acinanust Koucucropii 14 cepnus 1931 p.” Apxis
Koucucropiii YIIlepksu kH. 1. crop. 187.

B orosioweHHi Ykpaincexe €sancenie 6yno ckazano: “Tomy
npHunopy4aeTbcs THM TpoMajaM, sKi norpebyrorb HanpecrosibHoro
€BaHrcJis, o6 CNIHHATHCD 3 KYNTHOM TaKOFo aX J10 Uacy, KOJIH BXe Oy/e
yKkpaiHchbke €Banrestic BuaaHusi Koncucropii.” Bicmuux 4. 6, 1930 p.
crop. 1.

“ITpotoxos1 Kondepenuii nyxosuencrsa YTTIL[ 23 cepnus 1932 p. B
Cackaryni” ApxiB Koncucropii ¥IIllepksu B Kanania kxH. 1. cTop. 222.
Tam xe.

Mutp. lnapion, nuct 3 22 Gepe3usa 1954 p. “Ilo Bcix apxuepein
Ykpaiucbkoi [IpaBocsiaBHoi LlepkBu” ApxiB ABTOpa.

Mutp. Inapion - “/lo BceuecHoro nyxoBeHcTBa YkpaiHCbKOi I'peko-
IpaBocsiasroi Llepksu B Kanani, Piona Huea xanennap Ha 1985 p. crop.
102-127.

“3 nocranos Cobopy €mucxoniB YITIL” Piona Huca xanenpap Ha 1985

p. crop. 127-136.



IKkoHorpacdgivna Cnanmuna
Avurpa Bapromyka

Bipa Jlazapoguu-Cenbuyk

JAmutpo Bapromyk Hapoauscst 1910 p. y cesi BepesoBuui,
noBiT Bononumupcexuit Ha BosinHi, oquH 3 ciMox aitelf y poauHi
rocnonapiB IBana Bapromyka Tta Ilanarii 3 gomy HigyH. 3
AMTHHCTBA BCE PUCYBaB Ta 0araTo Hacayxascs npo IlovyaiBcbKy
Jlaspy. B 1wkosi 6paB nepiue Micue B MHcTeutBi. bynyun
MAPOCTKOM BiH BcTynuB y JlaBpy 1 nouas BUBYaTH
ikoHonmucaHHg y IlouaiBchkiil MHCTEUBKIH 1LIKOJTI, IKa B TOM yac
6yna nig ynpaBorw mnpodh. SAxiMuyka. CTyoeHTH pHCYBaad 3
npurogy 3 pyYyHHX MaJnoHKiB.  Haiikpaue Oyno pucyBaTti
cAinuiB WO CHAISIM Nepell UEepKBOK 60 BOHM AOBro Ha OAOMY
Micli CHAIJH. Kosnm cnaBuu#t Mangp, Bosbcbkuii
po3ManboByBaB CobGop y PiBHomy, Baprowyk Ta TpM iHuIi
CTyaeHTH OynM 3aHrakoBaHi OO0 MOMOYi, TOJIOBHO AJIf
pO3MaJIlOBaHHA OpHaMeHTy. 3akinuusiiM [TouaiBchky mkony,
baprowyk BcrynuB no Bilicbka. Kosn L[[;yra CaiToBa Biitna
po3noyasiacsl, BiH 3aKiHYHB YUHTEJIbChKHI KypC i NOYaB BUNTH
B CBOEMY pigHOMY cesii. PiBHOWAacHO BiH NMHCAaB iKOHM [UIS
pi3HHX 1IlepKOB a00 BiJHOBJIIOBAB iHTEPEPH LEpKOB. Taxk BiH
npauoBaB y UepkBax y cesnax [IyoHo, I'epcudi, Bobuui Ta iHWHX.
B ueit uac BiH ogpyxuBcs 3 EMisi€to 3 foMy CbOLIEHKOBCBKI.
Horo ixonorpacpiuna fis/ibHicTs Aasti 36i/Ibasacs 0co6/MBO
KOJ1M MOYaB NUCaTH iKOHH A1 npuBaTHUX ocib. Ilin vac BifiHy,
Bapromykyu onuHusmca B HiMeduuHi ne MyciJin npauioBaTiH Ha
¢hapmi, a no BiitHi nepeGyBaJin y Tabopi 19 CKHTAJIBUIB.

Matwoun 3HailOMHX 3 cYcigHOro ceJsia, SKi BXe XHJIM B
Benito, ManiTo6a, BapTowyk JIHCTOBHO MONPOCHB iX
cnpoBaauTd ftoro i poguny go Kanagu. Bonu nmoromwsucd i y
1950 p. Baprowyk npu6ys no bexiTo. Tam BiH HamicaB iKOHH
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nn1a uepkoB y KoG3ap ta Meitbpuax y Cackauesadi. Toro
caMoro poky BiH nepeOpaBcs 3 poaHHOI 10 BidHinery i novas
npairoBaTH K MaJjisp xariB. B 1951 BiH po3MasoBaB CBOK
nepuy uepxsy B BinHinesi. Ile 6yna pocilicbka npaBoc/iaBHa
uepkBa Ha ByJ1. ManiTo6a. [louyuHaroun B 1950-ux pokax,
Baprowyk mnucaB 1KOHH JAJIS 1KOHOCTAacCiB, XOpYIBIB Ta
[JIAlAHULb HAa 3aMOBJIGHHS CKJ1ady LCPKOBHHX peueil NpH
Konucucropii nawoi LlepkBu, aas SikoBa Maiiiaunka KoTpuii 0ys
BJIaCHHKOM CKJIaJly UEpKOBHHMX peueil, Ta Tex ans Gaspard
Church Goods Supply. [Ilpuksagn Horo iKOHOMUCaHHA
3HaXOAAThCcI y Haluux nepkBax y Bepuon, B.K. i Hopr
bertidopa, Cack.. BiH TeX BHKOHYBaB 0e3NocepeHi
3aMOBJIEHHS [U1S 1IEPKOBHMX rpoMaf i npuBaTHUX oci6. Bce x
TaKu He 0y/10 MOXJIUBO POAMHI BUXHTH 3 HOro ikoHorpadivsoi
npaii, OTXe BiH NpUcTaB Ao npani B 3a/1i38ul1 “Ci-Ex-Ap”. Tlpu
Kinui 1950-ux Ta cnouatky 1960-ux pokxis, baprouyk Hanucas
iKoHn Ong HepkoB y AppaH, Cack., Cauai Jleiik, MaH.,
TpaHckoHa, MaH., Ta AJ1s HOBOTO IKOHOCTAacy B Hallliii IepKBi B
Hascun, Man. IkoHH B UepKBi Ha oceJii “Becenka” Tex € ioro
poOOTH.

B 1964 poui, xoau CsiaTocsiaB  OpAHMHCHKHI
po3maiboByBaB Co6Gop CB. [IlokpoBHM Ta YKpaiHCbKy
Karomuubky Kareapy CsB. BosionuMupa 1 Onbru y Binsinesi,
Bapromyk MaB Harogy no0ayuTH JHoro npu nmnpaumi Ta
MPUrOTOBHUTH PUCYHKM IKOH OJIsI Hboro. lLle mano 3HauHmii
BIJIMB Ha CTHJ/Ib iKOHOMMcaHHA Baproumyka.

B 1980-ux pokax bapTroliyx BUKOHaB TaKi BaXHi MPOETH K
HanpuKJiaf, Besmki ikonu g Kareapu Ilpecsroi Tpoitui Tta
LepkBu Bcix CBsaTux y CackaTyHi, Cepilo iKOH Ha 3alIpHCTOJIbHY
CTiHY Yy Hauiii uepkBi B PimkaiiHi, Ta iKoHM [OJ1s1 IKOHacTaciB y
Hawux uepkBax y Csan Puep, Man. Ta Iloprenx-/ia-Ilpepi,
Man. Horo ocranns npans Gyna ikona “Llap CnaBu”, sixa
3HaxoauThcA y Karmsmni Kosterii CB. AHapes, SIKY BiH 3aKiHYMB
y 1990 p.. BinOynucs aBi BucTaBM ioro npaub.: 1) 3 Bipowo
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Jlazaposuy Cenbuyk y Cobopi CB. ITokposu y BinHinesi B 1988
p., Ta 2) B IHIWIKAMHU iKOHMHcUIMH y Ocepeaky YKpaiHChbKOL
Kynbrypn il OcBiti Tex y Binninesi B 1983-84 p.

B nponoBx ixoHorpaciuHoi AiSNbHOCTH Baproluyka, oro
ApyxuHa, EMing gorisgana rocnomapctso, 1 migaepXxysadla
fiora Ha gyci.

baprowyk sMinae no codi nonepiue BeJHKY CIpaglyMHy
IKOH. AJie TOMY LU0 BiH OyB CKPOMHOIO JIIOAMHOO, 0arato
oaei 3HaHoOMHX | PUSITEIB He 3HAJIM SKY Mpalo BiH CHpaBAi
BHKOHYBaB. 3HaJii L0 MaJIIOE aJjie He 3HAJIM Ha 9KY CKaJIlo UM
Ha SKOMY piBHi. [Ipauroroyn Hag NPOEKTOM, BiH ceOe BiaBaB
Bceuisibho.  Ilompyre, MoXHa cka3aTH WO BaXJIUBICTh
Baprowyxa ass uepksu B KaHaai nossrae B Tomy, 410 BiH OyB
BHILKOJICHHA B IKOHOMHCaHHI 1 NMPHMHIC CBOE 3HAHHA OO CBOEL
npaui. BiH OyB nepiumii Takuii ikoHOomMcelb B Hauliif LUEpKBi B
Kanani. Ilo Tpere o6 npomoBXyBaJslach Hallla Tpaauuis,
baprowyk nepegaB CBO€ 3HaHHS MOJIOALLIOMY IOKOJIiHHIO. 51
6y.,1a ofiHA 13 THX LUAC/IMBHX 110 BUKOPHUCTaJIa HOro 3HaHHS.

Hmumpo Bapmowyk sk ywumeno

JapHille, BUPHHYJIO HOBOJIi B MeHe 0axaHHs CTaTH
ikoHorpachoM, aJie g OOBLIMH Yac He Maja MOXJIMBOCTH
HaBUMTHCS 1KOoHorpagii. Llg Haroga Tpanusacs KoM K
nepeixasna Ao BinHinery Ta ko A-p Poman €puniok
no3HailoMuB MeHe 3 [Imutpom Bapromiyxom y 1981 pomi. SI
fioro nompocusia B3sATH MeHe SIK CBOro y4YHs ikoHorpadii. Bix
3aXagaB BiJ MEHe LUKIUIB SKHX HeOyab MoIX mpaib, Ta S iX
ifoMy nocrasusa. IlepersisHyBLIY iX, BiH PILIUB MEHE NPHIAHATH
K Y4YHS | 3aNeBHUB MEHE WO HaBYUTb MEHE BCE WO 3HaE.
[o/10BHa 3acajga Woro HaBuaHHs Oyna “Bce TpeGa moGauuTu’.
OTxXe, KOJIM BiH NpalloBaB Ha[ CBOIMH iKOHaMH, BiH BUMaraB
o6 s NOCTilHO NpuIisaasaca. A BiH, OpaLOlOYH LiJHA yac,
PO3SCHIOBAB WO, SIK | YOMY BiH pOOUTSH L€ UH T€, | 3BepTaB MO0
yBary Ha L0 YH TY 3py4yHY ab0 HeOOXiAHY TexHiKy Ta B3arali
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MOKa3yBaB MCHI 3 TEXHIYHOro 00Ky sIK IUcATH IKOHH. KoM BiH
BigmouMBaB BiA 1mpalni, MH PpO3MOBJIA/IM NpPO Hally
ikoHorpadiuny Tpaaulilo, abo BiH poO3Ka3yBaB INPO CBOE
BHIIKOJIEHHS B iKOoHonucHiil wkosi IlouaiBchkoi Jlapn Ta
mi3HiWy npauo K ikoHorpad B YKpaiHi, ab0 BiH FOBOPHB PO
TEXHIKY i XapakTep iHIWHKX iKOHOrpadiB AKUX BiH 3HaB, 3 SIKUMH
npanoBaB Ta IKi MajlM BIJIMB Ha HbOro. [lyXe yacTo MM TeX
PO3MOBJISLTM HANPHKJI1af, PO Pi3Hi CTAPHHHI TEXHIYH1 METOIM.

S1 npuHOCHJIA 1O HBOrO CBOY NMEpHIi IKOHM Ha KPUTHKY, sKa
Bill HbOro Gysa 3aBXJM JarifHa, CIpaBeA/MBa I MOydYaroya.
3rogoM, BiH MOINPOCHB MEHE NPUrOTOBHTH PHCYHKH [
BEJIMKUX IKOH SKi 3HaXOASAThCS Yy Haluiid xareapi B CackaTyHi, a
e mi3Hiue B34B MeHe A0 NOMOYi Y BHKOHAHHIO BCJIMKOIO
OPOEKTY 3allPHCTOJIBHOI CTiHM y Hawliil uepKBi B Pigxaiini. B
MOEMY BJIaCHOMY iKOHOMHICaHHI g 3aBX/AH MOIJIa 3BEPTATUCS A0
bapToimyka Ha 300poBy mopafy, BJIYYHY KPHTHKY Ta BCSKY
iHILY JOTIOMOTY.

Omutpo baprowlyk MaB Haii3HauHIIUMH BIJIMB Ha MeHe
ayxosHo. CrouaTKy, Xod s MaJla CHJIDHE HagXHEHHS [0
IKOHOTIUCAHHS, aJie, BOQHOUYAc He MaJjla CaMOMNEBOCTH NOTPiOHOT
U100 B3ATHCS 3a Lie CBATEe [AiJ1o. AJie HayKoOBHil niaxia
Bapromyka, Ta Horo HacTaBJICHHS [0 MeHe Oy/M Taxi
CUMMaTHYHI Ta Mig6agbopio00Ui, O BOHH 3POANJIH Y MEHE TY
CaMOIIEBHICTD SKOI MeHI TaKk OpakyBas10. be3 boro He 3Har0 uu
cboromHi 1 O nucasa ikoHH. ToMy XOdy BHMCJIOBHTH MOEMY
BuHTeseBi, [IMUTpOBI bapTowykoBi, Mo NIHOOKY BASIYHICTH
3a BCe, 1[0 BiH MeHi nepeaas i 3a BCro Horo gonomory.
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Religious Expression in Illya Kyriyak's
Sons of the Soil

Dr. Alexandra Pawlowsky

Illya Kyriyak's epic trilogy Syny zemli: Povist' z ukrains'koho
zhyttya v Kanadi (Sons of the Soil), published in Edmonton
(1939-45), provides a broad description of three generations of
Ukrainians in Canada. The best and most vivid description is of
the first generation of Ukrainian immigrants. This is the pio-
neering generation, composed primarily of peasant farmers, and
one of its strongest characteristics is a deep and abiding faith in
God. Here 1 will trace Kyriyak's account of the religious expres-
sion of these people. At first, the pioneers must do without ben-
efit of Church or clergy, yet they do not forsake their religious
beliefs. In fact, the opposite is true, for they are extremely reli-
gious. For example, their deeply rooted piety is reflected in

Tetiana Vakar's simple, but sincere nightly prayer ritual:

Having eaten supper, she knelt down, kissed the ground, pros-
trated herself before God, and sincerely, sincerely prayed, ask-
ing God's favour for her children and for her husband, so that
they might be healthy. And after her prayer she quietly cov-
ered her children, ... made the sign of the cross over them and
kissed them in a motherly fashion on their foreheads, blessing
them for the night. She also crossed herself saying, - “A cross
at my head, a cross at my feet, [ lay down on the cross and I
cover myself with the cross; help us, God, to spend this night
without sickness and to be alive tomorrow and to spend the
day in happiness and tranquility. (I:139)

The immigrants are also constantly in awe of God and are
wary of committing any transgressions against Him, for fear of
inciting His wrath. Some, for example, believe that the deadly
influenza epidemic that broke out after World War I is God's pun-
ishment for the many people who have strayed from the tradi-

tional Church. Even those people who do not agree with this are
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certain that it is punishment for some sort of grave sin. A com-
mon fear is that any and all such catastrophic events signal that
the Day of Atonement is at hand.

The women, without the aid of a calendar, know when all of
the holy days fall, and members of the community faithfully
observe those days as fittingly as possible. Among these obser-
vances are the feast days of St. Demetrius and St. Andrew,
Christmas, and Easter. Kyriyak described Christmas and Easter
in extensive detail. The Christmas celebration that he describes
is the first the pioneers spend in Canada and it combines both
folk and religious traditions. The pioneers believe it is the holi-
est of all holy days, when all Christians, even the sick and unfor-
tunate, rejoice and gain the strength to persevere in the year
ahead. on this one night each year, God is said to grant livestock
the power of speech as repayment for having kept the baby Jesus
warm in the stable where He was born. The livestock discuss
how well their master has taken care of them in the past year, so
that God may hear and grant healthy animals to those masters
who deserve them.

The Christmas eve meal begins with the head of the house-
hold crossing himself and reciting the text of the Fiftieth Psalm
from memory and then carrying the prayer throughout the house
and stable. His wife and children kneel in prayer while they wait
in the house. Places are set at the table for the spirits of deceased
family members, so they can partake in the meal on this special
evening. In the spirit of Christian charity, packages of food are
also distributed to all of the other families in the community.

A particularly important part of the Christmas eve ritual is the
singing of Christmas carols. After the meal, the entire family sings
carols together. Later that night, the youth of the fledgling com-
munity visit each home singing carols and bearing good wishes.

The carols have an almost mystical effect on their audience:
One gets a queer feeling in one's soul and one's heart when car-
olers carol under one's window late at night. There you are
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lying in your warm bed, in a dark house and listening, at first
half asleep and later consciously, as the holy tones caress you,
rock you, and carry you together with their words to
Bethlehem, to the place where the Three Kings were led by the
bright star. And you see how the three Eastern Kings carrying
gold, frankincense, and myrrh kneel down before the Child
and present their precious gifts to Him. Then you see the mali-
cious Herod, who instructs his soldiers to search for Jesus and
they murder innocent children. And in your mind you fly to
Egypt together with Joseph, who is leading a donkey carrying
the Virgin Mary and her small child. This happened a long
time ago, this was long ago, but it seems to you that this Divine
Drama is taking place somewhere in the Holy Land right now,
at this moment, as the song pours forth and pierces the win-
dow. You can feel it and you bow your head before the eternal
God, so that He may grant you a happy life and upon death you
might reign with him in heaven. (I.286-87)

The Easter service Kyriyak describes takes place some years
later, after a Church has been established and a Ukrainian priest
visits regularly. It begins late Saturday evening, when young men
build a large fire in the churchyard and sit by it all night. Their
vigil symbolizes the Roman soldiers who stood watch over
Christ's tomb so that His body would not be stolen by His disci-
ples. The faithful begin to gather at the church shortly after mid-
night. At the door to the church they fall to their knees and thus
make their way to Christ's tomb, where they kiss His wounds.
Then they starid and silently pray while the voices of the deacons,
reading the Acts of the Apostles, resound throughout the church.
Before sunrise everyone leaves the church and its doors are
sealed. Symbolically, the church ceases to exist until Christ's res-
urrection, when He establishes the church and opens its doors.
The faithful, led by the priest and deacons, proceed in a proces-
sional three times around the church, while the sexton bcats on a
dry board with a mallet to underline the funereal sadness. Then
the priest opens the church door with his cross and the church
bells ring triumphantly to signal Christ's resurrection. After the
liturgy, the priest is led out of the church in a procession that is
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headed by a cross bearer flanked on both sides by candle bcarers
and followed by banner carriers. Each family stands by its own
Easter basket in the churchyard awaiting the blessing.

In the book, the first death occurs when little Semenko Vakar
dies several months after the community is established. His
death catches everyone off guard, since they have neither a
church nor access to a priest. They make him a casket out of an
old feed bin and perform a makeshift funeral service that consists
only of several prayers and singing of the funeral song Vichnaia
pam'iat’.

By the time Ol'ha Poshtar dies several years later, the com-
munity is well established and has its own church, although there
is still no priest. Soloviy, the local carpenter, makes the coffin
and engraves crosses at the head, foot, and on the lid. He also
makes a large birch cross as a grave marker and a small cross for
Or'ha to hold in her hands. The body is kept in the house with a
lighted wax candle at her head. A vigil is kept beside the body
until the actual funeral, which takes place on the third day fol-
lowing her death. While her coffin is being carried out of the
house it is banged three times into the threshold and the deacon
asks for and receives forgiveness from the mourners for any
transgressions Ol'ha may have made against them. The casket is
then placed on a wagon and driven to the church, while the
mourners follow on foot. In the church, the casket is opened and
the mourners pay their last respects. Then the casket is nailed
shut and carried to the cemetery for burial, when Vichnaia pam'i-
at'is sung. Afterwards, the mourners gather for the funeral lun-
cheon. Before lunch is served, however, Ol'ha's mother and
mother-in-law distribute braided breads, apples, and candles, the
deacon reads the church service for the dead (parastas), and
everyone prays for the soul of the departed. In the middle of the
luncheon and at its conclusion everyone present once again prays
for the repose of her soul.

The immigrant community must get by without the services
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of a priest most of the time, but a clergyman of some sort is nec-
cssary for marriages. In the carly years, the bride and bride-
groom would go to any available minister, no matter the faith, to
marry them. Yelysaveta Vorkun's marriage to the non-Ukrainian,
Bill Pickle, is the first one actually conducted by a Ukrainian
clergyman, the abbot of a monastery which has been established
in the vicinity of their community. Kyriyak docs not provide
details of the actual wedding ceremony, but he describes the
wedding celebration that takes place in the bride's home in great
detail. While it involves many folk rituals, the one with the most
religious significance is the blessing that Yelysaveta receives prior
to setting out for the marriage ceremony. Yelysaveta kneels in
front of her parents and Pleshka, the local musician who is also

noted for his golden tongue, requests the blessing:

This child has bowed before God, before Jesus Christ and
before the Mother of God, before her father and her mother,
before her brothers and before her sisters, before her uncles
and -aunts, before her distant and close family members,
before neighbours, and before the entire Christian world, and
asks for forgiveness and blessings, once, twice, three times,
as she faces the long journey to God's home. (11:247)

Members of the community often discuss the need for a
priest, but the issue is a thorny one. All agree that the commu-
nity is too poor to support a priest. If one were available to them
he would have to be married and willing to take a homestead to
support himself. Yet there is considerable doubt about whether a
Galician priest would be willing to do that. The immigrants are
fairly certain that sooner or later they will somehow acquire a
priest, but there is a considerable amount of anticlcricalism in the
community. Toma Vakar's statement on the matter makes this
clear: “Do not be afraid priests and Jews will crawl in here when
they hear that there is someone here whose skin they can tear
off,... They will bind us here just like they bound us in the old
country, and held hands with the privileged class Ipany].(1:211)

Although some of those present try to dismiss his remarks as
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foolishness, tacit agreement with his sentiments is evident in
Hryhorii Vorkun's responsc to Vakar: “That is the way it is, a
priest is a priest,... He is just the same as all of us, and will
answer to God for his deeds.” (1:212)

Such anticlerical sentiments aside, arrival of the first priest in
the community is a momentous event. The priest, Father
Dymytrii, has been sent to western Canada from the northeastern
United States by the Archbishop in Ukraine, to visit various
Ukrainian prairic communities. (It is worth noting that this ficti-
tious character bears a remarkable resemblance to the real Father
Nestor Dmytriv, who made just such a journey in 1897.)
Members of the community rejoice at his arrival, starved as they

are for a priest's services:
... has a bishop or even a metropolitan ever received such a wel-
come anywhere as Father Dymytni did by the parishioners of
St. Dymytni's Church, that only God knows. The news that he
arrived with Poshtar Thursday night, was carried like a light-
ning bolt all around, and on Friday afternoon Poshtar's house
was almost exploding from the number of people there. (II:1 1)

Almost all members of the community gather for Father
Dymytrii's celebration of the Divine Liturgy. For the fcw days he
spends there, he is also kept busy hearing confessions, baptizing
children, and consecrating the local cemetery. Father Dymytrii is
astute enough to realize that if communities arc not serviced by
Ukrainian Catholic priests, they will inevitably either fall prey to
the influence of foreign religious groups or abandon religion alto-
gether. Disheartened by the state of affairs he witnesscs among
them, he labels the Ukrainian immigrants “political and rcligious
orphans.” (II:13)

In this community, Father Dymytrii's worst fears are soon
realized. other religions begin to make their influencc felt soon
after his departure. Among the first to make inroads are the
Russian Orthodox and Seraphimite Churches, particularly the
former. Thc community, in fact, first divides into two main reli-
gious groups, Ukrainian Greek Catholic and Russian Orthodox.
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The religious splintering of the community eventually divides the
elder members into several opposing camps. It is interesting to
note, however, that the youths are seemingly heedless of these
differences. They continue to meet, mingle, and intermarry.

The Russian Orthodox Church appeals to some in the com-
munity because the priests are completely funded by Moscow
and thus do not require financial support from their parishioners,
unlike Catholic priests. At the same time, the Protestant Church
is also conducting missionary work in the area. It gains ground
among some who are disenchanted with the squabbles between
Catholics and Orthodox in their community, and among others
who are most opposed to the practices of the Catholic Church
and clergy in the old Country. The latter also suspect that the
Russian Orthodox priests are emissaries of the tsar, just waiting
to slip a yoke on them. Nonetheless, some join this faith out of
fear that the. proposed registration of the Ukrainian Greek
Catholic Church with the local Roman Catholic chancellery will
lead to their being serviced by non-Ukrainian priests, which had
happened in Ukrainian communities elsewhere.

Despite these divisions, it is their abiding faith in God that
sustains, comforts, and guides the Ukrainian immigrants in their
everyday life. It is the primary force helping them to establish a
thriving community. Their piety is simple and unquestioning. In
their minds, God is an awe-inspiring figure who rewards good
deeds and punishes evil ones. The immigrants take every oppor-
tunity to celebrate all holy days fittingly, and they ceremonious-
ly conduct weddings and funerals. These occasions, however, are
usually a mixture of both religious and folk elements. What is
most striking is that the immigrants are largely able to celebrate
without the assistance of clergymen. It is ironic that although the
first generation of Ukrainians is deeply religious, they display a
significant amount of anticlericalism. In fact, anticlerical senti-
ment is the force that divides the community into several differ-
ent religious groups. It is further ironic that although the reli-
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gious issue divides the older generations, the younger ones want
to have no part of that.

Kyriyak's work ends as World War II begins. By then, there
are three Churches in the community: Ruthenian, Russian, and
Ukrainian (no denomination specified). The young people of
Ruthenian and Russian allegiance, who intermarry, want to have
no part in the squabbles of the older generations. They cither join
the Ukrainian Church or fall away from the established Churches
altogether, saying they prefer to be “Canadians.” These young
people represent the third generation of Ukrainian Canadians.
The high ratio of alienation from the Church indicates that by
this time assimilation is taking its toll on the Ukrainians and the
age-old depth of religious expression is being systematically
eroded.

Kyriyak's depiction of the religious expression of the
Ukrainian pioneer generation in Canada can be said to be accu-
rate. He was obviously well acquainted with both the deep sense
of religiosity these people possessed and the ways they found to
express this religiosity, especially under often adverse circum-
stances. That he knew of Father Nestor Dmytriv's real-life
sojourn through the Ukrainian colonies of Western Canada dur-
ing the early years of this century and included an only slightly
fictionalized Father Dmytrii visiting the colony to see to the spir-
itual needs of its inhabitants attests to Kyriyak's knowledge of the
religious life of that era.
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Bishop Seraphim:
Encounter with the Sacred in Manitoba

Nick Mitchell

In 1903, in Manitoba, the arrival of Bishop Seraphim set the
stage for what can be considered a spiritual birth. I will indicate
the mythological motifs surrounding spiritual birth and draw
some comparisons to what happened in Manitoba. This would
support the contention that what Bishop Seraphim initiated was
just such a legitimate event, rather than a social novelty or some
kind of moral aberration, as most people still feel. Here I will
draw on my play, Tin Can Cathedral, and the research which has

surroundeéd it.!
For those unfamiliar with the story of Bishop Seraphim, here
is a summary: Aware of the pioneers' strong desire for spiritu-
al leadership, Genik, Bodrug, and Negrych (the intellectual
leaders of the community at the time) took advantage of a sit-
uation that presented itself early in 1903, when Stefan
Ustvolsky, a renegade monk from Mount Athos, arrived in
Winnipeg calling himself "Seraphym, Bishop and
Metropolitan of the orthodox Russian Church for the whole of
America." ... Ustvolsky was convincing in his role, for he
knew the rituals from memory, had a melodious voice, and
conducted himself with all the confidence of a genuine bish-
op. When he started ordaining priests of questionable compe-
tence, however, and revealed himself to be an "obstinate
Russian," sympathetic to the Tsar, Genik had an idea: he
would use Seraphym to create a new church based on Radical
principles, after which his services could be disposed of. on
the advice of their colleague, Bodrug and Negrych abandoned
their teaching careers and had themselves made priests by
Seraphym, even though both admitted to him that they were
"Protestants by conviction." In similar fashion the bogus
prelate indiscriminately consecrated some fifty other new
pricsts. While many of them were cantors who at least knew
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the services, more than a few were illiterate or of dubious
character. Before long the "All-Russian Orthodox Church”
was ministering to an estimated 55,000 communicants, having
rapidly filled the religious vacuum that existed in the early
years of the century.?

Spiritual birth is only possible in the wasteland or the desert.
This is a timeless motif in mythology. That the spirit and the
desert arc conducive to each othcr is found in the Judeo-Christian
ethos most dramatically in the Bible, where God appears (o the
Israclites in the desert as a pillar of cloud during the day to guide
them, and as a pillar of fire at night to give them light. Another
example, closer to us, but less obvious, is Jesus born in the
manger among the animals because there is no room for him at
the inn. our highest spiritual values always first appear among
our refuse. External impoverishment seems necessary to provoke
spiritual experience. It is as if when there is no more room for
distraction without, people finally turn to what is within.

How was Canada, in 1903, a wasteland for Ukrainian immi-
grants? one place to look for clues is in the attempts which were
made to assimilate Ukrainians. The Roman Catholic Church,
with Archbishop Langevin as its representative, was eagerly
vying for their souls. Langevin thought that if he could convince
the Ukrainians that they werc Poles and Roman Catholic, he
could build a Roman Catholic Empire in Western Canada. His
forthrightness and hunger for power can be contrasted with
Seraphim's dissoluteness and selflessness. Langevin was clean
cut. Seraphim was a drunk. Langevin had money and churches.
Seraphim lived by begging and chicanery, and had the Tin Can
Cathedral in Winnipeg's North End. Langevin was rooted in
legitimate religion. Seraphim appeared to be rootless; no one
really knew who he was or what he believed. He was more of a
pagan magician than a priest. Yet, who is the man in the wastc-
land? Is it Langevin who is in a spiritual wasteland, though to all
cxternal appearances it should be Seraphim?

Another group, the Presbyterians, tried to assimilate the
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Ukrainians. The few Ukratnian intellectuals—Cyril Genik, Ivan
Bodrug, and Ivan Negrich, the Berezirska Tritsya—who had
influence in the community, gravitated, as intellectuals do, to the
written word. For most of the peasant immigrants, who could
neither read nor write, this was meaningless. Most immigrants
were concerned with clearing the land and surviving. To them,
the territory of the written word was exactly where a desert exist-
ed.

Then there were the Russian Orthodox missionaries. The
religion they offered to the Ukrainians was the closest to what
was familiar to them, certainly closer than what Langevin and the
Roman Catholics could offer. It was an Eastern rite that offered
everything except the actual admission that Ukrainians and
Russians were different. The added irony to all of this was that
Seraphim turned out to be really a Russian, an outsider.

Erich Neumann says, "...madness, as well as vision and inspi-
ration, are spiritual phenomena transcending consciousness.'3
Certainly, in Bishop Seraphim madness as well as vision and
inspiration are inseparable. He meets the criteria of the spiritual,
above and beyond what the legitimate Churches which existed in
Canada at that time offered. The Roman Catholic Church had
systematically rid itself of this "madness" through its dogma
which provided protection from the unknown for the individual.
The Russian orthodox Church, active at that time in Canada, pro-
vided this same protection for the individual through its proxim-
ity to pagan ritual. The Presbyterian Church suffered in still a

different way:
Protestantism, having pulled down so many walls carefully
erected by the Church, immediately began to experience the
disintegrating and schismatic effect of individual revelation.
As soon as the dogmatic fence was broken down and the ritu-
al lost its authority, man had to face his inner experience with-
out the protection and guidance of dogma and ritual, which are
the very quintessence of Christian as well as of pagan religious
experience.... The Catholic who has turned his back on the
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Church usually develops a secret or manifest leaning towards
atheism, whereas the Protestant follows, if possible, a sectari-
an movement.4

Genik, a fallen Catholic, and his cohorts were socialists and
athcists. It was through this door, then, that they naively invited
Seraphim to Winnipeg, and into their lives. For Genik, Bodrug,
and Negrich, there was the appearance of a Garden of Eden
atmosphere before Seraphim's appearance. There Genik and his
friends could experiment and play idcalistic games.
Honcharenko's failed experimental farm in California was one
example of this kind of behaviour.5 The reading socielics and
newspapcrs Genik and his friends established were positive
aspects of this. It was in this spirit that they invitcd Seraphim,
thinking they could manipulate him and use him to hclp frce
them from the various religious factions pulling at them. The
object was to establish themselves as Ukrainians in their own
right. Frce them he did, but not as thcy could have envisioned.
The experiencc of Seraphim rooted them in the earth once and for
all.

At this point it becomes evident that Seraphim was a differ-
ent expericnce for different people in the Ukrainian community.
I have tried to capture this in my play. With thc rcmoval of
dogma and ritual, which are thc very things that stand between
the individual and immediate experience, thc immediatc cxperi-
ence becomes possible. Jung has defined the difference between
the immediate and the removed: "There is a religious scntimen-
tality instcad of the numinosum of divine cxperience. This is the
well-known characteristic of a religion that has lost its living
mystery. It is readily understandable that such a religion is inca-
pable of giving help or of having any other moral effect."¢ Only
those immigrants who were drawn through sentimentality of one
sort or another succumbed to the wooing of these various reli-
gions. I would even include Genik and his cohorts in this group,
gravitating as they did to the Presbyterian Church. The intellec-
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tual is most vulnerable to sentimentality because the conscious
effort to eliminate it increases the inevitability of falling prey to it
in unconscious arcas. Seraphim's arrival brought the immediate
experience. It cleared away sentimentality and connected indi-
viduals with themselves. It shocked, startled, and awakened
them.

The interesting thing about all of this was that it happened
under the guise of an established religion. Though it is hard to
tell just what Seraphim believed or preached, enough ambiva-
lence obviously existed to allow each of the persons who gravi-
tated to him to see what they wanted to see. So perhaps his great-
est triumph was in not defining who he was or what he was about.
The guise of established religion was the work of Genik, Bodrug,
and Negrich. In their minds Seraphim was their creation, and
behind the dirty business of setting the community free from all
those foreign influences was an honest attempt to set up an inde-
pendent Ukrainian Church. Ultimately that is what happened,
but when they established a legitimate Church, they saw that they
would have to rid themselves of Seraphim. The chaotic atmos-
phere that Seraphim had brought with him, and which had
allowed him to establish a religious community where none had
existed before, was not conducive to the long-term prospects of
an established Church. Like Christ, Seraphim would be much
more useful in memory than in person. Sure enough, Seraphim,
faithful to the motif of the dying god, finally returned to the old
Country and disappeared. Something had happened, but what
was it?

In this I have tried to draw some parameters for the desert

which existed for Ukrainians. Marie Louise von Franz says:
The nomadic Arab tribes, who are still famous for their carpet
weaving, say that the carpets they use in their tents represent
that continuity of earth which they need to prevent them from
feeling that they have no soil under their feet. Wherever they
go they first spread one of those beautiful carpets with its usu-
ally sacred pattern, and over that they put the tent. It is the
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basis on which they stand, as we do on our carth. It also pro-
tects them from the evil influences of a foreign soil.”

Here, sacred space is being demarcated in relation to profane
space. It is the drawing of the temenos so that life can take place
within it. It is the circular furrow that was drawn to create the
sacred space in Greece inside which a city was to be built. This
is what had to take place when Seraphim arrived. Without the
demarcation of sacred space, the Ukrainian community would be
at the mercy of the "evil influences of a foreign soil."

To look at the detail of what this demarcation and sacraliza-
tion involve, we can look at the Bible and the Israelites' relation-
ship to thc Promised Land. The parallel here can bc taken quite
far. Canada was the Promised Land for many Ukrainians who
lived in oppressive conditions in Europe. Stories of opportunity
drew many to cross the ocean in search of a better life. There arc
a number of interesting qualities about the Promised Land which
also were true of Canada for the Ukrainians. The land of Canaan
was not a gift that the Israelites could accept or decline. Those
who refused it, died. In many ways, this was also true for
Ukrainians. Those who came to Canada had little choice as they
were faced with a grim future in Europe. Another intcresting
quality about the land of Canaan was that it had fortified cities.
It was occupied. It was a land that had to be conquered. It was
a land which was hostile to the Israelites. So though it was a gift,
it was a gift that had to be earned. This was certainly true of the
Ukrainian expericnce in Canada. It turned out to be the Promised
Land for many, but the "Promise" had to be reclaimed from what
already existed in the land upon their arrival. only a spiritual
birth would make the land theirs in the truest sense of the word.

Spiritual birth is surrounded by miracles. Aside from the
miracle of the mass, just how removed Churches are today from
the truc spirit can be seen by their discomfort with miracles.
Miracles arc something that happened in the past. The further
away miracles are, the better for the Church. Seraphim literally
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worked miracles. He organized a community of 50-60,000
parishioners, where several established Churches had failed to
make a dent. Where no other Ukrainian priests survived on the
prairics—even the famous Dimitriw® was forced to work for
Genik part-time at the Immigration Hall to pay his way—
Seraphim survived, and had fifth priests under him. True, his
methods, such as selling priesthoods for $25 a head, were ques-
tionable, but his achievement is undeniable. Something hap-
pened to bring people to him and join with him.

The creation of sacred space is vital to any people entering a
new land, or the conquest of territory can turn out to be no con-
quest at all. It is necessary to establish an identity of the people
in relation to the land. Joseph Campbell says: "The idea of a
sacred place where the walls and laws of the temporal world may
dissolve to reveal a wonder is apparently as old as the human
race. And as an instance of the way in which such a mystic point
becomes known we may take the old Testament story of Jacob's
dream."? In the dream, a ladder connected heaven and earth;
angels ascended and descended on it. Jacob took the stone he
had used for a pillow and marked this as a sacred place. In
Jewish legend this later became the site of Solomon's Temple.
Had Jacob lived in our time and told someone his dream, he
would have been either placed in analysis or politely shunned by
the community. That says much about the culture in which we
live. This is what happened with the arrival of Seraphim in
Winnipeg. He was a conundrum for some, a necessary evil in the
eyes of others. What he did was demarcate sacred space from
profane space for the Ukrainian community in this new land,
through the spiritual birth which took place upon his arrival.
That ultimately allowed the community to flourish and thrive,
becausc the necessary Cosmic Centre where heaven and earth can
communicate with each other was finally in place.
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3acobu docnimkeHHsa YKpaiHcbKol
IIpaBocaaBHol LlepkBu B Kanaan
npn Koncucropii y Binninesi

Bonodumup FO. Cenbuyx

3aro6u gocJiiaxeHHs YkpaiHcbkoi [IpaBocsiaBHoi LlepkBH B
Kanangi (YTILUK) 3HaxogsTbcss y ILlepkBoHOMYy ApxiBi,
Lepkosniii Bibsioreni Ta LlepkoBHoMy My3eto, siKi MiCTATbCS Y
KoHcucropisinbiux 6ynuHkaxna Byuui Cr. IXoHc, y4. 913 y
Binninesi.

Icmopuvnuii napuc

MarepigaM novasim HanJMBaTH HOCHTh paHO B icTOpii
YIILUK. AaMiHicTpauist UEpKBH i LEPKOBHOro oprany Bichuk
TBOPW/IM apXxiBHi Marepisisi, a Tonosu Ipe3unii KoHcucropii,
Ak Hanp. 0oo. CeMeH CaBuyk, €poHuM I'puuuHa i [JmMutpo Jlyyak
30Mpa/in apXiBHi MaTepis/ii Big rpoMaj Ta NPHBAaTHHX oOCi6.
IMoTpibHiI KHMXKKH KynyBasHcsl g 06i0jioTekH. KHHXKH,
ras3cTH i XYypHaJIi TeX HAaI/IMBasM Bia Bicuuka, Ta SIK AapyHKH
Bif CBslUEHUKIB Ta MHUpsAH Hawoi Ilepksu. IlpauiBHHUKH npu
Koncucropii, rosioBHo Mnuxaiisio PeByunkuit, 30epirin A/
apxiBy BCIJISKI MaTepisijii, OCOOJIMBO 4YHCE/IbHI BHAAHHS
KoHcucropii. CrapanHsaM oo. CaBuyka, Jlydaka Ta iHLIMX
HallKX OTUIB Ta MHpPSH, K T€X i LEPKOBHHX IpoMajl, LepKOBHI
Ta [HLII eKCTIOHATH NPHHALIIIH O LepKOBHOro My3cto. YHcJs1o nux
MaTepisiiB NoMaJ1o 301/1blIaI0Cs aJle X NepeBO3HJIH 3 MiCLA Ha
Micue Ta iX mepeBaXKHO 30epiraii B PO3EAMrHOMY CTaHi IO
pi3HMX KiMHarax i Oyaukax. Yac Big wacy KoHcucropis
HaltMaJsia oci0 sKi BIOPSOAKOBYBaJIK Lli MaTepisi/iu.

[TowToBX g0 (POPMa/IbHOTO OpPraHi3yBaHHA UHX YCTaHOB Ha
TPHBKHX 3acafjaXx BUPHMHYB i3 CJIIAY}OUUX 0OCTaBHHHM: 1) YHCIIO
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MarepisjiiB YpPOCJ0 CTi/IbKH, 110 HOro yMOpSAKOBaHHI CTaslo
HeoOxigauM; 2) o. CeMed CaBuyK 3anucaB CBiil BEJIMKHH apXiB
Ta 6i61i0Texy Ha LlepkBy, aJie nijJl yMOBOIO L0 HEPKOBHHUIt apXiB
Ta 6i6JioTeka OynyThb 30praHi3oBaHi i mocriiiHo airoroui, 3)
THCAYOTT YKpaidcbkoi [IpaBocsiaBHoi Llepksu. B 1987 p.
nposia LlepkBH HaHSAB MEHe SK MOCTiIHHOre mnpaUiBHUKA
BifiIOBifla/IbHOrO 3a OpraHi3yBaHHS Ta NPOBAJXCHHS
LlepkoBHoro ApxiBy - BiGsiorekn-My3ew. BogHowac pano
npuMilleHHst (mificydyacHy mopy, 4 KiMHaTH y OyOMHKY
KoHcucTopii Ta 1 noBepx xaTH) i rpoiii Ha MoTpiGHe NpuJaaas,
Ta HaHATO, KOJIM NOTPiOHO, NONATKOBUX MpauiBHHKIB. Cboroasi
LlepkoBuuii ApxiB - BiG.J1ioTeka - My3ei nocTiiiHo Ai0Tb i npaus
Haf] OpPraHi3yBaHHSM MaTepisiliB Y HUX NMOCTYMNAE BIEPEA.

L{epxosruu Apxie

Manpar llepkBoHoro ApXiBy, 3arajibHo, € HaOyBaTH Ta
36GepiraTd apxiBHi Marepis/iM NEPKOBHOI aaMiHicTpalii, HALIHX
LEepKOBHHX TpoOMaj, HAaLIOro MAYXOBEHCTBAa H MHpsH, Ta
opraizauiii nops3anux i3 Llepsoto. Tex npuiiMaroTbes iHIUI
apxiBH, K € Ha 11¢ NOBaXHi MPUIHHH.

Ho Baxuiux apxiBiB IlepkoBHoi anminicTpanii
HaJieXarb: AoKyMeHTaliss KoHcucTopii (moBHa KoHcHcTopis,
Mpe3upis i KaHuensgpis) ocobGsiMBo cepid npo mnapadii Ta
CBSLUCHUKIB; apXiBH Pi3HUX BiAMiJiB - MiciliHOr0, (piHaHCOBOTO,
Ta iHUII; AOKYMEHTH PpIi3HHX [OCTIHUX KoMiciif, Hamp.
ApxutexTypHo-IkoHorpacdiunoi KoMicii; Ta Marepisiu pi3HUX
TUMYacOBHX KoMiTeTiB, Hanp. loJsioBHoro HOgineiiHoro
Komitery Tucsauositrs. TexXx MaeMo 4ucesibHY JOKYMEHTALiIO
mono oprany Llepksu, Bichuka Ta Cxiany UEpKOBHUX peyeii.

BigHocHo apxiBiB HalUHX rpomManiB, 3 BHHITKOM I'poManu
CB. Muxaina (BiuHiner), MaeMo AyXe MaJjlo TakKoi
JOKyMEHTaHi.

Cepen apxieiB BiagHk € Benuki i 3HauHi coHAOH.
Mutponoautis Inapiona (OrieHka) Ta Aunapes (Mertioka),
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nepenati Koserieto CB. Angpesi. € Tex Mani Kosiekuii, Hanp.,
Apxuennckona CunbBectpa (['a€BChKOro) (4acTHHHO NepegaHa
OcepenkoM Ykpaincekoi Kysibrypn it OcBiTi) Ta iHiii.

HaiiBaxHiun koJstekuii ceamennukis YIILIK € Taxi: oo.
(Dpanka Kephinpkoro, Bacuns Kynpuka (nepenasa KoJieriero)
ta IBaHa I'mxaBoro. MaemMo MeHW KoJieKUii TaKHX OTIiB:
€ponuMa ['punmnu, Bacung Ceuununna, ITetpa Credroxa Ta
[nni HleBug. € Tex Majie 9HC/I0 QOKYMEHTIB iHIUMX OTLIB -
pokyMeHTH 0. Cemena CaBuykKa L€ HaM He nepeaaHo odiliiiHo.

MaeMo Masne uucio (poHOIB IEePKOBHHX TOBAapHCTB:
Kanaacekoro  3amomoroBoro  TomapuctBa  (Binniner),
Ykpaidcbkoro I'peko-IIpaBocsiasHoro bparcTsa, Ta iHIIMX.

€ y Hac lle MeHlle JOKYMeHTalil CBITCbKHX CHiJIbHOT.
Haii6isbina, MoxuBo, Hanexuts ao ToBapucrBa OXOpOoHH
YkpaiHcpkux ITam’sToxk Ha Yyxwuni (PerencOypr), nepenaHa
Koneriero.

Y llepxoBHOMY apxiBi 30epiraloTbcs 0cCOOHCTI mamepH
TaKMX HAIIMX MHpPAH K Hanp: Mapii i I'puropis BabsxiB
(Binxiner), Muxaiina I'nkaBoro (Binniner), Isana Kapacesnua
(Binniner), cyani IBana CosioMoHa, IBaHa PyGateBcbkoro
(CackaueBan), Bacuns CopoxaHa (AsbepTa), Ta Muxaiina
Creununa (Mopkxrou) (nepemano Koserieio). HemaBuo mu
oepXa/Ii MOBaXHY KOJIEKHil0 YKpailHChbKOI LEPKOBHOI M
cBiTCHKOI MY3HKH Yy ¢orAai Denipa PekpyTa.

TyT 3HaxonAThcs TeX (DOHIOH Pi3HHX IHIIHX 0ci® sIx Hamp.
Ouydpis I'nmkasoro Ta Ilerpa [Tlerpenka (nepegano KoJieriero).

L{epxoasna bibniomexa

IlepkoBHa Bibjioreka icHye TOJIOBHO [J11 BXHTKY
npanisaukiB KoHcucTopii, ajie Halue AYXOBEHCTBO i MUPSIHH, SIK
TaKOX 1 3arajpHa ny6Jiika MaoTb Aoctyn. bibJioTeka
HapaxoBye npu6Gsu3Ho 9000 TOMIB pi3HOro po3Mmipy Ta Mac
BEJIMKY 30ipKy pi3HHX ra3eT, XYpHasliB Ta iHIWIOI NMEpiOAMKH,
roJIOBHO B YKpaiHCbKiii MOBi. TyT 3HaxoOsSTbCd KHHUXKH NpO
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YKpalHCbKl Ta iHLII MpaBOC/IaBHI LEPKBH, Ta Pi3HI raaysi
npaBoOC/1aBHOI OOrocJsI0Bil, icTopil, Towo. € TaKOX KHHXKH OpO
iHWi JeHomiHauil XpUCTHSHCTBA, SIK TaKOX i Npo 3araJibHo
yKpaiHCbKi TE€MH - YKpalHCbKa icTOpis, MOBa, JIiTeparypa,
TOLIO.

KHuxku npuxonsth Big Bichuka, Ta yepe3 3aKkymu, ajie
roJIOBHO SK [lapM Bifl HalUMX rpOMaj Ta Bifi yXOBEHCTBa UM
MOOAHHOKMX MMpPSH. bBijpli Aapu KHHXXOK Ta NMEPIOAMKH MH
onepxanu Big o. Cemena CaBuyka, Mutponosauta AHApes
(Merioka), 0.0. Opanka KepHiubkoro, IBana 'nkasoro, Ta ni
lesus, Ta Big macropa IBaHa KoBaneBuda (mporecTaHchbKa
TeMmaThKa), [Imurpa OniiiHuKa i a-pa FOpis Mynuka-Jlyyuka.
MeHui Aapy NpuinLIH, Hanmpuksiad Bif o. EBcraxis Yiasa i
Muxaiina TapHaBeubkoro, Ta Bill Pi3HMX MHpSIH, SK Hamp.
@panka Tanu (Kenopa), AuToHa MosnTBuHHEKa (Binniner),
Muxaiinia Pesyupkoro (Binminer) Ta Mocuda Capuyka
(MonTpeasn). IlnsgHyeMo 3i0paTH Bci BUOAHHS HALIOI HEPKOBHOI
aaMiHicTpauii, Ta HalllHX rPOMaf.

Takox 30HpaeMoO piAKICHI KHHUXKH, 1 pO3Mova M cKJiaf
“ICTOPMYHHX KHHXOK”, 1eOTO YKpPaiHCbKHX KHHXOK 3
LIEPKOBHOIO Ta CBITCHKOIO TEMATHKOIO, SIKi BUAABa/IUCAB JaBHO
yacH ajie Tenep He € B OpyKy. IloyaTox LbOMY CKJafi Jajiu
30ipka BuAaHb YKpaiHcbKoi KHurapsi (Bindiner) Ta iHwi
KHHXKH.

Leprosnuii Myzeii

Haw LlepxoBuuit My3eit 36epirae nocBsiueHi HEpKOBHi peui
Ta iHUWI eKCNOHaTH nofapoBaHi IlepkOBHUMH rpoMajaMM Ta
MHpsHaMH. [Jlo MOCBSYEHHX pedell HasleXaTh HaNpHCTOJIbHI
pedi K aHTHMIHIM KWUBOTH, MOKPHBUI Pi3Hi, vallli, CBIUYHMKH,
€BaHreJlii, TOWO, a TEX NMaBYKH, PU3H, ACKOPATHBHI NOJOTHUYH,
XOpYrBH, IKOHH Ta LEPKOBHI oOpa3d. bisbun gapH Takux
ekcrnoHaTiB npuiiiu Big CoOpy CB. ITokposu (Binniner);
LepkBu Cs. Muxaina (Binniner); Liepxsu IlpecBaToi Tpoiini
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(Jlennapn, Mauito6a); LlepkBu Ycniuns IlpecB. boropomgnui
(PoccOypu-Inen  EsiMo, Manito6a) Tta lLlepkBu Cs.
[Tpeobpaxenus (KuiB), (Knep, CackadeBaH).

MaeMo TeX 0cOOMCTI peui pi3HHX oci0, Hamp. MHTpONOJIMTIB
Inapiona (OrieHko) i AHgpes (Metiok). Jlo ekcnmoHaTiB
HaNEeXWTh, Hanp., OynaBa KybGancbkoro Ypsgy, nogapoBaHHa
npod. Bacusiem [BaHuCOM.

L{i ekcnoHaTH, rOJIOBHO LEPKOBHI, HAIJIMHYM OO MY3€HO
3aBASKH NMOCTIHHOMY 3alliKaBJICHHIO HAlMX OTLIB TaKHMX SK
Hanp. FOpiii [lonrena, Bornan emuyk Ta Oner i Onekcangep
KpaBuenko. Tex BaxHumu Oysu 3ycuss o. [imutpa Jlygaka,
akuit OyBmu TonoBow Ilpesuaii KoHcucTopii, crapascs
ynopsiAXyBaTH Ta po30ynyBatu LlepkoBuuii My3eii.

CnpaBa poJii My3ero NOKHIIO He BUpilieHa. [lexTo AyMmae,
wo He roguthca LlepkBi MarH My3eil 1 BHCTaB/JIATH Ha NMoOKa3
MOCBAYEHI pedi. AJie NPOTHBHO ICHYE AyMKa, LIO Il peui
HaJIeXKaTh [0 TOI caMoi KaTeropii o Molli - HeOTO BOHH €
¢iznyna o3Haka AissHHA [dyxa CBsToro i noBHHHI 30epiratucs i
OyTH QOCTYNHI HaluMM MHpsgHaM. Halua nepkBa 3aBXau MaJia i
6y/ie MaTH CXOBHIIIC UM CKJ1al MOCBSIYCHUX pedell, ajie 4n Hi pedi
OyayTb BHCTaBJICHi B My3€l0 Ha 0Ka3, U4 CMpaBa Ie OCTaTOYHO
He BHpillieHa. B Mixuaci, 36upaeMo i 30epiraeMo 1i pedi i, KoJu
norpibHo, nepenaeMo ix i NoTpedyOYUM rpoMagaM, o0 BOHH
3HOBY BXKHBAJTHCSL.

Ilnanu na mavbymmue

ITnstHyeMo 3i0paTH LepkoBHuil ApxiB, biGiioTexy 1 My3eil B
OKpeMe NpHUMILUEHHS, SIKe MOXJINBO, Oyae aoOyaoBaHe A0
ichyrouoro OyauHky KoHcucropii.  Hamwi MUpsSHH BXe
nofapyBaJid NOBaXHi CYMH Ha WO LiJib, ajie Yyepe3 €KOHOMIi4Hi
npobJsieMH, clipaBa THMYacOBO BifiJIoXeHa. B mixuaci, apxiB,
6ibslioreka i My3eft mocTiliHO AitOTh i po3BuBalOTbCcA. [lnsg
Lepxsu Ta KoOHCHCTOpIT BOHH CTRHOBJISATh BaXKHUIl MpIOPHTET,
60 notpeba Ha iHchopMaliio nocTiiHo 3pocTae i 6yae 3pocTarH y
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MaiibyTHbOoMy. [IISIHYEMO KOMMIOTEPH3YyBaTH MOCTHIIEHHO IO
JOKYMEHTallil0 MOYHMHAIOYH BiA METPUKIB Ta AOBIAHHUKIB, LI0O
MoOXHa Oy/10 cKopLu€e 3HaliTH noTpibi iHopMalii.

Tyt Tpeba nmigkpec/uTH, wo LlepkoBuuit Apxis - biGsioTeka
- My3eii He € myO/iM4Hi ycTaHOBH. Ll 3HaYMUTB, 110 HIXTO HE Mac
Oe3nocepaHboro gocryny ao Hux. Tpeba omepxarH, B mepiuiif
Mipi, 103BiJ1 Ha gocTyn. JlocTyn Aa€Tbcs KOXHii ocobi nobpoi
BOJIi, 1110 Ma€ NEBHUI JOCiAYHi NPOEKT, ab0 cepito3Hi NPUYHHU
Ha fjoctyn. IIpocHMO AOCigHHMKIB Ta IHLIMX JItOAeH 3BEPTaTHCS
J0 MeHe, a6o B MOill BiACYTHOCTI OO0 MHuTponosMvuoro
Kanuiepa, l'onosu Ipe3nai Koncucropii.

Mpun MaeMo nepuiopsagHi 38’13k 3 Konerieto CB. Anppes,
Ta 3 OcepenxoM YkpaiHcbkoi KyibTypn it OcBiTH. Bonu Ham
nepeNasM fAeski Marepissid. Xody Tenep BHCJIOBUTH Haloy
BOTYHICTD 3a iXHIO IHEAPICTDb 1 BUCJIOBUTH OaXXaHH4, 1100 Halla
chiBmpans NpogoBXYyBasacs i 3pocTasla. X04y TeX BHCJIOBHTH
mupe cnacu6i BCiM KepTBOAABUSIM 3a JapH MaTepisiJiiB.



Marepisaau 6i6ioTekn
Konerii C. Auapes B misiAaHui
LEPKOBHO-PeJIIriHHOr 0 KHTTA

yKpaiHUiB B YKpaini i niacnopi

Paica Mopo3s

bibusiorexa Koserii CB. AHapest — oaHa 3 HaltGaraTminx
6i0J1ioTEK Ha aMepHKAaHCHKOMY KOHTHHEHTI, KLU0 FOBOPHUTH
Npo AYXOBHE XHUTTS YKpaiHCbKoro Hapogy. OnHuM 3
HallbI/IbIIMX cKapGOiB Oi0J1ioTEKH € KOJeKlis CTaponpyKiB,
OiJIBIIICTD 3 HKHX € YacTUHOK CHaJIlHHH CJIABHOTO
YKpalHCBKOTrO KOJIEKL[iOHepa, BHWAaTHOrO MOBO3HaBUA i
LlepKOBHOrO fisiua, MUTponosiuTa lnapioHa, B Mupy IBaHa
Orienka. BoHna HapaxoBye kos10 100 Ha3B, IJTIOCTPYHOUH iCTOPIiIO
yKpaiHChKOro ApyKapcTBa Bif HalijaBHilmx yaciB. Kosiekuis
BKJIIOUA€ TaKi piAKicHi BuAaHHA, 9K Ocmpo3vka bibnis —
neplia cjoB’ THChKa Bibs1isg, HagpykoBaHa Ha TepHTOpii YKpaiHd
B Octpo3i 1581 poky; pykonucHi €BaHresii Ta iHIIi
6oroc/1yk00Bi KHHXKH 3 16-17 crosite, Cmapoobpadcbkuii
36iprux 3 18 cTONITTI — ue WOO Ha3BaTH JMUIEC IS0 3 LHX
ckap0iB.

B 6GiGsioTeni 3i6paHi KHUXKKM YKpaiHCHKOIO, aHIUIilChKOIO,
POCIiCBKOIO Ta IHILIUMHU CJIOB’ IHCBKUMH MOBaMH.

Konekuito MarepisijliB YMOBHO MOXHaA MOIJIMTH Ha TaKi
OiNSHKM, SIK: iCTOpiS YKpaiHCHKOI LIEpKBH, KaHOHIYHE NpaBo,
QOrMaTHvKa, JITyprika, eTuka, ikoHorpadis, UEPKOBHA MYy3HKa
Towo. JledKi 3 HHX Ai/ISHOK MpeacTaBJieHi AecsITKaMH KHHXOK
i BUCBIJIeHi Jy>e OOLUMpHO, iHIi-OigHie. Maiixke HeMa B Hac
NiTepaTypu YKpaiHCBKHX OOCJ/IJHHKIB 3 TaKoi RIJISHKH $SIK
CTHCJIe GorocJioBi€ (AorMaThka, NOpiBHAJIbHE 6Orocsosie
TOLO), 110, 3BHYafiHO, MOXHa 3pO3YMIiTH 3 OOCTaBHH, HKi
ichyBanum Ha Ykpaini go po3say CPCP. Tomy Kosiekuist
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NOCTiliHO 30arauyeThcs 3a paxXyHOK NEpearsIaTHUX HAOXOOXKEHb
3 TakuX BMAaBHMUTB K CBaTo-Bosionumupcbka CeMiHapis B
Hbto Mopxy um Ceminapis Csaroro Xpecra B Boctoni. 3a
OCTaHHi pOKHM [OCHTh 0araTo aHIJIOMOBHOI JiTepaTypH
npuaGaHo 3 OOIMAaTHKH, iKOHorpadii Ta XpUCTHUSIHCKOI €THKH.
Kosiexuis 6i01ioTeKH NOCTiifHO 30ara4yeTbcsl TaKOX 3aBASIKH
JapyHKaM XepTBOAaBLiB.

IcTopis XpPHCTHAHCTBa MNPEACTaBJICHa OCOOJIMBO MIMPOKO.
Lle He Jinuie icropig mpaBoc/1aB’s Ha YKpaiHi it aiscnopi, ue
TAaKOX ICTOpiS YKpaiHChKOl KaTOJIMUBKOI LEPKBH Ta
NPOTECTAHTCHKHX IIEPKOB B YKpaiHi it no3a ii Mexamu. LIo6 iTu
B HOry 3 uacoM, G6i0slioTeka nepeamnsiauye abo HaMara€Tbcs
oaepKaTH B AapYHOK BCi COJTIAHILLI MyGJTiKaLil y UMX rajy3sx.

OnHUM i3 HaAUTPYHTOBHILINX AXepesl AJ11 BUBUEHHS iCTOpiY
YKpPaiHCbKOr0 XPHCTUSIHCTBa € Icmopia Ykpainu-Pycu
BHAATHOIO YKpaiHChbKOro icropuka Muxaitsia ['pymescbkoro. B
6i6.1ioTeni € Horo NpUXKMTTEBE BHAaHHS TBODPY, BHAaHe LIC B
YXpaiHi, a TakoX 2-re BHOaHH4, 110 3’sBUJIoCcS Ha 3axomi. 3
iHUIMX TPYHTOBHHX OOCJiJXKEHb Ha HIO TEMY MOXHA Ha3BaTH
KHUXKY IBaHa BuacoBcekoro Hapuc Icmopii Ykpaincokoi
Ipasocnaanor Lepxau, Icmopis Yxkpaincokoi [Ipagocnasnol
Lepxeu Omutpa [opouieHka, Icmopis XpucmusHcmsea Ha
Pycu-Yxpaini Muxkonu dyGaToro Ta iHiLi.

€ B 6i6s1ioTeni pinkicHe BugaHHs 1878 poky Ictopis YHil 3
PuMoM HiMennkor Moot FOuistna Ileneina, € i iHini BugaHHa
npo ictopiro Ykpaincbkoi Karosmmupkoi LlepkBH, a TakoX Npo
iCTOpIiI0 MPOTECTAHTCHKOrO PYXy B YKpaiHi Ta Ha 3axofi, Taki K
Hapuc Icmopii Ykpaiucokoi €a8ancenscvkoi banmucmcokor
yeprkeu I'. [JomawoBus uu Ykpaincokuidi banmucmcokui Pyx @
Kanaoi Ilerpa Kingpara.

BaraTto BH1aHb BUCBIT/IIOIOTb OKpeMi Mepiodu XPUCTHIHCTBA
Ha YKpaiHi Ta ykKpaiHCbKMX LEpKOB B YKpaiHi Ta Ha 3axomi.
Croas MOXHa BiOHECTH TaKi KHUXKH K Ykpaincoka Lepkaa 3a
Yac Pyinu Lnapiona, Ykpaincoka Ilpagocnasna Llepxaa ¢ [lo6y
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Hpyeor Ceimoagor Biinu IBana Bnacoscbkoro, llepkosra Cnipaba
Ha YKpaiHi Bacung BigHoBa — ocTaHHS HeBe/IMYKa 3a
¢$hopMaTOM KHHXKa Ha CbOrofHi € 6i61iorpadiyHor0 piIKicTiO.

HaasBuuaiiHo BaxJmBHMH € 3i0paHi B 6i0JjioTeni
MarTepisiyii, SIKi BHCBIT/IIOIOTb [OyXOBHE XHTTS YKpaiHUiB B
Tabopax nepemillueHux oci6 (DP camps).

Haima 0i0Jj1ioTeKa, MOXJIMBO, €OHHE Micle, A€ MOXHa
3HalTH Li MaTepistaiM. BaraTo BUEHHX 3 yKpaiHChKOI UEpKOBHOT
icropii HOBOTO Yacy KOPHCTYBaJICS i KOPUCTYIOTBCA caMe
HawrMH onpamu. Takmil BupgaTHMil eKcnepT 3 YKPaiHCBKOL
LepKOBHOI icTOpii Halloro vacy, sk bornan bouropkis, yXuBaB
i KOMiroBaB U1 CBOIX QOCJ/IAXKEHb caMe Hallli MaTepiaJiu.

HaiiHoBiwnii nepiog icTopii yKpaiHCbKHX LEDKOB,
nepecslilyBaHHI X COBETCHKOIO BJIajIol0 J00pe BUCBIT/ICHHH B
Pi3HOMaHITHHX XYypHasaX, B TOMY 4YHCJi i aHIIiACBKOIO
MOBo10. BapTo Ha3BaTH Taki nepionn4Hi BUAaHHS SK Religion in
Communist Lands, K.S. Frontier, Keston News Service, abo i
Ukrainian Weekly, sikuii perynspHo ApyKyBaB i ApyKye€ CTarTi
npo Bci mofit, NoB’g3aHi 3 yKpaiHCbKMMHU LEPKBaMHU Ha YKpaiHi i
B gigcnopi. Ha mo TeMy B 6i0JtioTeli € TakoX HHU3Ka 30ipHHKIB,
Marepisti/liB  KOH(epeHUi#, MNpoBencHUX IO  3aXiAHHX
YHIBEpCUTETaX; OpoOIUYypH, BUAaHi YKpaiHCbKHM JlocC/TigHUM
[HcTuTyTOM mpu [apBapacbKoMy YHiBepcHTETi. ABTOpH —
BifOMi 3HaBIi YKpPalHCbKUX LEPKOB COBETCHKOIo MEpiony, 3HOB
takn Borgan BomropkiB, Mpauk Cucud, Bacuiar Mapkych Ta
iHL,

[[uMH MaTepisiylaMu KOPHCTYHOTBCS HE JIMLIE Hallli TEOJIOTH,
ane # crygeHTH ManiToOcbkoro Ta  BiHHine3bKoro
YHIBEPCHTETIB, SKi MPOXOAITh KYPC CXiAHOrO XPHCTHSIHCTBa, a
TakoX IcTopiro YKpainu.

HaiinoBiuwi noii B HepKOBHOMY XHTTi YKpaiH# Ui YKpaiHLiB
nisicnopu A00pe BUCBIT/IEHI TAKOX B YKPalHOMOBHIH nepioauui:
y Bicnuxoai Yxpaincbkoi [IpaBocnaBHoi LlepkBu B Kanapi, B
Ykpaincokomy Ilpasocnasnomy Cinosi 3 baynn bpyky Ta B
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Hawii Bipi, sxa pery/ispHo HaaxoauTsh Ao 0i6J1iorekn 3 Kuea.

[Ilo cTocyerncsl icTOpii YKpaiHCBKHX LEPKOB MO pPi3HHX
MiclsIX HOCE/IeHb YKpAiHUIB y CBiTi, To Oi0sioTeka 30upac
MaTepisi/ii Npo LEepKOBHE XHTTA YKpaiHuiB bBpa3zuuii,
Aprentuan, ABcrpasii, CIIIA Ta 3 ycix iHIWIUX KYTKiB 3€MHOI
Kyni. 3posymisio, mo XHUTTI yKpaiHuiB Kanagm oxomsche
6i6s1ioTekor0 HalirpyHTOBHille i HaiinoBHiwe. Kosekuis Mae
[ECATKH pi3HAX BHAAHb NPO XUTTS 1 [OiSUTbHICTD OKPEMHX
LepKoBHAX mapacpiif, npo Mo6yAOBY i MOCBSYEHHS LEPKOB Ha
Bcix obuimpax Kanagu, nourHaroud 3 Bputancekoir Kosymo6ii i
KiHYalo4M CXOl0M, BKJ/IHOYHO 3 mpoBiHuieo Hosa Illornanpis.
Cnin 3ayBaXuTH, WO B 6iOsioTeni 30epiracTbca HaBiTh Taka
GiGsiorpacpiuna pigkicTh Sk XpHcTHsSHCbKHU Karexusm 1904
poKy, Bupaaumii “BsacTHio HesanexHoi I'peupkoi llepkBH B
Kanapgi” (rope3BicHuMm enuckonom CepacuMoM) — mepilia
yKpaiHOMOBHa KHHMXKa, BuaaHa B KaHani.

3 [rpYHTOBHIWUHX Mpaub MNpO ICTOPiIK0 YKPaiHChKHX
NpaBOC/IaBHHX Ta KaTOJIMUbKHX LepkoB B KaHaai MoXxHa
Ha3BaTH Icmopito Ykpaincokoi I pexo-Ilpagocnasnoi Llepkeu a
Kanaoi o. C. CaBuyka y cniBaBTOpcTBi 3 0. MysnkoM-
JIyuuxoM, sika 3HaXOOUTbCS LUE Yy cTafii 3aBeplueHHs (GpaKye
OCTaHHBOI O, 5-10 ToMY), IIponam’amny Knucy OO. Bacunian 'y
Kanafi Ta HU3KY IHIINX YKPalHCbKHX KaTOJIMUBKHUX BHOAHD .

o cTocyeTbes iHWOT JIITEPATyPH, TO Pi3Hi AiJISHKH, K yXKe
3rajaHo, pemnpe3eHTOBaHi Mo pi3HoMmy. B 6i6aioreni €
NPaKTHYHO BCi yKpaiHCbKi BHAaHHA Cssatoro IlucekMa — B
nepekJagax Kyniiia, mutponosiuta Inapiona, Isana XoMeHka.
A TakoX OiBLIICTD 3 TOrO, IO HAMHCAaHO YKpAIHUSIMH NpO
Casare ITucemo.

barata xosiekuis 06i6s1i0TexH 3 AiTypriiiHoi TpagMuii
YKpalHCbKOrO Hapomy: CJIyXeOHHKH, TpEOHHMKH, aloCTOJH,
MiHel Ta iHWi GorocsyX00Bi KHUXKH Bifi HalJaBHIlIMX YaciB
LIEPKOBHO-CJIOB  IHCHKOIO MOBOIO 1 10 HalIMX [HIB YKPaiHChKOIO
MoBow. HenoraHo mnpeacTaBjieHa TaKOX JiiTeparypa 3
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YKpPalHChKOI IEPKOBHOI MYy3HKHU. 30epiracThcs B HaC PIAKICHE Ha
CbOrofiHi BUOaHHs Ipmonocion, HanpykoBanu#t y JIbBoBi 1904
pOKYy.

Ho yHiKa/ibHUX cKapOiB 010/1i0TEKH Has1eXHUThb 3i0paHa y ii
MeXKax MnepiofMyHa JiiTeparypa. Lle enuHa 6iGsioTeka Ha
aMEPHKAaHCbKOMY KOHTHMHEHTI, ¢ € OiJIblI-MEHII MOBHHMIA
KOMILIEKT IIpasocnasnoco Bicnuka 3 Ykpainu. Came [0 Hac
NpHI3AM/IM TPALIOBATH Haj LUM XYPHAaJIOM HayKoBLi i3
Cnonydennx IlrariB AMepuku. Te caMe MoXHa CKas3aTH i Ipo
nepioAMyHi BUAaHHS 3 TabopiB nepeMilenux ocié B Himeyuni,
npo WO BXe 3rafaHo padinie. KasieHaapi, XypHasM 3 1boro
nepiofy 3HaXoAsSThCSA Y NOBHUX KOMIJIeKTax. Lle Taki, pigKicHi
ChOrOflHI BUAAHHA, fAK: bronemenv YAIIL], Axknii BUXOOAUB Yy
MiouxeHi, bBococnoascovkuli Bichuk — opran YKpaiHCbKO1
ABrokedasibHoi LlepkBn, penaropannii y IlITyTrapTi enuckonom
HukaHopoM, cTyaeHTchKUH XypHan boeocnos, WO BUXOOAUB Y
Mionxeni 1949 poky Towo. Lli BuaaHHS BiA3E€PKaJIIOIOTH
IHTEeHCHBHE QyXOBHE XHTTA YKpaiHIiB y Tabopax NepeMillleHHX
oci6, He3BaXawu¥ Ha HemeBHI i HYXOeHHI MoOyTOBI YMOBH.
CJli BiA3HaYMTH TAKOX, IO Ueil mepiod B icTopil yKpaiHUiB
aigcnopH i Aoci MaJjio BUBYEHHH, TOMY Halla KoJIeKIis CKJIaaa€
HEOLHEHHHiT MaTepisaa A1 MaiOyTHBOro AOC/TiAHUKA.

KoJiekuis nepiogMKH LiHHAa THM, IO TYT 3i0paHi ra3eTH,
KaJieHaapi, XypHa/M 3 YKpaiHM Ta 3 yciX KiHUiB 3eMHOI Ky,
Kyad O0J19 NOTpanu/a 3aKHHYTH YKpAiHLiB, OCOGJIMBO KOJIH
fifeThca MpO Halli, XOY i HENOBHI KOMIJIEKTH INEPIOJUKH 3
MMHYJIHX dYaciB. BoOHM Big3epKaJiolOThb OYXOBHE XHTTH
yKpaiHuis B Ykpaini, B YexocsaBayuuti, ITonbwi, bpasunii,
AprenTnHi, ABcTpasii, besbrii, ce0To B ycix ycronax.

Ocp JMLlIe KiJIbKa NPUKJI1afiB:

Llepxaa i xumms, Xapkis, poxu 1927-1928.

L{epxasa i napio, KpeM'Heub, poku 1935-1937.

Manuit Micionapux, 2KoBkBa, 3axigHa YkpaiHa, poxu 1909-

1914.
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Ykpaincoka pegopmayis, NPOTECTAHTCbKE BHAAHHS,

Buxoauws10 y JIsBoBi B 30-HX poKax.

Xpecm i mpu3zy6 — oprad Ykpaincbkoi IlpaBocsiaBHOi

LepkBu y BesmkoOpuTanii, 1951-1959 poku.

Ayxoanuii cisu, BapiaBa, poku 1927-1929.

PigkicHe Buaanust Micionap @ bpa3sunii' 3 1912 Ta 1917 pokis.

Haii6araTinolo € xoJsiekUis TepioanKH, Ky BHOaBa/lH B
KaHafii kaTo/IMKH, TpaBOC/IaBHI Ta MPOTECTaHTH.

B 6i6sioTewni 36epiracTbcs MOBHUA KoMIUiekT Bicnuka —
oprady YkpaiHcekoi IIpaBocsiaBHOi LlepkBH, € MpoTecTaHTChKi
BUfaHHA Kanaodilicbkuli panox — OKpeMi 4MCJla, TOUYHHAIOYH 3
1924 poky Ta €8ancenscokui Bicnuk 3 1929-30 pokiB. € Hu3Ka
KaTOJ/IMUBKUX dYaconuciB 3 20-THX pokiB, Taki fK [osioc
I36acumens a6o Kamonuyvka axyis 3 50-nx pokiB. Cborogsi
6i6J1ioTeka oepXye, SK AapPYHOK, MEPIOOHKY NepeBaxKHO 3
Aiscnopu. Lle npaBocs1aBHi i KaTOJIMUbKI ra3eTH i XypHasH,
TaKi AK Bidomocmi Mumpononit YAIIL] 4 Enapxii y Benucii
Bpumanii, Bipa (baynn bpyk, CHIA), Csimno (Topouto), Cicay
(Cremdopa, CIIA), Progress-TIlocmyn (BiuHiner),
Ilpasocnasna Husa (KypurtibGa-Tlapana, ITiBnenna Amepuka),
Bicnux (BinHiner).

OcranHe, o cJ1ig 3ragaty, te 6i6stiorpacis. HaiinosHiworo
aHHOTOBaHOMO OibJiiorpadiel0 € nNoKH Wo [xepena i
bionioepaghisn Icmopii Ykpaincokoi Llepxau Icnnopa 1. Tlarpuna,

BHaaBaHa B Pumi. € TakOX [eKiJIbKa aHIVIOMOBHHX
6i6.tiorpaciii, Kyam BXoAsiITb JefAKi BHOAHHS yKpPaiHChKHX
aBTOPIB.

Takum unHoM, 6i6s1ioTeka Koserii CB. AHApess CTaHOBHUTD
COJIiAHE AXepesio AJ11 BHBYEHHS ICTOPil YKPaiHCHKOro
XPHCTHSIHCTBA, HOro MHHYJIOTO Ta Cy4acHOro, sIK B YKpaiHi, Tak
1 no3a ii MexXamH.
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The Religious Archival Holdings
at the Ukrainian Cultural
and Educational Centre

Zenon Hluszok

The Ukrainian Cultural and Educational Centre (Oseredok)
was established in 1944 with the express purpose of collecting,
preserving, and disseminating the Ukrainian heritage. The
founders of the Centre were concerned with the destruction of
Ukrainian cultural and historical centres in Europe during World
War II. Numerous letters from war-torn Europe to Ukrainian
leaders in Canada asked where to send rescued archives, books,
and museum artifacts. Of particular concern to many were the
documents that record Ukraine's struggle for independence in the
twentieth century. Since its creation, the Centre has evolved into
a unique storchouse of Ukrainian heritage, which maintains an
archives, art gallery, library, and museum, as well as an educa-
tion extension program. Located in Winnipeg, in its own five-
storey building, the Centre is staffed by nine full-time and four
part-time employees. Over the years, the two main research divi-
sions at the Centre, the library and the archives, have grown due
to the commitment of literally thousands of individuals who have
entrusted their personal collections of books and documents to
the Centre.

Here I will briefly focus upon those archival collections
which contain information about Ukrainian religion in Canada.
However, I will also refer to library materials associated with spe-
cific archival collections. Researchers should make a point of
visiting Oseredok's library to view library holdings. Researchers
also should be aware that Oseredok does not have significant reli-
gious archival collections because it is a non-denominational
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organization and therefore has not actively pursued collecting
religious materials. Furthermore, Oseredok has viewed collect-
ing Church archival materials as within the jurisdiction of the
respective Ukrainian Churches. Nevertheless, Oseredok has
received archival collections from individuals who have been
active in their Church communities.

The Archives does encompass a number of individual collec-
tions which contain materials relating to Ukrainian Church
music, primarily those of Alexander Koshetz and Pavlo
Macenko. There also are such materials in the papers of E.
Turula, Mykola Borysyk, and Taras Hubicki. The Koshetz
Collection consists of twenty-eight boxes of original correspon-
dence, personal papers, original scores (arrangements by Koshetz
and other Ukrainian composers), and printed sheet music. The
materials date from 1900-44 and reflect the life and activities of
Dr. Koshetz, who was a conductor, composer, and choir director
of the Ukrainian National Choir. Researchers will find original
compositions based on traditional Ukrainian choral and religious
music, including many of the original scores used by Koshetz in
various publications. The Koshetz papers contain correspon-
dence between Koshetz and other Ukrainians and non-
Ukrainians who looked to Koshetz for advice concerning choral
directing and Church and secular music. Complementing the
Koshetz Archive is his 350-volume library dealing with
Ukrainian Church and folk music, and approximately 2,000 pho-
tographs of Dr. and Mrs. Koshetz. The photographs depict their
family life, their activities with the Ukrainian National Choir,
and individual choristers who went on to become choir conduc-
tors across North America.

The Pavlo Macenko Collection consists of thirty boxes of
personal papers, original correspondence, original manuscripts,
transcriptions and photocopies of manuscripts, as well as tran-
scriptions of music by Macenko and other composers or
arrangers, choral scores, and published music. The materials,
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which date from about 1920 to 1990, reflect the life and interests
of Dr. Macenko. He was an author, choral conductor, communi-
ty activist, musicologist, teacher, and one of the founders, long-
time secretary, and member of the Board of Directors of the
Ukrainian Cultural and Educational Centre. Researchers should
consult Macenko's doctoral dissertation: “The Composition and
Technical Structure of Kievan Chant Melodies in the Pochaiv
Irmologion of 1775.” Researchers should also consult the materi-
als Macenko gathered during the years he worked as a teacher,
organizing and running courses for choral conductors and can-
tors, while he was rector of St. John's Institute in Edmonton;
teaching theology students at St. Andrew's College in Winnipeg;
and running the music program at St. Vladimir's College in
Roblin, Manitoba (1963-72).

The Macenko Archive contains copies of many of Macenko's
writings, and includes his research notes. He was an active
writer, journalist, and co-editor of The New Pathway. He edited
and contributed to the column “Do Dzerel Ukrains'koi muzyky”
(The Roots of Ukrainian Music). He wrote monographs on such
Ukrainian composers as F. Yakimenko, M. Berezovsky, and D.
Bortniansky. He also wrote An Outline of the History of
Ukrainian Church Music and A Synopsis of the History of
Ukrainian Music. He published numerous articles and reviews
on cultural and social topics in various newspapers and journals.
As a musician, he composed and arranged sacred music for the
Divine Liturgy, vespers, matins, etc., as well as folk music for
choirs. Complementing the archival collection is Macenko's
library of 3,500 rare books and periodicals, including many out-
of-print Soviet Ukrainian publications. The primary focus of the
collection is the theory and history of Ukrainian music, especial-
ly Church music.

The Archives at the Centre also contains over 50,000 photo-
graphic images. Within these photographic holdings, researchers
should note four collections with a significant number of Church-
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related images: the Iwan Boberskyj Collection, the Vogue Studio
Collection, the Charles Photo Studio Collection, and the Anton
Borys Collection.

While the Centre's archival holdings contain numerous col-
lections of individuals prominent in the development of Canada's
Ukrainian community, the foremost collection dealing with early
pioneer life is that of Iwan Boberskyj. He was a statesman,
sportsman, and consular official to Canada for the Western
Ukrainian National Republic (W.U.N.R.) from 1919 to 1923.
This collection documents Ukrainian community and political
life in Western Canada (1920-32). The Boberskyj Papers contain
documents dealing with such activities of the Winnipeg-based
W.U.N.R. Consular Office as the Western Ukrainian National
Defense Loan, the Ukrainian Red Cross in Canada, and the
Cunard Line (Ukrainian Department) of which Boberskyj was an
employee. Complementing the documents is a collection of
10,000 black-and white prints (1919-32) of Ukrainian Canadians,
Ukrainian churches, organizations' buildings, homes, schools,
etc. Boberskyj took these photographs as he traveled across
Canada raising money for the Western Ukrainian National
Republic. It was his intention to return to Ukraine after his fund-
raising activities and show his photographs. The Centre also
holds 300 glasslantern plates showing the destruction as well as
the struggle for an Independent Ukraine (191518). Boberskyj
used these plates for a “slide” show as he traveled Western
Canada raising funds for W.U.N.R. Besides documenting small-
town prairie community life, the Boberskyj photographic collec-
tion contains a significant number of images depicting inter-war
Ukrainian Canadian religion. Some sample photo captions:

1 Bishop Seraphim and Makarij in Winnipeg (nd.);
2 Congress of the neo-Orthodox in front of the National Home

and Hrushevsky Bursa, Edmonton (23 November 1920);

3 Hrushevsky Institute Hockey Club, Edmonton (23 November

1920);
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4 Reverend Ladyka in Leeshore, Alberta (21 December 1920);
5 Residence of the Sister Servants of Mary Immaculate of the

OSBM, Mundare, Alberta (30 December 1920);

6 Visitation of Bishop Budka to numerous rural parishes across

Canada (various dates).

The Vogue Studio Collection (1958-71), whose proprietor
was Dmytro Harapiak, provides a snapshot of Ukrainian life in
North End Winnipeg, especially during the early to mid- 1960s.
The collection contains about 7,500 images, and includes photos
of Harapiak's family, small businessmen, Ukrainian farmers
from the Interlake, weddings of working-class families, and
Church rites—baptisms, first communions, parish executives,
weddings, and funerals. Approximately two-thirds of the images
are wedding photographs. Some sample captions from Vogue
Studio religious images:

1 Ladies Auxiliary of the St. Joseph's Ukrainian Catholic

Church (22 February 1959);

2 Staff and students of theology, St. Andrew's College (19

April 1959);

3 Canadian Ukrainian Youth Association, Holy Trinity

Cathedral (28 February 1961);

4  Ukrainian Catholic Women's League of Manitoba (27

November 1962).

The third significant photographic collection is the Charles
[Krasnopera] Photo Studio Collection, which has more than
50,000 images dating from 1941-89. It was a commercial photo
studio so the images are divided into two categories: commercial
wedding scenes and family portraits, and photographs of specif-
ic community events. There are approximately 35,000 images
(mostly negatives) of family portraits and wedding scenes, the
remaining 15,000 (negatives/photographs) depict community
events including religious events. For example:

1 Members of the Consistory of the Ukrainian Orthodox

Church of Canada (ca. 1960);
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2 Parishioners of the Holy Trinity Ukrainian Orthodox

Cathedral (ca. 1960);

3 Employces of Holy Family Nursing Home (1966);
4 Children of Holy Eucharist Ukrainian Catholic Church (May

1975).

The Anton Borys Collection, with about 1,500 images, dates
from 1986-91. The images are the original photographs pub-
lished in the Ukrainian Catholic newspaper Progress (Postup).
The photographs depict Ukrainian Catholic Church life such as
celebrations of Church holidays (green holidays), concerts held
by various parishes, openings of new parishes, and visitations by
Church dignitaries. For example:

1 Green Holidays (June 1988); ‘
2 Ukrainian Catholic Church Millennium Celebrations (1988);
3 Construction of St. Anne's Ukrainian Catholic Church.

There are also a number of other media holdings on deposit
with the Centre. The Father Ruh Collection consists of 200 blue-
print sheets of Ukrainian Catholic Church structures that Ruh
designed and/or built across Western Canada. In many instances
there are only one or two blueprints for a particular church. For
example:

1 Immaculate Conception Ukrainian Catholic Church, Cook's

Creek, Manitoba (1930-52)

2 St. Nicholas Ukrainian Catholic Church, Kenora, Ontario

(1956-58),

3 St Josaphat Ukrainian Catholic Church, Edmonton, Alberta

(1939-44).

The Ruh Collection also contains approximately 600 pho-
tographs, including personal photographs, highlighting Ruh's
religious career, as well as images of the construction of some of
the Ruh-designed Ukrainian Catholic Churches.

Complementing the Ruh Collection is the Gloria Romaniuk
Collection which includes 63 oral history tapes and transcripts of
50 individual interviews about the life and activities of Father
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Philip Ruh, OMI, by Mrs. Romaniuk. Interviewees included
Father Ruh's long-time housekeeper, Mary Yanchynski, his
parishioners, and fellow clergymen, including Metropolitan
Hermaniuk. The interviews include numerous references to the
history of the Cook's Creek parish, Father Ruh's building activi-
ties, and Ukrainian religion in pioneer days.

Oseredok's cooperation with the Archives of the Ukrainian
Orthodox Church Consistory has been growing. Over the past
five or six years the archivists at both institutions have estab-
lished a mutually beneficial relationship. Thus we consult each
other on acquisition of new collections, joint purchase of archival
storage equipment and conservation equipment, and researcher
referrals, and we inform researchers that they may find what they
are looking for in the other archives. Recently we expanded our
cooperative activity to include the archives of the Ukrainian
Catholic Church of Canada.

In conclusion, I believe the Ukrainian Cultural and
Educational Centre Archives serves as a valuable resource of pri-
mary materials for religious scholars. As with any archives,
researchers must keep in mind that some legal and copyright
restrictions may govern access to certain collections.
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Religious Artifacts in the
Ukrainian Museum of Canada

Rose Marie Fedorak

The purpose of the Ukrainian Museum of Canada is: "to
acquire, preserve, study, and interpret, on a national basis, repre-
sentative artifacts which depict the Ukrainian heritage and its
contribution to Canada." As religion was a central part of the life
of the Ukrainian people in Canada, the Ukrainian Museum of
Canada includes religious artifacts in its collection, primarily at
the headquarters in Saskatoon but also at its branches in
Vancouver, Edmonton, Winnipeg, and Toronto. The five func-
tions of museums are collection, preservation, research, interpre-
tation, and exhibition. Since all functions are vital, when a muse-
um is offered an artifact, it must consider whether the artifact fol-
lows the mandate and the collection policy, as well as how well
the five functions can be met for this object.

In the early days of settlements, many churches were built,
and regular worship, celebration of holidays and the mystery of
the sacraments were part of the lives of the pioneers. As roads
and the means of transportation improved, and as rural popula-
tion declined, many of the pioneer churches were no longer being
utilized. Concerned individuals and congregations attempted to
preserve their churches and that part of the history of their com-
munities. If services were still held occasionally, buildings and
contents were maintained. However, if the church was no longer
being used, alternative measures had to be considered.

From time to time the Ukrainian Museum of Canada has
received donations of religious objects from individuals and
parishes. One donation, however, became memorable because of
its size. One congregation decided after holding numerous meet-
ings; after seeking advice from priests and other authorities; after
offering some objects to needy churches in the area; after family
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members reclaimed donations of parents and grandparents; and
after doing research on staff qualifications and museum policies
that the remaining artifacts were to be donated to the Ukrainian
Museum of Canada—a half-ton truck load!

When their truck arrived at the Museum, these well-meaning
people were slightly surprised at the lack of enthusiasm the
Museum staff demonstrated. What they did not appreciate was
the dilemma created by receiving such a large donation or the
shock because the truck appeared quite unexpectedly. The first
question of mandate and collections policy was easily answered.
The artifacts did indeed fit the Museum's mandate. Subsequent
questions that were running through the minds of Museum per-
sonnel as multiple items were unloaded from the truck included:
How will the artifact(s) be exhibited? If it is a duplicate, can it be
used for educational purposes? If it is a duplicate, how many of
this particular object does the Museum need for both exhibition
and education? Can the artifact(s) be properly stored and cared
for? What is the historical value of the artifact(s)?

The last question is important, because the history of the
object is at least as interesting as the object itself. For example,
this church was called St. John's Ukrainian Greek Orthodox
Church, and was under the jurisdiction of the Orthodox Church
of America. A planning meeting was held in 1908 at which time
each of those present donated a sum of $42 toward the purchase
of land and building materials. The land title was registered
under "Mulock Independent Greek Orthodox Church." The
church was built in 1909 for a total cost of $827. In 1918 a priest
hired on an annual basis to serve the congregation for $80 per
year, with Church services to be held once a month. This church,
commonly called “Na Biloho” because the land was purchased
from Billy Thomas, observed its last liturgy in 1972. The remain-
ing parishioners met in 1987 and made their decision to donate
the artifacts to the Museum.

How has the Museum used these artifacts? In the Permanent
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Gallery, one comer has been made to look like the interior of a
pioneer church. Using photographs of “Na Biloho”, a portion of
the iconostasis was simulated by incorporating the donated Royal
Doors, placing icons in the prescribed places, and adding silk
flowers as decoration. (The staff tried, unsuccessfully, to locate
plastic flowers as portrayed in the photograph.) An altar with
kivot and candle holders, a priest in vestments, a chandelier, and
processional banners and crosses completed the representation.
Beside this exhibit, showcases of additional artifacts, plus text
and photographs, explain the history of Ukrainian churches in
western Canada. Tour groups are also given the historical back-
ground of “Na Biloho.” Religious artifacts, because they are
blessed, are not used in educational programming, other than in
tours of the gallery.

In addition to the contents of “Na Biloho,” the Ukrainian
Museum of Canada in Saskatoon has many other religious
objects in its collection: icons, vestments, banners, processional
crosses, hand crosses, plashchanytsja, kivoty, chandeliers, candle
holders, kylymy and rushnyky, chalices, paten, kadylo, commu-
nion spoons, gospel books, prayer books and bibles, obrazy,
lecterns, wedding crowns, candle sticks, candles, candle stands,
Royal Doors, and heater. Branch museums also house a variety
of religious objects. All branches, however, report a conscious
attempt not to collect these artifacts. They cite lack of space as
the main reason. The British Columbia branch has a kivot and
several small articles from the cathedral in which it is located.

The Alberta branch has purchased some icons and crosses
from Ukraine but holds no artifacts from local churches. The
Manitoba branch has no religious artifacts, for what had been
collected was either transferred to Saskatoon or given to the
Consistory. The Ontario branch has a small collection of icons
(including prints and paint on wood), prints of monasteries,
embroidered rushnyky with Christian motifs, kadylo, banners,
and a wooden cross and crucifix. The Ontario branch has not
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been actively collecting religious artifacts because their under-
standing was that a museum of religion would be developed in
Winnipeg.

A question that remains is what will be the fate of the many
artifacts in the many rural (and urban) churches that are going
into desuetude? A certain number can be relocated to churches in
need, but what of the remainder? Can the Ukrainian Museum of
Canada, or any other museum, continue to receive truckloads of
artifacts? The answer is "no," because of space and museums'
commitment to care for the artifacts they receive. Many of the
objects are large so they require considerable storage space.
There is also a question of how many of each object a museum
does "need." The answer to that, is somewhat less than the total
number of objects available.

What is certain is that histories should be collected and pre-
served and religious objects should not fall to ruin. The public
should be made aware of the importance of preserving records
and additional anecdotes about their churches and communities.
They also should be given some guidance on how and where
these could be preserved. People should know where to turn for
advice so that all materials will be properly handled. Both the
Ukrainian Museum of Canada and the Consistory of the
Ukrainian Orthodox Church of Canada have an important role to
play in preservation of this history.
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The Dr. Pavlo Macenko Chair
of Ukrainian Church Music

St. Andrew’s College in Winnipeg was most proud to
announce the launch of the Dr. Pavlo Macenko Chair of
Ukrainian Church Music on June 20, 1992. The official launch
of the newly created Chair, was initiated by His Grace, Rt. Rev.
Bishop YURIJ (Kalischuk) in his banquet speech on the occasion
of the St. Andrew’s College Conference, on the theme, “The
Ukrainian Religious Tradition in.Canada”.

In his banquet address, Bishop Yurij stressed the need for an
endowed centre on Ukrainian Church Music in Canada that
would be involved with research, teaching and outrcach on the
rich musical heritage of the Ukrainian peoples. In addition he
emphasized that the choice of naming the Chair after one of the
foremost academic church musicologists and a longtime profes-
sor at St. Andrew’s College was unanimous and thus the Chair
bears the name of Dr. Pavio Macenko (1897-1991).

The St. Boniface Branch of the Ukrainian National
Federation (UNF) made the intital donation of $10,000, and sub-
sequently and additional $10,000. At St. Andrew’s College, Dr.
Macenko continued his lifelong devotion and commitment to
Ukrainian church Music. He was a pillar of scholarship and an
inspiring teacher and conductor.

Dr. Pavlo Macenko was born on December 24, 1897 in
Kyrykivka in the Kharkiv region of Eastern Ukraine and here
received his early training. After serving in the armies of
Imperial Russian and later the Ukrainian National Republic, he
emigrated to Cyprus and later in 1924 settled in Czechoslovakia.
In Prague, he continued his music education, studying at the
Ukrainian Higher Pedagogical Institute (1926-1928) and at the
Prague Conservatory of Music. In 1932, he received his doctor-
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ate (D.Mus.Ped.) in music-pedagogy with a thesis on *“The
Composition and Technical Structure of Kievan Chant Melodies
in the Pochaiv Irmologion of 1775”.

In 1936 Dr. Macenko emigrated to Canada and settled in
Winnipeg. There he became a community activist. At the
Ukrainian National Home, he initiated and co-ordinated higher
level courses in Ukrainian studies, including music. He became
a founding member in 1945 of the Ukrainian Cultural and
Educational Centre (Oseredok) in Winnipeg where he co-ordi-
nated Ukrainian summer courses. Dr. Macenko was instrumen-
tal in bringing the famous composer, Oleksander Koshetz, to
Winnipeg.

In the early1950’s, Dr. Pavlo Macenko joined the Faculty of
Theology of St. Andrew’s College. Between 1958 and 1961 he
was the rector of St. John’s Institute in Edmonton. From 1963 to
1971, Dr. Macenko taught church music at St. Vladimir’s College
(Minor Seminary) in Roblin, Manitoba. In 1971 he returned to St.
Andrew’s College to end his teaching career in 1978. For his
enormous contributions to Ukrainian church music, in 1983, St.
Andrew’s College bestowed on Dr. P. Macenko the honourary
degree of Doctor of Canon Law.

Macenko’s publications include choral arrangements of the
entirc Divine Liturgy - for mixed choir (1931), as well as for three
women’s voices (1948), and over twenty other compositions
based on religious texts, folk songs and carols. He wrote three
monographs on Ukrainian Church Music (two of which were
published by St. Andrew’s College). In addition, he wrote over
two dozen biographies of outstanding Ukrainian composers and
choir conductors such as F. Yakymenko, D. Bortniansky, and M.
Berezovsky. He also prepared some thirteen teaching manuals
for church music still in use in the Faculty of Theology at St.
Andrew’s College. To educate the general public, Dr. Macenko
contributed many articles to the popular Ukrainian Canadian
press on topics of Ukrainian church music, secular music, peda-
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gogy, and Ukrainian culture.

In 1991, Dr. P. Macenko was called by the Lord after 93 years
of creative endeavours. He left to cherish his memory his wife
and able assistant, Stephania, and son Oleksander (who also
worded in the music field), as well as three generations of music
students who came to love and cherish the finest elements of
Ukrainian church music instilled into them by a devoted and ded-
icated teacher, composer and mentor.

Dr. Walter Klymkiw, Macenko’s protOgO, initiated a fitting
tribute, a monograph Pavlo Macenko, Musicologist, Composer
and Cultural Activist (Toronto: UNF Publishing), 1992.

May the memory of Dr. Pavlo Macenko be eternal and may
his rich legacy continue in the newly created “Dr. Pavlo Macenko
Chair of Ukrainian Church Music” at St. Andrew’s College in
Winnipeg.
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ABTtopu Bipu i Kyabmypu u. 12

Contributors to Faith and Culture No. 12

Dr. Leo Dreiger is professor emeritus of sociology at the
University of Manitoba. He has researched and written on
Canadian multiculturalism, including studies on the major com-
munities such as the Mennonites, Ukrainians, and Jews.

Rose Marie Fedorak is presently teaching at LaSalle College in
Montreal. She was for a period of nine years on the administra-
tive staff of the Ukrainian Museum of Canada (Saskatoon).

Dr. Oleh Gerus is a long-time professor of Eastern European
History at the University of Manitoba. He has written extensive-
ly on the history of Ukraine, Eastern Europe as well as on
Ukrainians in Canada.

David Goa is the curator of Folk Life at the Provincial Museum
of Alberta (Edmonton). He has written and presented on the
topic of Eastern Orthodox spirituality for the past two decades.

Zenon Hluszok is the longtime archivist of the Ukrainian Cultural
and Educational Centre (Oseredok) in Winnipeg. He has fre-
quently spoken at community events on issues of heritage and
archives in the Ukrainian Canadian community and multicultur-
alism.

Dr. Charles Hobart is a professor of Sociology at the University

of Alberta. He has researched and studied the religious fabric of
Canadians.
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Uliana Holowach-Amiot is a private scholar residing presently in
Calgary. She was previously associated with the McCord
Museum in Montreal.

Edward Kowalchuk is a retired Manitoba public school adminis-
trator and teacher, as well as for over a decade, school trustee in
the Winnipeg School Division #1. His specialty is the local his-
tory of the Sandy Lake area of Manitoba.

Very Rev. Fr. Dr. Ihor Kutash is the parish dean of St. Sophia’s
Ukrainian Orthodox Sobor in Montreal and a lecturer of St.
Andrew’s College in Winnipeg. He has represented his Church
at many ecumenical conferences and forums.

Vera Lazarowich-Senchuk is a most respected Ukrainian
Orthodox iconographer in Canada with some ten church iconos-
tasis and interiors and over two hundred individual icons.

Rt. Rev. Fr. Timofiy Minenko is a retired professor of liturgics and
liturgical theology of the Faculty of Theology, St. Andrew's
College in Winnipeg and a former Dean of the Faculty of
Theology (1985-1995)

Nick Mitchell is a Manitoba based playwright with over thirty
works to his credit. In 1992-1993, he was a writer in residence at
St. Andrew's College in Winnipeg.

Raisa Moroz is the head librarian of St. Andrew's College in
Winnipeg, and has researched and published on Ukrainian
library resources.

Dr. Alexandra Pawlowsky is a lecturer of Ukrainian in the Centre

for Ukrainian Canadian Studies (University of Manitoba). She
specializes in Ukrainian Canadian literature.
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Dr. Eugene Ratsoy is a professor of Educational Administration,
Faculty of Education, University of Alberta. He researched and
published the first major study of a parish of the Ukrainian
Orthodox Church of Canada.

Wolodymyr Senchuk is the archivist of the Ukrainian Orthodox
Church of Canada with previous archival experience at the
Ukrainian Cultural and Educational Centre - Oseredok
(Winnipeg), and the Public Archives of Canada (Ottawa).

Dr. Roman Yereniuk is a professor of church history in the
Faculty of Theology, St. Andrew's College in Winnipeg and
Acting Director as well as a lecturer in the Centre for Ukrainian
Canadian Studies, University of Manitoba. He has written exten-
sively on Ukrainian church history, including Ukrainian
Canadians.
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