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ABSTRACT
This thesis-project is an attempt to examine the reconciliation process between the Greek Catholic Church and the Russian Orthodox Church in Ukraine through the healing of memories. The author used the Whiteheads’ method framed by three steps of attention, assertion, and pastoral response. The methodology consisted of qualitative interviews done in two parishes in Perechin, Ukraine. This study found that there are some spiritual elements in both Churches that can provide a foundation for advancing reconciliation with each other.  On some levels reconciliation between these two Churches is already happening.

INTRODUCTION
0.1. The Genesis of the Project:  My Personal Experience about the Orthodox and Catholic Worlds in Ukraine 

My first contact with the Greek Catholic Church and Russian Orthodox Church in the Ukraine (formerly the Soviet Union) was in the late eighties. This happened in a very unusual way.  My father was working for an automobile transport company at that time. He was the bus manager and worked twenty-four hours followed by three days off. During his off time he also worked as the truck driver carrying gravel from Hungary. This was near our Slovakian border, not far from my hometown. One day he secretly brought five packages of religious literature (about three hundreds books) hidden under the gravel in the truck to Slovakia. During communism it was very difficult to find religious literature in Slovakia, but religious material could easily be found in Hungary. In Italy the literature was printed in our mother language, and made especially for Slovakia. At this time, our family was cooperating with the “underground” church organizing religious discussion evenings or watching religious movies. I am amazed by this information. I still remember that evening as if it were today. For the first time in my life I discovered what was happening in the Soviet Union. 
The Soviet propaganda told us how great their country and people were and how necessary it was to cooperate with their government in order to have a beautiful and wonderful life like the Soviets. However that evening, as a fifteen-year-old boy, I discovered that the truth was different. The books were telling something different. I remember particularly one book named “Daylight” telling stories about thousands of Greek Catholic, Orthodox, and Protestant believers living, dying and being persecuted and terribly tortured in the Siberian gulags only because they had a belief in God. 

In Slovakia during the time of communism, we as a Church were also suffering because of our religious belief, but I think the Church in the Soviet Union and especially the Greek Catholic and Russian Orthodox Church in Ukraine suffered more persecution. My first real contact with the Soviet empire was in the early nineties when I went to one of the states named Zakarpatia. The Soviet Union did not exist any more at this time. Communism had officially collapsed. I was regularly going as a theology student and later as a deacon to the independent Ukraine and to our Vincentian parish in Zakarpatia near the city of Uzhhorod in the Western part of the Ukraine. Later I went there working as a pastor in the eastern part of Ukraine in a newly founded Vincentian parish. Having been a member of our provincial council, I had an opportunity to travel and to know the life of our parishes in different parts of Ukraine. I was saddened to see that churches had been destroyed, that churches were being used as magazine stores or that churches were used as store houses for grain. In my fifteen years of missionary experience I heard hundreds of stories about people who were tortured, who died in prison, or who just disappeared because of religious beliefs. I was very much involved in Greek Catholic life as forty percent of our priests are bi-ritual and we have some parishes where both Greek Catholic and Latin Rite Masses are celebrated. I also had contact with the Russian Orthodox representatives, as I had been working in the area that was mainly Orthodox. In official meetings and visits to some Russian Orthodox parishes, I had the opportunity to speak with people and listen to them.  

 I experienced both positive and negatives aspects of interactions between the Greek Catholic and Orthodox Churches during this time. As I will explain later, the Greek Catholic Church was practically destroyed. After 1946, thousands of parishes were in a very aggressive way added to the Orthodox parishes. Perhaps the simple believers did not understand what was happening, but many did.  After normalization (the period of transition from communism to democracy) and religious freedom in Ukraine in the 1990’s, the Greek Catholic Church emerged from the underground and many previously baptized Greek Catholics enjoyed newly registered Greek Catholic parishes. Not many but some of the Orthodox leaders were aware of the past by analyzing what was happening with the Greek Catholic Church. For instance, when the Orthodox Bishop Vsevolod
 visited the Greek Catholic cathedral in Uzhhorod in Ukraine and asked forgiveness for what the Orthodox Church had done, many people began to wipe tears from their eyes. Ministering in Kharkov, the second largest city, I experienced wonderful relationships between the Orthodox bishop and our parish, especially when the Orthodox bishop specifically welcomed me and noted the few real divisions between Orthodoxy and Catholicism. However, there are many negative memories, nuances, and details from the past in the every day life of both of these churches that make their life still very difficult. In Zakarpatia, in the Eastern part of Ukraine, there are many villages where churches that previously had been in Greek–Catholic hands are still in use by Russian Orthodox members. Moreover, this issue still provokes and creates an unhealthy atmosphere and an immense tension between both of these communities.
 Now, why I am writing all this? 
Coming to the ecumenical doctor of ministry program at Catholic Theological Union in Chicago, I discovered a very interesting dimension about reconciliation presented by one of the pioneers in this area, Professor Robert Schreiter.
  Having been involved for more than ten years in ecumenical dialog between Greek Catholic and Russian Orthodox Churches in Ukraine, I think that this is exactly what may be needed—reconciliation as a spirituality. As Schreiter points out, reconciliation is “more a spirituality than a strategy and it requires a certain spiritual orientation if it is to be successful.”
  How can reconciliation in Ukraine be furthered in this way since so many lives and families have already been destroyed by communistic ideology and religious animosity?  How can there be reconciliation in Ukraine between Greek Catholics and Russian Orthodox when many of the communities in Ukraine are still “fighting” because of the church’s properties? How can reconciliation between these churches be accomplished despite many negative memories on both sides? I will try to make an effort to analyze this problem. By writing this thesis-project I strive to be a part of the reconciliation process. This is but one part of God’s larger plan to bring peace and to reconcile the sister Churches.

0.2. The Purpose and Goal of the Thesis Being Tested Are the Following:  
Are there common elements in the spirituality of the Russian Orthodox and Greek Catholic Churches that will assist them in the healing process of their negative memories about the past? If there are, to what extent can these assist in helping the churches move from destructive to redemptive memories?

0.3. An Abbreviated Narrative, Explaining the Topic, the Goals of the Thesis Project, and Its Ministerial Import
Both Orthodox Russians as well as Greek Catholics suffered in many different ways during Communism because of Stalin’s collectivization and persecution of the Church. Rather than focusing on how the Russian Orthodox Church played a role in the legal extermination of the Greek Catholic Church in the Ukraine after the “Greek Catholic Church Council” or “Pseudo-synod” in 1946,
 it is more helpful to see that both groups are victims in need of compassion.

The Greek Catholics will remember with pain the formal “self-liquidation” of the Ukrainian Catholic Church that occurred on March 8 – 10, 1946, in St. George’s Cathedral in Lvov.
  It was a very difficult event for this Church. That happened sixty years ago and it is unlikely that Greek Catholics will ever forget these painful moments that they experienced. The question is how to live with these kinds of memories? We know that memories are transmitted. How can one do this so that painful memories such as these may become healing and redeeming memories?  On the other hand, we know that the Russian Orthodox Church was a victim as well. Many priests and bishops were put to death. Many supporters of the Church were deported, imprisoned and exiled until death in Siberia.
 These events suggest that both of these churches are victims and both need to experience reconciliation and the healing power of memories. 

In this limited thesis project it is impossible to investigate the whole subject. I will explore and give some possible ways in which we can tell the history of the Greek Catholic Church from 1946 (Pseudo-synod in Lvov). I will explore how both groups suffer, and how their memories might be healed. It is also necessary to touch on the Brest Union question
 and the Union of Uzhhorod
 because for many Russian Orthodox people this is a painful and destructive memory of a perceived forced reunion. The reconciliation in these churches through the healing memory process might bring a new perspective to these churches, helping them build confidence. No less important is also how these people can read their own history and learn to find a place for their former “enemies” in the future if necessary.  Even while leaving out the specific contemporary topics of government relations, the topic remains a broad and complex one.

The goal of the interviews is first, to find out the memories of the participants.  The second goal is to determine whether or not the memories elicited are destructive or redemptive. The final goal is to find out what could move the participants with destructive memories to redemptive ones.  The interview questions will be contained in an appendix 1.

The goal of the study is also to discover if this process of transmitting memories contributes to the healing process. I will try to help these people discover if memory can contribute to healing and where the line is between memories that contribute to healing and memories that block it.  Examples in chapters include experiencing long-standing political tension under the Soviet regime, suffering the famine of 1932-33, suffering in the war in 1944, the great tension between the Russian Orthodox and Greek Catholic Churches after the “Pseudo-synod” in 1946 in Lvov, and the Communist persecution of both churches. 

0.4. The Intended Audience of the Thesis-Project
The primary audiences are the priests, bishops, and lay people of the Greek Catholic and the Russian Orthodox Churches in Ukraine. The secondary audience is the leaders from different denominations of Protestant churches and their church members, as well as other representatives from different institutions and groups believing in Jesus Christ. 

0.5. The Reconciliation and Memory Questions

 According to Schreiter we have to understand reconciliation in two dimensions. The first is to see reconciliation in its social aspect. It involves the reconstruction of a destroyed society with truth and justice, by punishing the wrongdoers and the rehabilitation of the victims. The second dimension of reconciliation is the spiritual aspect connected to the reconstruction and transformation of the devastated and traumatized lives. As Schreiter strongly points out, “the state can set up commissions to examine the wrongdoing of the past, but cannot legislate the healing of memories.”
 The question about the healing of memories is the key point in this project. By conducting interviews and asking certain questions in the two existing communities in Ukraine, I will be able to investigate and search for common elements in the spirituality of the Russian Orthodox and Greek Catholic Churches and will be able to assist them in the process of healing their negative memories about the past. To what extent can these common spiritual elements in the Russian Orthodox and Greek Catholic Churches assist in helping their members to move from destructive to redemptive memories? Additionally, if we understand reconciliation as spirituality, we have to operate in light of the suffering of members in both of these churches, using the Christian way of dealing with this problem. As Schreiter points out, “it involves bringing one’s own story of suffering into contact with the story of the suffering, death, and resurrection of Jesus Christ.”
 He emphasizes that sometimes “that encounter involves placing one’s story inside the Jesus story, a practice Christians call uniting their suffering to the suffering of Christ. If Christ’s suffering was redeeming for the sinful and conflicted world, then perhaps my suffering can gain meaning by being united to Christ’s suffering.”
 I will give you more information about this matter later in Chapters Two and Three. The historical wounds are deep and memories fresh. Some of the good memories from the past as well as bad memories are always in the mind of every normal human being. Generations also transmit these memories to the next generation. 

I think that the Russian Orthodox Church members, as well as the Greek Catholic Church members have many memories from the past.  These are the good memories and also the bad memories that were transmitted to the next generation. How can they resolve the “bad” memories? How they can change them to good and positive memories? Both of these churches have their own historical truth. However, they cannot stop in their dialogue and analysis of their past. Honest and sincere desire for a journey to unity, and a deep and humble examination of the past might help them to see themselves in the right light as they are. Furthermore, this may help them to move to a higher level of understanding and accepting each other in expectation of the much needed gift of reconciliation. 

It is very important to examine the past. Moreover, remembering the past and trying to see the objective situation of these two churches today might help them build a better future. Being familiar with the past might help these two churches find their own place in their world and their own identity as witnesses of Christ’s love in the world, particularly in Ukrainian society. 

Schreiter speaks about the dual dimension of reconciliation, reminding us that it is both a process and a goal. According to him, there are two elements that define reconciliation. These elements are memory as an essential part of identity and the narration of memory. Schreiter points out that “healing of memories” is an expression that addresses how memories need to be transformed so that victims are able to leave behind the negative influence of the past.  It doesn’t mean forgetting, but remembering in a different way. He proposes three steps for the process of reconciliation: 1) acknowledging loss, 2) making connections, and 3) taking new action.
 Schreiter draws upon ideas from the American philosopher and political scientist W. James Booth who considers the shaping of memories and, in particular, how national memories are developed and transformed.
 Exploring and using the German theologian Johann Baptist Metz’s valuable material will be useful for our topic too. In his book, Faith in History and Society: Toward Practical Fundamental Theology, Metz speaks about different kinds of memories.  Some memories hide the true nature of the past and sentimentalize harsh reality;
 others are dangerous memories which both make demands on us and give us insights for the present. 

Another important source of information is a biblical perspective offered by Protestant theologian Michael Lapsley. He speaks about redemptive memories contrasted with destructive memories. According to him, we are committed to remembering, not to forgetting. He points out that redemptive memory is “the memory of good that comes out of evil—of life that comes out of death—from slavery to freedom in the promised land, and the Jesus story—the suffering, betrayal, crucifixion, death and resurrection to new life.”
 Lapsley believes that there is also another kind of memory: destructive memory. Many conflicts are held onto from generation to generation by destructive memories. He used an example of grandparents teaching their grandchildren to hate because of the poison that is connected to memory.
 

What is intriguing in his analysis is the question of how one moves from destructive memories to redemptive or life giving memories. Lapsley is a powerful witness on this topic given his own very difficult life experience.
  In his experience the key, as he mentions, lies in the role of acknowledgment–so often, in families, communities and nations there is knowledge but no acknowledgment. Those involved know that a transgression has taken place, but the perpetrator does not admit to being the cause of the transgression. Once the wrong has been acknowledged the healing journey can take place.

0.6. Limitations

There are several limitations in this study. First, I am not going to investigate the reconciliation process between the Ukrainian government and the Greek Catholic Church. Second, I am not going to analyze the situation between the Russian government and the Greek Catholic Church in Ukraine. Third, I am not addressing the issue of reparations for property taken by the Communist regime.   

0.7. An Explanation of the Method(s) to Be Employed in the Thesis-Project

This thesis project uses the Whiteheads’ method, engaging in a mutual correlation dialogue between three conversation partners: the experience of the community of faith, the Christian tradition, and the resources of the culture.
  This method involves three steps: attending, asserting, and pastoral response. According to the Whiteheads, attending consists of seeking out information on a particular pastoral concern that is motivated from personal experience, Christian tradition, and cultural resources. In our case, the pastoral concern is reconciliation and perhaps the healing memory process itself. Assertion is connecting the information from these three sources in a direction and a path of mutual elucidation, illumination, and expansion of religious insight. Pastoral response moves from conversation and self-awareness to decision, action, and concrete pastoral action. In this step, we schedule what action to take.
 

The first conversation partner in this thesis-project is experience: both individual and communal experience of the Russian Orthodox and Greek Catholic Churches. The second conversation partner is tradition: the sources that will be examined are 1) Schreiter’s concept of reconciliation, 2) Metz’s “dangerous memory” concept as a part of his new political theology, and 3) Lapsley’s idea of destructive and redemptive memories.  The third conversation partner is culture, namely the self-understanding of the Ukrainians of their own history as a Christian nation that in turn Christianized Russia.

This study focuses on interviews.
  Of the three kinds of interviews–quantitative, qualitative survey, and comparative–I will use a combination of qualitative survey and comparative interview. The questions are open-ended, without the possibility of only answering simply “yes” or “no” as in quantitative interviews. I will go to two parishes in Perechin, Zakarpatia, a city where Greek Catholics and Russian Orthodox are living together and attending their respective churches. I will interview eighteen people from the Greek Catholic parish as well as from the Russian Orthodox parish; altogether there will be a total of 36 interviews. The pastors will choose parishioners from each parish and I will randomly selected names to interview to reduce selection bias. The equal majority of the sample will be young adults under the age of 30, and the remainder of the sample will be older adults over the age of 60.  Each individual interview will be  tape recorded, and I will explain to all participants the purpose of the study and assured them their individual responses will remain confidential.    
0.8. An Outline of the Various Chapters and Their Content
In Chapter One (Background of the Churches) I explore and give a brief historical background about the beginning of the Christianity in Ukraine.  Moreover, I give an overview of the Greek Catholic and Russian Orthodox Churches own interconnected history, including significant events such as the East-West Schism of 1054, the Brest Union of 1596, Union of Uzhhorod of 1646, and the Pseudo Synod of 1946. Furthermore, I will briefly mention the situation between both churches in Ukraine after normalization. 

In Chapter Two, I look to contemporary experience and tradition and I examine the results of my interviews. By asking them certain questions, I determined demographic differences in the two groups of members of the Greek Catholic and Orthodox churches, and their understanding of the past and their vision of the future. I look at the variation of age within the weighted sample, to see in successive generations how these memories were passed on. I focus on how the church can take a lead on reconciliation, asking people to continue the obligation of healing, involving truth and forgiveness.  Finally, I look at how to start moving in this process of reconciliation. On the other hand, I discovered that at some level, reconciliation between the members from both churches has already happened.

In Chapter Three, I use as the primary sources Schreiter’s conception of reconciliation, Metz’s conception of dangerous memories, and Lapsely’s understanding of destructive and redemptive memories.  The secondary sources are Booth, Volf, and Volkan.

In Chapter Four, I try to put into correlation dialogue the three chapters. The rules for conversation are: there must be no expectations, simply report and do not react;  perform linguistic analysis of the Ukrainian and Russian vocabulary used by participants and look for themes taking into account the changing cultural context in Ukraine over time; consider and make an allowance for feelings and emotions without losing rationality.  Everyone is equal and welcomed to participate and speak in the conversation, remaining open to challenge and change, remembering that God is bigger than both churches. There is the reciprocity and mutual correlation dialogue between personal and communal experience and the cultures of both Churches, returning always to the theological sources of Schreiter, Metz, and Lapsley.  

Chapter Five propose some possible steps for a pastoral response. After analyzing the results of the interviews and the narratives of memories, I propose possible options for formulating a pastoral response. Synthesizing interviews with theology creates a forum for brainstorming constructive pastoral ideas.  
CHAPTER 1 -  CULTURE:  HISTORICAL BACKGROUND OF THE GREEK CATHOLIC AND ORTHODOX CHURCHES IN UKRAINE TO THE PRESENT TIME
In this chapter I will explore and give a brief historical background about the beginning of Christianity in the Ukraine.  Furthermore, I will give an overview of the Greek Catholic and Russian Orthodox Churches’ own interconnected history, including significant events such as the East-West Schism of 1054, the Brest Union of 1596, the Uzhhorod Union of 1646 and the Pseudo Synod of 1946. I will give you a brief explanation about the recent situation between these two churches and their position in the Ukrainian society today.  I will also give you some information about the situation in the Ukraine after 1989 when the Communist regime collapsed and the Greek Catholic and Orthodox Churches as well as others church denominations received freedom. Additionally, I will give you some information about how the Greek Catholics started to be a visible presence in the Ukraine society after more than sixty years as an underground church. Moreover, I will briefly discuss the position of the Russian Orthodox Church under the Moscow patriarchate in Ukraine centering on the officially registered Greek Catholic Church after normalization in Ukraine.  
1.1. History of the Christianity on the Ukrainian territory 


There is a very rich history in Ukraine since the end of the ninth century when Christianity spread its roots in this territory.
 However, Churches founded by Christian missionaries coming from Constantinople went through many difficult moments and periods. Reduced contact with their founders from the beginning of the ninth century, as well as increased attention to obstacles and problems inside the Eastern and Western rites, brought about and caused the final separation of these churches. To understand the situation in Ukraine from the religious point of view, it is necessary to understand the beginning and continuation of Christianity in Ukraine. From the historical point of view, in 988 Rus’-Ukraine had a publicly established Christianity. In the River Dnipro (Dnieper), at the will and request of Grand Prince Vlodimir (Vladimir) the Great, the people of Kyiv (Kiev) were solemnly baptized.
  The first Christian missionaries came from Constantinople with the Byzantine form of Christianity.  Saints Cyril and Methodius and their followers began the translation of Greek liturgical books into Church Slavonic language.  It became the official liturgical language of the Kievan Christians.
 

  Despite many good activities and intentions, the eleventh century problem of schism touched the Ukrainian church during this time too. Historians recognize as the date of the Schism between East and West Churches the year 1054.  It is also called the Great Schism.
 According to an influential Orthodox theologian of the 20th century, John Meyendorff
, we can recognize the following:

The schism between Byzantium and Rome was without doubt the most tragic event in the history of the Church. Christendom became divided in two halves. This separation still endures today and has determined the destiny of both East and West to a very great extent. While the Eastern Church claimed—and still claims today—to be the only true Church of Christ, it saw its cultural and geographical field of vision restricted; historically, it became identified with the Byzantine world. The Church of the West, as viewed by the Orthodox Church, lost the doctrinal and ecclesiological balance of primitive Christianity and this lack of balance was ultimately responsible for provoking the reaction of the sixteenth century, the Protestant Reformation.
  

Even though Meyendorff, as one of the leading theologians in Russian Orthodoxy, spoke about the schism between Byzantium and Rome as “the most tragic event.” Moreover, according to Cardinal Husar’s opinion, the Ukrainian church during that time remained separate from Constantinople in order to avoid following Byzantium into schism in 1054. In addition, Cardinal Husar points out that schism gradually occurred about two hundred years later but a disconnection from Rome was never formally acknowledged or recognized. Yet officially the Ukrainian Church stayed under the patriarch of Constantinople.
 Meyendorff’s historical analysis confirmed that the other Eastern patriarchs stayed in communion with the Latin Church for some time and in Constantinople Latin rite institutions remained open. However, the ultimate break only took place as a consequence and effect of the Crusades.
 

The gap of isolation and misunderstanding between each church grew greater and greater. In fact, while the representatives of Rome and Constantinople excommunicated each other in 1054, in the thirteenth and later in the fifteenth centuries they tried to reunite with each other but did not succeed. These centuries are characterized as a period of total separation, denial, and refusal even to identify each other as churches.
 It is important to note that since the tenth century, the Christian Church and the Ukraine itself were changed because of the various political and religious influences over the centuries. The Tartars, the Turks, the Poles, the Hungarians, the Russians, and the Germans all occupied this territory at some time.

 It is difficult to summarize this period in a few sentences but we have to mention it because this period was a key time for the future of Christianity in this part of the world. In 1453, the Ecumenical Patriarchate in Constantinople went through a very difficult period, facing the Turkish invasion with very limited contact during this time with Kiev. This period was also very difficult for the Kievan state; actually it was a time of disintegration and it meant the church of Kiev was torn and at risk by the pressure of Poland and Moscow.
 

 This information is very valuable from the point of view of reconciliation. On the other hand, it is complicated because both of these churches, the Greek Catholic Church represented by Rome, as well as Russian Orthodox Church represented by Moscow, say that they are the only true Church of Christ. If these two churches each emphasize it, how can this be connected with Jesus’ understanding of the one Church and one shepherd? What kind of reconciliation must happen before these two churches become a visible sign of unity in the world and particularly in the Ukrainian society? As I will analyze it in more detail in Chapter Three, reconciliation is first of all the gift from God. It is God’s work. He is the initiator and completer of the reconciliation in us through Christ.
 

It is not easy to have objective criticism since almost five centuries have passed, but it seems to me that the Ukrainian Church was in a very difficult position. On the one hand, there was the Great Schism and its related events.  On the other hand, there was a lack of interest from the Polish Roman Catholic hierarchy. They also did not recognize the Council of Florence (originally Council of Basel, 1431-37),
 which attempted to reconcile the Roman Catholic Church with the Eastern Churches. In the sixteenth century Constantinople was in the very difficult situation of losing its power, influence and prestige in the Slavic world. On the other side, Moscow with its new Patriarchate was intimidating.
 Therefore, the Greek Catholics took the initiative, and after long discussions they decided to ask the Holy See to revive the union with the Catholic Church. At a Church Council in Brest 1596
 the Church of Kiev with their representatives re-established unity with the Vatican.
 According to Senyk, from that time in the same territory there existed two ecclesiastical metropolitans of Kiev, namely Catholic and Orthodox.
 What is worthy to add in this context is the specific situation in Zakarpatia during this time. It is in this exact place that I did my research by interviewing various people from the Russian Orthodox and Greek Catholic parishes. The Mukachevo Eparchy rehabilitated its union with Rome in 1646 but the union with the Holy See was finally completed in 1771.
  It is famously known as the Union of Uzhhorod.
  In addition to the topics about the Brest Union and Union of Uzhhorod, it is worthwhile to hear the voice of Archbishop Vsevolid.
 As a representative of the Ecumenical Patriarchate of Constantinople and also very much involved for so many years in the ecumenical dialog between the Russian Orthodox and the Greek Catholics in Ukraine, his opinion is very valuable in this context. Archbishop Vsevolid points out that historically there were some events when Orthodox Christians were united with the Church of Rome, creating Byzantine Catholic Churches. He said that: 

The first of these occurred in the sixteenth century when large groups of clergy and faithful pledged allegiance to the Pope of Rome while maintaining their Byzantine traditions. These ‘reunions’ (e.g., Brest and Uzhhorod) came about for a number of reasons, most of which were pastoral, economic or political. Many will debate the true cause of these events. I simply suggest that they are events of history which cannot be ignored or refused.

I appreciate Archbishop Vsevolid’s statement as objective historical information. It seems to me that there are some historical facts we cannot simply omit or disregard. Let us move now in more detail to the cultural historical backgrounds of the Greek Catholic Church in Ukraine.

1.2. The Greek Catholic Church in Ukraine

I will start this section with some very valuable information from the Orthodox historian, Professor Arjakovsky, who emphasizes how the Greek Catholic Church in Ukraine has throughout its entire history been connected to both Orthodoxy and Catholicism:

The Ukrainian Greek Catholic Church has received this communion with the Catholic Church because of its faithfulness to the decisions of the Council in Florence, which, unlike other Orthodox churches, it has never denied. It is this wish throughout its history to be together with Rome and Constantinople that gives this Church a special role in the contemporary ecumenical movement. The Ukrainian Greek Catholic Church, because of its self-identification with Orthodoxy, and its constantly–affirmed communion with Rome, is living proof of the necessary distinction between the conceptual definition of Orthodoxy and the mystical, non-confessional approach in every Church of Christ, through opening up.
 

Having mentioned the Brest Union and Union of Uzhhorod let us move now to the middle years of the twentieth century which was a very difficult period for Ukraine as well as for the Greek Catholic Church
 there. The genocide of Ukrainian people occurred in 1932-33 when more than 3.5 million people died because of Stalin’s policies.
  In addition to this, World War II and the Nazi occupation also brought about the deaths of many victims.  This was followed by Soviet occupation and its direct pressure on the believers. Christians, Muslims, Jews were persecuted by the Communist regime. Their houses, churches and synagogues were closed or even destroyed. The faithful of these religious groups disappeared, were tortured, put into prisons in Siberia, and some were killed.  The worst situation occurred in the Greek Catholic Church, which was officially, de jure, liquidated by the Communists. As an institution and as the Mystical Body of Jesus Christ, with its individual parts–deacons, priests, bishops and lay people-she suffered terribly. In western Ukraine the expansion of Soviet aggressive ideology also affected the largest Eastern Church in the world Catholic Communion, namely the Greek Catholic Church.
 

In order to imagine the terrible discrimination and intolerance the Church endured, we might recall the example from the Roman Empire. In comparison to what the early Christians suffered under the Roman Empire, the experience of the Ukrainian Catholics was as bad. A large number of people living in the Ukraine in humiliating conditions showed us the paradigm of heroic faith in Jesus Christ.
 The obliteration and elimination of the Greek Catholic Church in Soviet Ukraine began in the summer of 1944 when the Soviet army reoccupied western Ukraine. On November 1, Metropolitan Sheptytsky died. At his funeral service, the large marching crowds showed how popular he was. Even the Soviet authorities had to tolerate his public interment. The bishop-coadjutor, Joseph Slipyj, automatically succeeded him as metropolitan.
 The terrible time of “Armageddon’’ in the Greek Catholic Church continued.  To have a clearer picture of what was happening there during this time I will cite some paragraphs from a very brief and accurate book “Millennium of Christianity in Ukraine,” printed in Rome in 1988 as a thanksgiving and remembrance of a thousand years of Christianity in Ukraine:           

The Soviet regime now launched a campaign of propaganda, intimidation and mass terror whose aim was the final destruction of the Ukrainian Catholic Church. In every district of Western Ukraine, “conferences” of the clergy were convened with mandatory attendance at which speakers from the party and secret police viciously attacked the Vatican and the Ukrainian Catholic Church as “fascist” and “enemies of people.” On April 6, 1945, there appeared a slanderous pamphlet against the late Metropolitan Sheptytsky, calling him a “lackey of the reactionary Vatican.” At the same time, it spoke of a “rebirth” of the Russian Orthodox Church in Western Ukraine – which had never been Russian, and therefore could not have been Russian Orthodox. The campaign culminated on April 11, 1945, with the arrest of the entire hierarchy of Western Ukraine: Metropolitan Joseph Slipyj, with his auxiliaries in Lviv – Mykyta Budka and Nicholas Charnetsky, and Bishop Gregory Khomyshyn of Stanyslaviv and his auxiliary, Ivan Liatyshevsky. Arrested later in Poland and deported to the USSR were Bishop Josaphat Kotsylovsky of Peremyshl and his auxiliary, Gregory Lakota. Deprived of their spiritual leadership, the clergy was now required to register with the secret police for permission to perform the divine services. In every community “Church committees” were set up under secret police supervision. These committees took charge of Church properties and alone were authorized to appoint “registered” clergymen to parish posts.

We can see from this context the basis of the communist ideology. It was a policy using ideology in order to capture and arrest Church leaders. The idiom “Catch the shepherd and the sheep run away,” was perhaps in the mind of these oppressors. 
Next I want to spend a while analyzing the “re-union” of the Greek Catholic Church with the Russian Orthodox Church.

1.2.1. The “Re-Union” of the Greek Catholic Church

According to Bociurkiw on May 28, 1945, there appeared an Initiative Group (Dr. Kostelnyk, Dr. Melnyk, and Dr. [sic] Pelvetskyi)
 for the integration and attachment of the Greek Catholic Church with the Russian Orthodox Church that asked the authorities if they could and operate in the name of its Church. The Initiative Group published a declaration to the clergy, which made clear that Communists authorization had already been granted.
 The government would no longer recognize the jurisdiction and authority of the Greek Catholic Church. The Initiative Group was from this moment the “juridical face” of the Greek Catholic Church. On June 28, 1945, the government declared: “The initiative group for the reunion of the Greek Catholic Church with the Russian Orthodox Church is ratified in its formation as the sole provisional ecclesiastic-administrative organ with full powers to administer the existing Greek Catholic parishes in the Western districts of Ukraine….”
 This was a beginning of the “end” of the Ukrainian Greek Catholic Church in the USSR. The official liquidation of the Ukrainian Greek Catholic Church occurred a few months later. The Initiative Group organized a “synod” from March 8 – 10, 1946, in St. George’s Cathedral in Lvov. 216 priests and 19 lay people without any Catholics bishops participated. Two already secretly consecrated Orthodox bishops and one Orthodox cleric also participated in this “theater show.” Participants voted to return to the Russian Orthodox Church. The Greek Catholic Church was officially closed down.
  The same situation with the annihilation of the Greek Catholics happened in Carpathian, in Ukraine, though to some extent it was delayed. The head of the Greek Catholic Church of the Trans Carpathian Ukraine, Blessed Theodor Romzha, was murdered.
 According to Walter Kolarz, he died on November 1, 1947, in mysterious circumstances, after a carefully engineered “accident.”
  No one believed it was a true accident. Immediately, the faithful began to honor Bishop Theodor as a martyr.  Enormous crowds came to his funeral.  He was buried in Holy Cathedral in Uzhhorod.
 To know more about these painful days of persecution, it seems very appropriate to use information from Keleher’s excellent book Passion and Resurrection. According to him, the tragic annihilation of the Greek Catholic Church in Transcarpathia happened in the following occurrences:

On 10 February, 1949, the secret police arrested Bishop Alexander (Khira), Blessed Theodore’s successor; he was sentenced to twenty–five years in prison and labor camps. 

On 16 February, 1949, the militia surrounded Holy Cross Cathedral and the bishop’s residence in Uzhhorod. The secret police tortured the Vicar Capitular, Father Nicholas Muranyi, for more than 54 hours and forced him to sign a letter of resignation which stated that “at the request of the faithful” [!] the Cathedral and the diocesan administration building had passed on 20 February to the Orthodox Church …; the bishop’s residence was given to the University of Uzhhorod.  

On 21 February the Soviet government ordered all of the Greek Catholic churches to be closed.
  

There are well-known yet secret documents from Nikita Khrushchev addressed to Stalin about the completion of incorporation of the Greek Catholic Church to the Orthodox Church in Zakarpatia and western territory of Ukraine SSR. In a letter dated October 10, 1949 that Khrushchev sent to Stalin, he mentioned to him that the liquidation of the Greek Catholic Church in the Western Ukraine and Transcarpatia had occurred and she was a part of the Russian Orthodox Church. Khrushchev gave Stalin detailed information about many priests, believers, religious orders, lay people, and the situation there during this time.
 

The liquidation of the Greek Catholic Church in Ukraine was also a very good pretense to spread Russification and dominate Ukrainian culture, and to continue the spread of the communist ideology across all the Soviet republics. From the point of view of reconciliation, we have to know the past, painful though it is, and always acknowledge the pressure and difficult situations the Russian Orthodox Church faced. 

Remembering the 60th anniversary of the liquidation of the Ukrainian Catholic Church (Ukrainian Greek Catholic Church), we have to understand how important it was for the Greek Catholic community to remember this event and attempt to analyze it.  While discussing reconciliation between the Greek Catholic and the Russian Orthodox Church in the Ukraine it is good to mention that the Greek Catholic Church received an important letter recently from the Ukrainian President, marking the 60th anniversary of the tragic synod in Lvov in 1946.  Ukrainian President Juschenko addressed his letter to all bishops and believers in the Greek Catholic Church in Ukraine.  In my opinion it is the first but very important step in the process of reconciliation between the government and the Greek Catholic Church. He started his letter by saying that memories of the Pseudo-synod in 1946 in Lvov evoked pain and grief in many Ukrainians’ hearts. He said that 1946 began a heroic phase in the Greek Catholic history. Juschenko added that this act was a step backwards. He condemned it as a terrible act of intolerance. He emphasized that real faith is impossible to destroy. He said that what happened will not be forgotten and our country will be built on the foundation of democracy and liberty so that everybody is free to practice the kind of religion he or she wants to follow. Juschenko’s official document is in the footnote, written in the original Ukrainian language. 

There is also an official letter from the Synod of the Ukrainian Orthodox Church--Moscow Patriarchate on the occasion of the 60th anniversary of the synod in Lvov. The response is different from the president’s reaction and seeks to avoid most responsibility for the Pseudo-synod.  Part of the letter is recorded in the footnote below.
  However, individual Orthodox bishops, such as Kallistos Ware, have directly acknowledged the collusion of the Moscow Patriarchate with the atheistic communist authorities in the destruction of another Christian Church, specifically noting the Lvov synod of 1946 as perhaps the most egregious example of this.
  In addition I want to include here another historical critical voice from Western historians, namely from Austria. It might help the reader to understand the historical injustice of the Lviv Pseudo-synod in 1946:

The process, which was a degradation of human rights, was officially called by the authorities “the return to the mother–church, the Moscow Patriarchate.” This definition was untruthful in its essence, and the whole process was criminal. The native lands of these faithful belonged to the Western world from the time of the disintegration of Kyivan Rus, and, therefore, they were never linked to Moscow in terms of church and state. The “return to Moscow” arguments are a propagandistic falsification of historical facts, and the people to whom it was referred simply could not return to Moscow, as neither they themselves nor their ancestors ever belonged to it, and neither did they want to become a part of it at that time, as they were nationally–conscious Ukrainians and knew very well that those who belong to the Russian Church will be inevitably russified. 

1.2.2. Ukrainian Greek Catholics Additional Questions

International conferences have addressed the question of the strife between churches in Ukraine remaining from the Stalinist era.  One conference, “Ukraine: The Threat of Intolerance and the Promise of Pluralism,” took place at the United States Institute of Peace on June 20 and 21 1990 and was published as a book by the peace scholar, David Little.
 He notes how, “in particular, Catholics and Autocephalous churches and other religious buildings were confiscated and transferred to the Russian Orthodox Church as part of Stalin’s policy of using the Russian Orthodox Church as a means of ‘Russifying’ areas like Ukraine.”
 In Little’s book Ukraine: The Legacy of Intolerance, printed in 1991, just after normalization, he brings out some interesting points from this time presented by the leading specialists, such as professor Bohdan R. Bociurkiv, in this area at the conference. Mykola Panasovych Kolesnik, as the head of the Council for Religious Affairs and responsible for the religious life from the governmental perspective in Ukraine, publicly pronounced at this conference that, “There is… no excusing the ‘multitude follies’ perpetrated against the Ukrainian people after the October Revolution and especially during the Stalin and Khrushchev years. The closing of churches and monasteries, the widespread destruction of ecclesiastical buildings, the cruel suppression of religious exercise, and the ‘rude ideological attacks against religion’ are all cause for shame.”
 But is it enough to say only this? A very important question for the contemporary situation in Ukraine and particularly between these churches is the question of memory and justice. As Little points out, “Ukrainian Catholics perceive themselves to be the aggrieved victims of an act of infamy--the Synod of Lviv.”
 We discussed this earlier in this chapter but as it is a very important issue from the perspective of reconciliation and particularly to explain the past from the position of the truth, let me put here more emphasis. The official story about this event from the Russian Orthodox side is very different. According to Little’s analysis, the Russian Orthodox Church points out that:

Because Ukrainian Catholicism was illegitimate and artificially imposed to begin with, the Synod of Lviv violated no one’s rights. Stalin’s acts of persecution were not condoned, but there was no cause to object to the outlawing of the church. In fact, the result was beneficial in that it properly overturned what was widely agreed to have been an ‘unnatural union’ with Rome, something that was ‘a source of national, social and religious oppression.’
 

It is important to see how in the view of Orthodox bishops the reason for the Synod in Lvov was not Stalin’s interest but the fact that the Greek Catholic Church was in unnatural union with Rome. This is what caused national and public religious repression. The union between Ukraine and Rome was seen as already unjust in this view.  Furthermore, as Ellis points out: 

Many [of the senior hierarchs of the Russian Orthodox Church] are suspicious of the Catholic Church. They want to keep Orthodoxy as the pure, thousand years-old source of spirituality and guardian of the Russian (and some surrounding) lands. To them, members of the Ukrainian Catholic Church are simply members of the Orthodox flock, who fell into error and schism four centuries ago but, since 1946, have, happily, returned to the fold.
 

By analyzing the former situation, the position of the Russian Orthodox Church looks quite clear. They have their own understanding and vision of this event. Let me put forward some other interesting information touching on this so painful event for the Greek Catholic Church. According to Pospielovsky, “The tragedy of the ‘reunification’ of the Uniate Church with Orthodoxy was too many mutually incompatible interests coincided in bringing the legal existence of the Church to a quick end.”
 As Pospielovsky argues, there were three reasons Stalin hunted her to a quick death. First, it was the question about the Uniate Galicia supporting nationalistic and separatist ideas, connecting with Uniate Church’s blessing for this kind of activities. It was not fitting into the scheme of the powerful Soviet Empire seeking Russification and not Pan-Slavism. Second, as Pospielovsky points out, “the Uniate Church, as a separate, openly tolerated, national- ecclesiastic organization confined to the areas of greatest nationalistic and underground-partisan anti-Soviet agitation, could become a sort of ‘second government,’ a unifying and consolidating force, for anti-Soviet resistance in the Western Ukraine.”
 Pospielovsky’s last argument as why Stalin was rushing to finish the Greek Catholic Church during that time was that he did not have control over her as she was subordinate to the Vatican.
 In spite of the different hypotheses and meanings, it seems to me that the Greek Catholic Church would have never been “destroyed” in this way if the Communistic atheistic regime in this part of the world had not existed. 

I think that this information is very important from the point of view of our investigation and as I will explore it later in Chapter Four, it is also important from the point of view of the forensic truth about the past, as an important part of the reconciliation process. However, the situation is complicated because both Churches as we can see have their own truth about some historical events. But we all, who care about the fate of Christianity in Ukraine, have to trust in God who is the Eternal Truth that He will be merciful to both of these sister Churches and look at them with his loving eyes and finally give them the great gift of understanding each other and finally being able to reconcile with each other.

In addition, I think that I have to mention one more event from the recent past after normalization in December 1989 when the government gave permission to the Greek Catholic Church to be officially registered and free from the underground after 43 years of resistance. I think that it is important to remember these events from the past because they make up the so-called collective memory for the Russian Orthodox as well as for the Greek Catholic Church. I want to briefly say a few words about the situation of the Greek Catholic Church and Russian Orthodox Church, especially in Transcarpatia or Zakarpatia (where I conducted my interviews). The discussion delves into the three other districts- Lviv, Ivano–Frankivsk, and Ternopil that belong to or are part of so-called Galicia. It is in southwestern part of Ukraine. In 1989 after official permission was given for the Greek Catholic Church to exist the people logically wanted back about three thousand churches they lost after the Synod of Lviv in 1946.
  It was only logical that the Orthodox, after so many years of providing for and administering the churches, were unwaveringly adverse to lose these churches.
 According to Bociurkiw the situation in 1990 looked the following way:  

The immediate response of Ukrainian Catholic believers to the belated, limited promise of legalization was the takeover of their former churches from the Russian Orthodox Church. By early January 1990, 120 churches were seized in Galicia, and by the end of the month the number increased to 230 churches in the Lviv and Ternopil dioceses, and 140 in the Ivano-Frankivsk diocese. By late spring, according to Ukrainian Catholic sources, approximately 400 churches were taken over by the newly formed, though still mostly unregistered Uniate parishes in the Lviv diocese, some 500 in the Ivano- Frankivsk eparchy, and 11 in Transcarpathia. Almost 400 priests followed their parishioners and joined the Ukrainian Catholic Church. This increased the strength of the Uniate clergy to nearly 800, including 186 monastic priests and brothers.

From this situation is clear that the resurrection of the Greek Catholic Church in Ukraine happened. However, the conflict situation between the Greek Catholic churches and the Russian Orthodox churches, for instance in Transcarpathia continues until today.
 In this context it is good to mention also the reaction of the Holy Synod
 from the Russian Orthodox Church under the Moscow patriarchate during that time. They saw the event of taking back the parish churches into the hands of the Greek Catholic Churches as an act of violence.

I mention it because it seems to me that this is also an important part of recent history for both Churches. If we are to talk about the reconciliation between the Russian Orthodox and the Greek Catholics through the memory healing process as something more than theoretical, we have to see the whole picture, and particularly the real situation between both members of communities where misunderstanding and conflicts still continue. In these particular cases, time is needed to calm down and then to take concrete steps to be closer to each other. Love is inventive, fertile, and imaginative. Here I want to focus on the last word – imaginative. One of the world’s foremost experts on peace building and reconciliation, Paul Lederach, is talking about so-called moral imagination as, “the capacity to imagine something rooted in the challenges of the real world yet capable of giving birth to that which does not yet exist.”
 

I think that members of both these Churches, especially in the places of tension and conflict, should have the courage to be in possession of a strong desire to start the process of moral imagination and should have the capacity of being able to give birth to the infinite, imaginative love to understand and tolerate each other for who they are, and finally receive the gift from God – inventive reconciliation. I would like to say more about it in Chapter Five by way of proposing the pastoral response. However, let me give some possibility for Lederach to speak once more in this context. As he mentions:

The moral imagination understands relationships as the center and horizon of the human community. It therefore develops a vocation based on an unconditional commitment to build authentic relationships. In practical terms for deeply divided societies, this view requires the capacity to imagine a relationship with the other that transcends the cycles of violence while the other and the patterns of violence are still present. To put it bluntly, the moral imagination has a capacity, even in moments of greatest pain, to understand that the welfare of my community is directly related to the welfare of your community.
   

We only can hope and pray that as soon as possible both Churches, and I will say all Christian communities in Ukraine, will receive from God the grace of vocation by being aware of  an “unconditional commitment to build authentic relationships” with each other.
 

1.3. The Brief History of the Russian Orthodox Church
 and its Struggle during the Communist Regime

The official website from the Russian Orthodox Church notes the following information:

The Russian Orthodox Church is more than one thousand years old. According to tradition, St. Andrew the First Called, while preaching the gospel, stopped at the Kievan hills to bless the future city of Kiev. The fact that Russia had among her neighbors a powerful Christian state, the Byzantine Empire, very much contributed to the spread of Christianity in it. The south of Russia was blessed with the work of Sts Cyril and Methodius Equal to the Apostles, the Illuminators of the Slavs. In 954 Princess Olga of Kiev was baptized. All this paved the way for the greatest events in the history of the Russian people, namely, the baptism of Prince Vladimir and the Baptism of Russia in 988.

Using a concise survey from Roberson’s
 book, The Eastern Christian Churches, we can find valuable materials telling us how Christianity came also to present-day Russian territory. According to Roberson, after the baptism of Prince Vladimir of Kiev in the Dnieper River in 988, Byzantine Christianity became the faith for Russians. As Roberson points out, after the Mongol devastation of Kiev in the 13th century, huge numbers of people moved toward the north. Moreover, by the 14th century Moscow was acknowledged as the metropolitan see. In the general overview about Christianity in Kiev Russ’ I mentioned that after Constantinople fell to the Turks in 1453 the political and religious situation changed also in Russia. As Fr. John Meyendorff in his book, The Byzantine Legacy in the Orthodox Church, brings out, after Ivan III married the niece of the last Byzantine emperor in 1472, “Russians began to see in their powerful capital of Moscow a ‘new Constantinople’ or ‘third Rome.’”
 Meyendorff notes the historical observation that Moscow princes “sought and obtained the recognition of their imperial title and, in 1589, the establishment of a patriarchate in Moscow, the Byzantine legacy remained valid even for them.”
 It is also Roberson’s affirmation and he points out that the Russian Church and Orthodoxy, under the protection of the tsar, started their own theological and spiritual style and tradition. According to Roberson, a Russian Orthodox Patriarchate was formally founded by Constantinople in 1589, but it was closed down by Peter the Great in 1721.

When in 1917 Communism came to control religious affairs in the USSR, many changes took place. It was not an easy time for the Greek Orthodox Church which also went through many transformations and various reorganizations. Moreover, the Church began to be restricted by Communism. The National Church Council took place in Moscow in August 1917.
 During this time a new patriarch, Tikhon, was elected.
 After two more months, in spite of the difficult situation arising from the Communistic regime persecutions, he was installed in the Uspenski cathedral in Moscow in the Kremlin.
 He openly criticized the government’s cruelty and abhorrence for religion, and more and more people were influenced by his example. The communists then began taking stronger actions against him. They put him under house arrest and surveillance.  During that time the confiscation of church property continued. The situation was complicated because some priests cooperating with the government asked for Patriarch Tikhon’s resignation, apprehended his office, and put up a new church directorate, which, with police protection and cooperation, fought Tikhon’s followers. In some way a “New Church” blindly supporting the Communist regime came into existence. It began calling itself “The Living Church” or “The Renovated Church.” Patriarch Tikhon had never supported this organization while he was free, and while in prison he continued his opposition even though he was being watched by the secret police.
 In a proclamation on July 23, 1923 he declared any future action in the “Living Church” invalid and announced that the Sobor (synod) which they embraced during his imprisonment was unacceptable and invalid. Metropolitan Sergei of Nizhni Novgorod received delegating authority to be the head of the Patriarchate, after the Metropolitan Peter was jailed. He had a similar understanding about the Living Church as Patriarch Tikhon, but his statement declared that the “Living Church” was not heretical but just uncanonical.
 As Patriarch, Tikhon was one of the most important authorities during that time. Let me put some more information about this very difficult period for the Russian Orthodox Church during that time. According to Meyendorff, three months after the October Revolution Patriarch Tikhon initiated a punishment or decree of excommunication for all open enemies of the Church after experiencing many rough and aggressive attacks on the Church.
 From this period one can read his letter addressed directly to Lenin:   

It does not pertain to us to judge the earthly power; all power permitted by God shall have our blessing bestowed on it, if it truly shows itself the “servant of God, for the good of the governed” (Rom 13:4)… As for you, we address to you this admonition: celebrate the anniversary of your assumption of power by releasing prisoners, by ceasing to shed blood, by abandoning violence and placing restrictions on the faith; cease to destroy, in order and justice, give the people the respite they are longing for…Otherwise, all the just blood that you have shed will cry out against you and you will perish by sword, you who have taken sword. (Mt 22: 52)

In this short and very brief journey through the history and struggles of the Russian Orthodox Church it is impossible to mention all details during that time as well as the painful time of division inside the Church. However, in addition, it should be said that during these years, the terrible tragedy of the annihilation of the Russian Church continued and took different forms in different stages and periods. As Roberson points out, “Virtually all the theologians and leaders of the church were exiled in the 1920s or executed in the 1930s. In 1937 alone some 13,6000 clerics were arrested and 85,000 killed. In 1917 to 1939, between 80 % and 85% of the pre-revolutionary Russian Orthodox clergy disappeared.”

This is tremendously important and valid information if seen through the lens of a hermeneutic of the necessary reconciliation between the Greek Catholic and Russian Orthodox Church. It is impossible in this short chapter to describe the whole situation with the Orthodox Church, but it is very clear from this brief explanation that the Russian Orthodox Church also suffered and was persecuted because bishops and priests were not agreeing with the Soviet regime.  

In addition to this point I want to add here some further historical facts supporting the idea that the Russian Orthodox Church was going through her “Armageddon” during this time too. As Roberson points out, the intensive persecution in Stalin’s later years continued with Khrushchev’s intensive support afterward. Some historical facts according to him shows that:

Many churches were closed after the revolution, and another massive wave of church closing took place under Khrushchev in 1959 – 1962. While in 1917, the Russian Orthodox Church had 77,767 churches (parishes and monasteries), in the late 1970s there were only about 6,800. The number of functioning monasteries (1,498 in 1914) was down to 12, and 57 theological seminaries operating in 1914 had been reduced to three in Moscow, Leningrad (St. Petersburg), and Odessa, with theological academies of higher studies in the first two cities.
  

From this short description we can see that the suffering of the Russian Orthodox Church was enormous. We know that during this time many Orthodox bishops, priests and believers were living in inhuman conditions. They were being tortured and were dying because they did not agree with the Communist regime and had not agreed to cooperate with the regime or accept their conditions. 

According to Ivan Bilas’ investigation, shortly before World War II, the Russian Orthodox Church itself was very close to total destruction. When it was becoming clear that the Russians would win World War II, Stalin started to take an interest in the Russian Orthodox Church. The only reason for this was to have influence on the Russian Orthodox Church and to make her a collaborator and supporter for his own ideas and intentions for governing the country.  He was interested in the head of the Russian Orthodox Church during this time, Metropolitan Sergei Stragorodskii.  Karpov, the head of the section of the national Council for State Security, USSR, (the NKGB, or, in Ukrainian NKVD) had a special mission​​- to investigate and gather as much information as possible about the Russian Orthodox Church and her connections with other Orthodox Churches in Jerusalem, Yugoslavia, Bulgaria, Romania and other places, as well as their leaders. Stalin was pleased with the information. He affirmed his purpose to make a special department inside the government as a connection between State and Church. The purpose was to have better control of the Russian Orthodox Church. Stalin had a “plan” as to how to get “closer” to the Russian Orthodox Church. However, the reason was not because of his religious feelings. After discussion with Karpov about the future possible “cooperation” with the Church, Stalin said: 

It is essential to organize within the government, i.e., within the SovNarKom [The Soviet of Peoples Commissars], a Council, which we will call the Council for the Affairs of the Russian Orthodox Church. We will entrust it with liaison between the Soviet government and the Patriarch; nonetheless, the Council will not accept free–standing resolutions but merely all matters to the government and receive from it the directions on how church issues are to be resolved.

It is amazing to read these historical documents and see their connection and relevance to today’s situation.
 However, it seems to me that it is necessary to bring in more historical facts from Stalin’s time. Immediately after discussion about the Council for the Affairs of the Russian Orthodox Church, Stalin intended Karpov, as a representative of the government, to make a phone call to Metropolitan Sergei. Stalin suggested he say to him the following:

You are speaking to a representative of the SovNarKom, USSR. The government intends to receive you, as well as Metropolitans Aleksei and Nikolai; to listen to your needs, and to solve any problems that have arisen among you. The government could receive you today, even—in an hour, an hour and a half—or, if this time is not suitable, the government can arrange a reception tomorrow (Sunday), or any day of the coming week.
     

According to Ivan Bilas’ research, the hierarchs decided and agreed to meet with the government that same day, 4 September 1943. They came two hours after Stalin’s “official invitation.” Along with Stalin, Beria, Malenkov, Molotov and Karpov were also present. Discussion continued for one hour and fifty five minutes altogether.
 Stalin thanked them for their patriotic work after the war and asked them in a very polite way about their problems and needs. In addition to the many needs regarding the Church property and the church leaders struggling in the gulags of Siberia, they asked Stalin about the possibility of organizing the Holy Synod where they could legally elect a new patriarch of Moscow and All Russia. Both sides agreed that it would happen after four days time in Moscow on 8 September 1943.
 Bilas has correctly mentioned that the Church had never before called a formal meeting in such a short time.  Metropolitan Sergei was “elected,” also in quick time, as a patriarch of Moscow and of All Russia.  This gave the Russian Orthodox Church an advantageous position in being close to the government.
 However, not everybody from the Russian Orthodox hierarchy was happy  that Metropolitan Sergius started this kind of “cooperation” with the government. According to Meyendorff, numerous bishops in exile and also some who were free protested against his attitude. However, as Meyendorff points out, “Metropolitan Sergius acted in accordance with his conscience, in the hope of being able to reestablish some form of administrative machinery for the Church, then virtually nonexistent, and thus safeguard the embryo of a church, as it were, for the future.”
 The situation was during that time very critical for the Russian Orthodox Church. It seems to me that it would not be right to engage in knee-jerk criticism of the Orthodox hierarchs because of that situation. As Meyendorff point out:
Whatever judgment one feels inclined to pass on the policy of Patriarch Sergius, it is undeniable that the reappearance in Russia in 1943 of a traditional Orthodox church, faithful in all respects to Orthodox canonical norms and rites, amounted to a veritable miracle, and constituted a kind of rebuff to the anti-religious campaign and the materialist ideas with which for so long the government had tried to indoctrinate the Russian people.

I mention all this details here not to emphasize how “bad” some Russian Orthodox leaders were in working with Stalin’s regime during that time. My point here is different. The truth must be known even though it is a painful truth. I will argue that the Russian Orthodox Church during that time struggled too. We should not forget that after the Revolution in 1917, and later on in the 1920s and 1930s, they were almost destroyed as an institution. Thousands of clerics were killed and numerous churches were closed as I stated previously.
 The Russian Orthodox Church suffered until normalization not only because of the persecution by the Communist regime but also because of the misunderstanding and tension between the church leaders and priests inside the Church.
 And this is another wound inside the Church until now. Let me put few words also about the trajectory of outcomes of the Ukrainian Orthodox Church.

1.4. Ukrainian Orthodox Church  

According to the Volodymyr Mykula article, “The Ukrainian Churches under Soviet Domination,” in the beginning of the twentieth century a crucial number of Ukrainians followed the traditional Eastern Orthodox Christianity coming from Constantinople. In 1685 the Ukrainian Orthodox Church came under the jurisdiction of the Patriarch of Moscow and became a part of the Russian Orthodox Church which was then ruled not by patriarchs but by a so–called Holy Synod established by Tsar Peter I as “an instrument of secular interference in ecclesiastical affairs.”
 However, as Roberson points out, “The Orthodox Metropolitanate of Kiev was consequently transferred from jurisdiction of Constantinople to that of Moscow in 1686, an act which the Patriarchate of Constantinople has never recognized.”
 

Two years after tsarism collapsed, the leaders of the recently sovereign Ukrainian National Republic on January 1, 1919, proclaimed the Ukrainian Orthodox Church  autocephalous, i.e., independent from the Moscow patriarch. The Ukrainian clergy and faithful had a meeting in October 1921 in Kyiv and the council established the Ukrainian Autocephalous Orthodox Church. According to Roberson’s statement, the Orthodox Church in Ukraine was a part of the Russian Orthodox Church until Ukraine affirmed sovereignty.
 The independence of the Ukrainian Orthodox Church created many problems. One of them was the validity of bishops’ consecrations because as Volodymyr Mykula states, “the council had to consecrate bishops of the Autocephalous Church in the manner of the first Christians, by the laying on of the hands by the whole body of the congregation.”
 The independence from Moscow took only something more than two decades and in 1944 after the Russian invasion the Autocephalous Church in Ukraine was forced to submit again to the Russian Orthodox Church and the patriarch of Moscow.
  However, according to Roberson, “during the German occupation of Ukraine …the Ukrainian Orthodox Church was briefly re-established by bishops who had been validly ordained by Polish Orthodox bishops. Thus it has subsequently claimed to be within the traditional apostolic succession, a fact still disputed by some Orthodox Churches.” As Roberson brings out, the situation again became complicated when everything was concealed again because the Soviets got back power and had control over the area again. The situation didn’t change until the advent of religious freedom in the 1990’s.
   

In the beginning of the twentieth century for more than ninety years this church went through her Golgotha too.  She was not accepted by the Russian Orthodox Church as a juridical independent Church and still today is not accepted. Also the persecution from the Communist regime was huge. It is impossible to give in this short paper the whole picture of what was happening during almost one century with this church in Ukraine, and it is not necessary, but I will give you a few details. It is important because of our topic. Actually the Russian communist aggression was doubled in Ukraine. It was against the Ukrainian National Republic and also against the Church and particularly against the Orthodox Church in the Ukraine. The first martyr of this church was the leader and metropolitan of Kyiv, Volodymyr Bohoyavlensky. Bolshevik rebels killed him on January 25, 1918.

Communist bands during three years of fighting and repeated invasion of Ukraine did a terrible evil to the Ukrainian Church.  For instance, twenty-five monks of the monastery in Lubni were executed on January 1, 1918. Many other churches, monasteries and convents were ransacked and looted, and priests, monks and nuns were murdered and persecuted.
 More than fifty percent of the Ukrainian autocephalous eparchies, including more than 500 priests and monks were tortured to death due to the haphazard burglary and destruction of the churches and monasteries by communist bands. To understand how inhuman the regime was during this time, in 1922 people suffered terribly because of famine in Ukraine, particularly in the southern part. Communists used this time to confiscate very valuable objects of gold and silver from churches and monasteries. They sold the metal for small sums after they melted down these centuries-old historical treasures.
 In 1927, as a result of communist persecutions and anti-religious propagandas, the number of churches, schools and seminaries drastically dropped. An illustration of this is that before the communist regime came to the Ukraine there were 10,835 Orthodox parishes in nine dioceses in addition to 10,000 parish schools.
 The very old and antiquated religious complex from the eleventh century, the Pechersky Monastery in Kyiv, was transformed into a “museum city” in 1926 and a few years later to the anti-religious museum. It was a treasure for all Eastern Christian Europe. Of 500 monks fewer than ten saw the heartbroken picture when they were forced to leave this holy place because of communist anti-religious ideology.
 

In total, we have to say that many other historical churches or monasteries built hundreds of years before were during the Communist regime corrupted, destroyed, or turned into warehouses, cinemas or clubs.
  We can understand from this very brief illustration how huge was the suffering of the Autocephalous Church in Ukraine. In a discussion of the reconciliation between Greek Catholic Church and Ukrainian Autocephalous Church,
 it is very important to understand that both of these churches suffered during the Soviet regime in similar ways. My question in regard to this is the following: “Who are now the victims and who is the wrongdoer in this case?” I have to say also a few words about the difficult life journey about the Ukrainian Orthodox Church I have to definitely say also few words about what happened after normalization. According to Roberson in June 1990 the Ukrainian Orthodox Church council met in Kiev. In the new conditions it elected the exiled Metropolitan Mstyslav of the United States as Patriarch. After returning to Ukraine in October 1990 he presided over the reemergence of this church in its homeland.
  

 In addition, Roberson summarizes the situation of the Orthodox Church in Ukraine today when he says:

There are three separate Orthodox jurisdictions in Ukraine. The Ukrainian Orthodox Church still linked to the Moscow Patriarchate (headed by Metropolitan Volodymir Sabodan) is the largest with 7 541 parishes according to Ukrainian government statistics released in March 1998.Its headquarters is at the Monastery of the Caves (Pecherska Lavra) in Kiev. Next is the Ukrainian Orthodox Church – Kiev Patriarchate headed by Patriarch Filaret I,
 which has 21 dioceses, 14 monasteries, four seminaries and 1977 parishes. It is based at St. Volodymyr Church in Kiev. The Ukrainian Autocephalous Orthodox Church is the smallest, with 1085 parishes, mostly in western Ukraine.

As Archbishop Desmond Tutu said, there is no future without forgiveness.
  I would add to this that there is no future without forgiveness as a very important part of reconciliation. The Ukraine needs to jumpstart and continue the process of reconciliation. The meaning of reconciliation is broad, and we will analyze this concept beyond sacramental reconciliation only.  Reconciliation is God’s gift, so during this analysis I will pray and ask God for this gift for Ukrainian society, especially for the Greek Catholic Church and the Russian Orthodox Church there.  However, we need to prepare as much as possible a good foundation to receive this gift from God.  

1.5. Conclusion 

In the first chapter I briefly explored the history of Christianity in Ukraine. We discovered that from its start in 988 under Prince Volodymyr the Great, Christianity faced hardships.  The separation into a Byzantine East and Latin West at the time of the Great Schism of 1054 has left its footprint in history. For close to two hundred years the hierarchy attempted to unite these Christian churches, finally doing so with the creation of the Union of Florence in 1439.  From 1448 to 1589 the Church of Moscow did not accept this union and announced its autocephaly or self-governing status.  This only ended with the coming of Turkish domination.  In 1596 the Ukrainian Greek Catholic Church was an institution under the Council of Brest after being challenged by the Protestant Reformation and internal calamity. Even with formal unity comes the internal separation with the faithful of the Kyivan Church.  These intransigent followers, following the rule of the Moscow Patriarchate in 1686, repressed the Greek Catholics and enforced conversions to Russian Orthodoxy four times between 1772 and 1876.
  

The 20th century was thorny and sore. Towards the end of the war, Ukraine became definitively part of the Soviet Union. Christians began to be brutally victimized. This epoch of terror and violence buried 17 million people.
 The church however played a large role in the preservation of cultural independence as well as religious independence while the land fell under Austrian control. This was crucial during the legacy of totalitarianism in Ukraine in the twentieth century. War on religion was a fundamental ideology.
 The communist regime ruined and profaned church buildings, and priests and believers were either made martyrs or arrested and deported to Siberian gulags. With absolute control, the communist regime made even the formation of underground churches nearly impossible, with the liquidation of the Ukrainian Autocephalous Orthodox Church in the 1930’s as well as the Ukrainian Greek Catholic Church in 1946 in Halychyna and in 1949 in Transcarpatia. The Roman Catholic Church and Protestant churches survived in only a handful of carefully monitored churches.  The functioning state church known as the Russian Orthodox Church was limited and also suffered itself. The Ukrainian Greek Catholic Church as well as the Ukrainian Autocephalous Orthodox Church came out of their underground communities and were re-established in 1989. However, with the declaration of Ukrainian independence in 1991, religious pluralism was allowed after Soviet power collapsed in the 1980’s.
  

The communist regime in the Ukraine did terrible evil.
 Millions of people were killed and tortured.  This awful period finished when communism in this part of the world collapsed almost fifteen years ago.  KGB archives were opened but not many questions about victims and wrongdoers during these years were answered. There is still a long process of reconciliation, regeneration and renewal in Ukrainian society and in the Orthodox and Greek Catholic Churches there. They must cry with tears to heaven day and night asking God to give them the gift of reconciliation. Each Christian from both of these Churches has a very important mission, to be a spiritual supporter in this process. We have to have confidence and trust in God, believing God can solve this problem which has lasted through hundreds of years of silence, ignorance, and frustration because of the past history. As Jesus said, “And I tell you ask and you will receive; seek and you will find; knock and the door will be opened. For everyone who asks, receives; and the one who seeks, finds; and to the one who knocks, the door will be opened” (Luke 11: 9-11). And in another part of this same Gospel we can read the following words Jesus said, “If you have faith the size of a mustard seed, you would say to this mulberry tree, ‘Be uprooted and planted in the sea,’ and it would obey you” (Luke 17: 6). Schreiter’s concept of reconciliation might prepare a better foundation to receive the gift of reconciliation for these churches. 

CHAPTER 2 -  EXPERIENCE:  INTERVIEWS FROM THE GREEK CATHOLIC AND RUSSIAN ORTHODOX PARISHES IN THE CITY OF PERECIN
Having looked at the contemporary experience and tradition, I will now examine the results of my interviews. I will analyze demographic differences in two groups: Greek Catholic and Orthodox. I will look at the variation of age within the weighted sample to see in successive generations how these memories were passed on, examining both old and young adults. I will focus on how the Church can take a lead on reconciliation, asking people to continue in the church’s obligation of healing, involving truth and forgiveness. Finally, I will look at how to begin this process of reconciliation.        
2.1. My Experience with the Interviews in the Summer of 2007
I presented my project at the parish where I had been working for some years. When I told the priests there that I wanted to go and do interviews in the Greek Catholic parish, they were understanding of this, but when I said I wanted to go the Russian Orthodox Church to do interviews too, they were surprised and hesitant about my desires. One of them in our discussions argued that I might be the next martyr. But in spite of the skeptical prognosis from some of my confreres, the opposite was the truth. After making some phone calls and discussing with the Greek Catholic and the Russian Orthodox parish priests from Perechin in Zakarpatia, I began the interviews. By asking randomly chosen parishioners certain questions, I tried to find out if there were in these two communities some common spiritual elements that might be a common ground and foundation for reconciliation. I will argue that there are. Before I go more deeply into the interviews, let me summarize my general observation. I interviewed thirty-eight people in total, nineteen people from each parish. They were chosen at random. The majority of the respondents from the Greek Catholic Church were people who had earned a university education and were working as teachers, lawyers and doctors. The younger generation consisted of students from the universities. There were approximately the same number of males and females interviewed. 

In the Russian Orthodox Church, the situation was a little different. The majority of respondents from the older generation were of the female gender and from the middle working class. The younger generation was mostly students of the universities or graduates working in their professions. My impression was that the people were extremely happy to share with me their life stories. Moreover, many of them by sharing their life stories were crying, but these tears were not tears of hopelessness and powerlessness; they were tears of joy and happiness.  These people were finally allowed to follow the voice of their hearts by practicing their Christian life freely and attending Mass. Especially older people, after so many years of hiding their faith and living in some double consciousness, were finally free from fear of betrayal and imprisonment because of their faith. 

The atmosphere of the interviews in both churches was friendly and open. I was touched by the openness of the people. In my opinion it was a big step forward compared to the situation in 1995 when I served as a priest at the parish in Kharkov, in the east part of the Ukraine.  At that time I was surprised that people were afraid to talk about the past. In my opinion, the situation changed after the Orange Revolution in 2004.
 The majority of those interviewed from both churches emphasized that they did not have any feelings of revenge or a lack of forgiveness. The majority of them were satisfied in their own churches. They pointed out the grace of regularly attending Sunday Mass. Rituals, especially the Holy Eucharist which includes listening to the word of God and receiving Holy Communion, was for them the most important things. The most common word used during the discussion about the future of relationships between the Russian Orthodox Church and the Greek Catholic Church in Ukraine was “love.” Moreover, a majority of them were ready to join together if the bishops or major leaders of both churches decided to take concrete steps toward unity. 

In this chapter I want to explore the results of the interviews that I did in Zakarpatie in the summer of 2007. As I mentioned before, I spent some time there every year for more than thirteen years and the last two years intensely working in the parish and in the local University of Uzhhorod as the chaplain for students. It was very easy to come into contact with the people from both parishes I interviewed. Both of the parish priests were tremendously open to helping me with my project. During the interviews I was trying to see how the memories were transmitted from the older to the younger generation, as well as if there were some common spiritual elements that could help them in reconciliation with each other.  Because of their support for and openness to my project, I was able to see firsthand the situation in their parishes. Moreover, I discovered groups of old people living in this particular region who experienced lingering suspicions of Hungarian, Czechoslovakian, and Austrian influences because of the past history. 

Historically, religious roots, especially in the beginning of the twentieth century, were strongly Christian. In 1946, when the Communist regime began its atheistic propaganda also in this part of Ukraine (before former Soviet Union), the situation changed. It will be helpful to provide a brief background of Perechin, the small town of my interviews.  The church was built there in the late 1800’s and sponsored by the local Greek Catholic church members during that time. After 1946 the church passed to the hands of the Russian Orthodox Church of the Moscow patriarchate. Older generations of the Greek Catholic members, being at that time teenagers, remember that their parents pointed out that the church was the Greek Catholic church; it was no secret. One Greek Catholic respondent shared his story as a teenager being in the same class as the son of the newly appointed Russian Orthodox priest. “He was a good fellow,” he said. However, the situation was very difficult during that time. From the sharing of the Greek Catholic members’ stories, I learned that some members continued to attend Church by accepting the new church leader from the Moscow patriarchate. Some rejected it and did not attend church any more. They prayed at home, visiting each other weekly to pray the rosary. Some of them experienced persecution from the communist regime and were sent to prisons in Siberia.      

After normalization when the Greek Catholic Church came from the underground they tried to get the church building back. They were celebrating liturgy in front of the church in spite of an official document which said that they had the right to celebrate liturgy inside the church by sharing this church building with the Orthodox community. From the interviews it was more than clear that for both groups it was a difficult and painful time. Every Sunday the local police patrolled the church. After many months of celebrating liturgy in front of the church without the possibility of getting inside, they tried to open the church by themselves, but did not have any success. Moreover, their efforts mostly ended with emotional reactions from both sides, with verbal accusations and some beating by the police or the opposite group. Taking pictures, writing reports, informing the top leaders in the country, and visiting the government authorities in the capital city in Kiev resulted in no action.  Finally, the newly registered Greek Catholic group “gave up.”  After having the liturgy in the local government building and later in the old parish building, they made the decision to build their own new church. The situation got better after buying and receiving a piece of property in the center of the city. Moreover, during that difficult time of the Ukrainian economic transformation, they received good financial gifts from the Ukrainian emigrants in the USA, as well as from Catholic organizations from Germany, for instance the “Church in Need” and “Renovabis.”
 Today, sixteen years of this incident, the situation is much better. Members of both churches have their liturgy in their own church. I will now analyze the questionnaire from the Greek Catholic members.   
2.2. The Greek Catholic Church Members in Perechin
In this part of my thesis project I want to summarize the interview answers and also cite some of the interviews I have conducted in the Greek Catholic parish. By asking the six standard questions, I tried to find which spiritual elements are recognizable and helpful for the members of the Greek Catholic Church that might in the future be the foundation for reconciliation with the Russian Orthodox Church members.   

2.2.1. Questionnaire Analysis 
2.2.1.1. The First Question
The first question was getting in touch with the feelings and memories of the members of the local church, connecting them with their own church life and spirituality: “What do you most admire in the Greek Catholic Church?”  Many respondents cited the positive example of a priest. It is their understanding that many things depend on a priest who is a gift from God. Moreover, according to one response: “Being able to meet the priest not only during the Mass, but also afterwards when I have some problems or questions or doubts, is encouraging and helps me a lot.  I can meet him and discuss with him, and feel that he is as my older brother and my best friend gives me a strong life motivation.”   

A majority of respondents emphasized that the religious life in the church brings them joy. Taking Holy Communion, attending first Friday confessions and adorations, praying the Holy Rosary, and singing in choir bring them satisfaction.  Some of those interviewed expressed the deep gratitude of being touched in the bottom of their heart by good sermons, having the strong feeling of belonging to the community, and seeing the bigger picture of the Christian family. Many respondents emphasized that by attending church, their soul sings. The older generation is excited by seeing the younger generation in church.  Having been baptized in the Russian Orthodox Church, some of the young respondents found themselves in the Greek Catholic Church after being invited by friends. Many respondents pointed out that the church is their second home and they feel very pleased there. A majority of respondents from the younger and older groups are very happy for the new Russian Orthodox Church’s local priest. They are happy for not misunderstanding each other any more, because they have their own churches now.              

The representatives from the younger generation were very thankful to God for the gift of the faith and the good spiritual feelings. They were very appreciative of the good example a priest from the opposite church is giving them. Older generation respondents were very happy to share their story about the possibility of having liturgy in their new church after many years of persecution.  Older generation people feel that, after building their new church, reconciliation between them and the group in the old church is in progress. They forgave them. “God is a judge for them and not us,” was emphasized by one respondent.  “My heart is full of joy by the idea that I am a part of the re-birth of the Greek Catholic Church,” stated one old respondent. The tears of emotions were not uncommonly seen. Another representative from the younger generation was also very excited because of the possibility of freely attending the church: “Having the new church, having the community again, being aware that you belong here, and knowing that you can freely come to the Church and pray there is a super feeling and satisfying.”

2.2.1.2. The Second Question

Asking the second question I tried to determine what kind of negative memories they eventually might have had from the past connected to the opposite church. Moreover, I wanted to discover what influential experience most touched their hearts in a negative way: “What was your most painful experience as a Greek Catholic in relation to the other Church?”  

Generally, people were not very aware of their personal pain. The majority remembered the last events when they were made to stay in front of the old church to celebrate liturgy. It was a sad period for them, but by building the new church their memories were transformed. They remember it and always will, but their discussion of this event was very calm and peaceful. As one respondent said:  “It wasn’t an easy time for us. They didn’t give us any chance to go to our church. I can remember it even after sixteen years as if it were today. What surprises me is that by discussing it with you now, I am very peaceful and I don’t have feelings of revenge or not forgiving.” 

From some respondents it was very clear that many people feel sorry about the past.  It is their experience that wounds, in the sense that they could have been more active in fighting for their faith during the Communist regime. From my observation the fear played quite a big role during that time too. According to one response from the older generation: “The only painful memories are connected to my younger years. If it were possible to bring that time back, I would have fought more for my faith. It was the communists’ time, and they persecuted our church. We have to help young people, because they are so sensitive. They will respond to whoever invites them first and they will follow them.”

Some of the respondents’ experienced painful reactions from members of the Russian Orthodox Church when they made the decision to go to the new Greek Catholic Church. It was perceived as betrayal. However, in interviewing Russian Orthodox members it was very clear that they were happy to see everybody make the decision to come back to their church.  One young person who responded had attended the Orthodox Church until she was 12 years old.  After making the decision to go to the new Greek Catholic parish, many people from the old community stopped speaking to her and her family. It was also painful for many Greek Catholic members to see that the Orthodox members did not want to join them after inviting them for different feasts at their church. A majority of the Greek Catholics pointed out that the Orthodox had been invited to celebrate their church feasts with them many times before, but they were not in attendance.

One respondent of the younger generation from the Greek Catholic Church recalled a painful example from a school where the students from both churches were studying. The Orthodox priest said that the way from the house might have two directions. There is one direction to the school and a second to the church, but to the Orthodox Church. What the orthodox priest was saying to the kids attending school was that the only right church to attend and pray in is the Orthodox Church. The person I interviewed of the young generation from the Greek Catholic Church experienced this social conflict  by attending church during the conflict time when the new Greek Catholic church wasn’t finished. Some people from the opposite church acted negatively toward the Greek Catholic members who had come to pray in front of their church during that time. 
Many people, including myself, shared painful stories. While attending the Russian Orthodox pilgrimage places, we experienced negative reactions from the Russian Orthodox priests when they discovered that the people attending these places were of a different religion. It was very difficult for Greek Catholics and for me to understand the Orthodox reaction, and this is why it was not easy to visit the places of the Orthodox devotion today, such as Pochaiv and Pechorska Lavra. Saying that you are Greek Catholic or Roman Catholic often created problems. While visiting Pechorska Lavra I was asked what religion I was. When I said that I was Roman-Catholic, the monk ministering in the entrance prohibited me from continuing and praying there. Similar experiences were mentioned also by many respondents from both the older and younger generations.
A painful tradition was experienced during the 1990s, even after normalization. In both the Greek Catholic and Russian Orthodox tradition, when a member died, the church would ring the parish bell to notify the townspeople of a death.  However, if a Greek Catholic died and he/she was not attending this church during the years before, they would not ring the bells for him/her. An example was given regarding the funeral of a 92-year-old grandmother. She had been Greek Catholic her entire life, never attending the Russian Orthodox Church. During that time the Greek Catholic new church was not finished yet. In the city of Perechin there was only one bell in the old Greek Catholic Church, and it belonged to the Russian Orthodox Church.  When the lady died, they did not want to ring the bell honoring her since she had not been attending the church at the time. 

The younger generation does not feel any negative experiences, as stated by one representative of this group:  “Personally, I don’t feel that I was hurt by somebody from the other church. On both sides there are good and also bad people. In every church, you can find some ‘extremists.’” However, the years of transition when they tried to reacquire their old church were difficult and painful for both the young as well as the old generation. A majority of respondents from the Greek Catholic Church are very merciful and understanding of Orthodoxy, despite the difficult period in the past. Many see the main fault as Stalin’s regime. One respondent pointed out that: “I don’t have prejudice against people. It was Stalin’s devil regime. This is the main problem from the past.” However, one old generation parish member, when he was a teenager, witnessed a painful picture when they forced Greek Catholics to join the Russian Orthodox Church. He could still remember when their parish priest announced: “If you will all sign for Orthodoxy, I will not, for I will choose to go to prison.” He had a wife and two children and went to prison. It was painful, even today, for him to remember this event. 

One respondent from the young generation recalled painful memories of his father telling about the destruction of the Greek Catholic Church by the Communist regime. His father emphasized that some Orthodox Church leaders cooperated in some way with the government during that time. However, from his reaction it was very clear that he wants to live peacefully with all members from the Orthodox Church.    

2.2.1.3. The Third Question

The third question was connected to the hurts generally connected with the Greek Catholic side from the Russian Orthodox Church in the past: “The Greek Catholics have experienced some hurts at the hands of the Russian Orthodox in the past.  If so, which one would you find hardest to forgive and why?”  

Some of the older generation respondents shared painful stories from a nearby village where the Greek Catholic priest was beaten by the Orthodox priests because of the church property. During that time in one village the local Russian Orthodox community and their priest decided to join the Greek Catholic Church. When the dean of Greek Catholic deanery came to regulate the transformation from the Russian Orthodox to the Greek Catholic position, the Russian Orthodox side was not happy and sent some representative monks to protest against this step.  As a result of emotional “discussions” between both sides, the Greek Catholic priest was beaten and ended up in the hospital with a broken arm and other wounds.

Another respondent emphasized the following: “I am not reading any more Russian Orthodox newspapers, because by reading it my blood pressure quickly rises higher because of the misleading information written there.” Another set of sharing, mostly from the older generation, included painful stories from their youth when the members of the Greek Catholic Church were forced to join the Russian Orthodox. It was emphasized more by the older generation, although some of them did not agree. They did not find it possible to continue having the Greek Catholic liturgy in their church so, for instance, twelve women prayed in their homes, especially the holy rosary, during the time of persecution. People were disappointed by the acts of some former priests from the Russian Orthodox Church during the time when they tried to have the liturgy in the old church by sharing it at a different time. Some of the members from the Greek Catholic Church witnessed rudeness from the position of the church minister. They heard him say to his helpers: “Take the metal sticks and beat these Antichrists, and I will pray for you.”    

It is also still a little painful for some Greek Catholic members because of the events in 1946 in Lvov when the Pseudo synod was organized. “Not everybody sees the past in the same way.  Somebody can see a frog in the lake; somebody can reflect and mirror the stars in the night,” said one old generation member. Nevertheless, it was a painful time for the Greek Catholic members, because the church was closed for them and all religious activities were forbidden.

2.2.1.4. The Fourth Question

The fourth question touched upon the hopes and desires in relationships between both Churches for the future: “What is your greatest hope or desire regarding relations between Greek Catholics and Russian Orthodox?”

The majority of respondents want to see a close cooperation by praying together, such as during common feasts and praying the Stations of the Cross together during Lent and doing charitable projects together.  Greek Catholics and Russian Orthodox rites are equivalent for them, and they want to see each other as good friends.  Both groups will be happy to see the two faith tradition celebrating liturgy together, praying together, and trying to understand each other, by practicing the religious sacrament of reconciliation. They believe that with these kinds of actions the nation will be stronger, culture will grow, and they will show the world the power of positive thinking and an example of religious life. They have a desire to give. The desire to accept each other is clear. 

One from the young generation respondents pointed out that we have to forget the negative things from the past. However, as it was also pointed out, we should not forget the past in Ukraine, even if it was painful and difficult. By making pilgrimages together to the holy places of Pochaiv and Pechorska Laura, they believe that they can start the process of reconciliation between the Greek Catholic and the Russian Orthodox Churches. Young people from the Greek Catholic church have a strong desire to meet the young people from other churches in common prayer and processions during the common feasts. It was very nicely said by one respondent from the young generation that: “Sometimes people from both Churches divide Jesus. They cut Jesus, but Christ is One. Both churches should be aware that we cannot cut Jesus. He is one, as well as the Church he founded is one. We should try to see Jesus as one, not partially.”

One from the oldest respondents (80years old) responded to this question in the following way: “I pray for the unity. I believe in one God, one holy apostolic Church. St. Vladimir did not come from Moscow. I have the strong desire that we should be one church, pray together, and celebrate feasts together.”

The greatest hope and desire relating to the Orthodox Church was nicely expressed by one respondent from the older generation: “I do not want to hate my neighbor because he is an Orthodox and I am a Greek Catholic. There must be humanity in contacts between us and a sense of higher religiosity. We should pray together -- we should pray of the Station of the Cross all together. However, everything is in God’s hands, but if we will do nothing, nothing will happen and change.”  

Many respondents answered in the similar way: “Being together and sharing our life stories, praying together, making pilgrimages together, printing books together so people can know the objective truth from both sides are ways to promote unity. We should not have animosity against each other. It is a hope to tolerate each other and to live peacefully.” Many people from both age groups emphasized that the question of reconciliation is in the hands of God. Many of the respondents pointed out that knowing the truth is important because the truth will prevail. What hurt them was the lies from the Communists’ regime. One of the respondents shared memories transmitted to her by her grandparents who made it clear that if you want to go to a church, you go to the Russian Orthodox Church.  If you do not want to go and tried to participate in the underground church activities of the Greek Catholic church, you risked being imprisoned in Siberia. Many emphasized that it was a big mistake by Stalin and Lenin to destroy the faith, religion, and moral life of Ukrainians. 

One of the answers represented the many expressed desires and hopes very nicely: “The moral life is so important for us. Tradition continues and we must continue to live too. We sing carols, also visiting the Russian Orthodox families. The faith is only one, as God is one. A life with God is better than with war.”  

Another strong example of future hopes and desires can be seen in this response from a young generation participant: 

We must forgive each other and see each other from the position of the past through new glasses. If the top leader of both Churches will be able to simply forgive the entire negatives from the past and let it go and begin everything from a new beginning, we can start a new history in the Greek Catholic and the Russian Orthodox relationships. It is important to begin it all from a new page and stop emphasizing the hurts and negative things from the past, because if we will stay in the past and see only negative aspects, it will be an endless process to nowhere…it is very important to forgive and ask for forgiveness, even if we are not aware that we did something wrong. That might be a new stage and period in the connections between the Greek Catholic and the Russian Orthodox Church. We have to make this step, because without this step, we cannot go anywhere. Stop arguing who was right and who was wrong, who is the first, whose faith is better, who has better support in Ukraine. It doesn’t matter. What matters is that we are Christians. If we will work on this main idea, we can achieve many things. 

One respondent from the old generation shared his desires regarding the Russian Orthodox Church: “…All is dependent on the priest. Father Vladimir (the recent parish priest of the Russian Orthodox Church in Perechin) is a man of the culture.  I am very thankful to him that not far from the church, my husband rests in peace. When I was attending the liturgy, I was telling him that our Greek Catholic community is thankful to him and we all trust him.”     

2.2.1.5. The Fifth Question

The fifth question was a theoretical question about some events in the past that might have been changed if it had been possible:  “If you could rewrite Ukrainian Church history, what event would you most want to change and why?” 

One respondent characterized the majority of the answers from both groups, the old as well as young generation.  Here is an old generation response: “If I might have had the power to change something from the past, it would have been Communism and Atheism. Before the revolution people had more faith. The Communists’ regime terribly changed people…Definitely if I had power to change the history, I would have stopped Communism. The Communists’ regime was very bad.” 

The response of the young generation also emphasized the importance of growing from past experiences:  “If I had the power to change the past, I would have changed the period of the persecutions. However, on the other hand, if the regime had not persecuted people, we would not have had such strong faith.  If we had resisted the past, we would not have had the underground church. Many priests suffered in the past, although today we believe because of their victory.” 

Some of the older respondents pointed out that today the people are not ready to die for their faith. They emphasized that they are afraid for their grandsons and granddaughters. They mentioned that betrayals of the Greek Catholics should not be repeated again, because many have been absorbed into Orthodoxy. One of the respondents from the old generation answered this question in following way: “I want to see one Christian national Church and one shepherd as it was before the division of Christianity in 1054. However, we should not say now that this is the right church and this isn’t. And do not say we are only the true church.”

One of the respondents from the young generation made the following statement: “What to change…to eliminate persecution of priests. It was very bad that the regime persecuted the church and its priests. On the other hand, through persecution the faith grows. Now we have liberalism and faith in our society is not strong enough. People are ashamed of the faith and of saying ‘God bless you’ when meeting each other.” One from the  young generation responded in a very impressive way, that if history were rewritten and  the past changed, it should not have given any chance for Communism to exist in this part of the world at all.

One respondent from the older generation said that, in the past, nations chose the leaders and the nation also chose the religion; however, he will be happy not to see differences between both Churches. He was aware of the fact that the local priest from the Orthodox Church has given a good example by trying to consolidate the situation. However, it is a process and a movement sometimes with goodness and sometimes with fear, as it was mentioned.   

The other respondents brought out that the Soviet regime divided people very much and did evil. Moreover, it was explained that the regime was a main organizer in the complicated situation between churches in Ukraine today. The next answer focused on the fact that the regime should not have had any moral law or authority to forbid the Church activities in Ukraine. From the discussion it was clear that in the respondents’ understanding, it was a crime against humanity from the position of the Communists’ regime and it was a big evil. 
It was also emphasized that Communism tried to destroy the Church by liquidating the Church buildings and monuments, and by keeping people in constant fear and uncertainty. “Pavlik Morozov  agents”
 were infiltrating the Christian communities. One opinion was expressed that, “If the government were open to the faith of their citizens, everybody would have followed them.”  Many respondents were very uncertain and doubtful about the day Communism would finally collapse. Living in constant terror and hesitation finally by “the grace of God,” as it was mentioned, “the day had come and God’s grace and power had mercy on us.” The very interesting response of a young generation member on this question was given in the following way:

There are two moments in the history of the Ukrainian Church that more than hurt me, and it was awkward and difficult. First, it was the manner and behavior of the Catholic Church and Polish people toward Orthodoxy. It was a visible neglect and disregard. In the history of the twentieth-century, if I could, I would change this period, because the impatience of the faith was more visible than at any other time. We are all Christians and yet we created a big gap between the Orthodoxy and Catholicism. I am now talking about the Polish and Ukrainian people in the West Ukraine. When we began to destroy, smash, and crush everything that was not created by us, this was not the beginning but the end, the beginning of the end. It is very important to understand. It is what I would most want to change. In my opinion, I was always aware that the twentieth-century was one of the most terrible centuries in history when a lot of evil was inflicted. Moreover, it did so much evil that I think that the whole generation must change so that it will be possible to forgive and forget.  Speaking about the relationships between the different religious confessions in Ukraine in the twentieth-century, I think when they were destroying the Greek Catholic Church the Russian Orthodox Church should not have so visibly supported the Communists’ regime. It is very important to say what we think. It is very important to overcome fear, because fear is absence and lack of the faith. When men have fear and support what they do not believe, it can’t be the beginning of something good or positive. So, I wanted to see that our brothers from the Orthodox Church for sixty years supported and maintained us. I think that it should have been very important for us and for them too and a lot of misunderstanding, collision and clashes would not have happened. This is what we can forgive and what they probably still blame us about. If we can start from the beginning, we can avoid or escape these mistakes that we have done before.   

2.2.1.6. The Sixth Question

The last question was pointing out or trying to determine the future sense of mission for the Christians in Ukraine: “What are the greatest challenges that Christians in the Ukraine face together and why?” Most of the respondents emphasized that both Churches should live close to each other peacefully, without fretting or resenting each other. One very interesting point was made by the representatives of the young generation:
One very important challenge I can see in front of the Christians in Ukraine is that the church leaders should ordain priests that were really called by God, because some current priest are not living as God intended them to live.  Because of this, it seems like they were not called by God to be priests.  In other words, it is not their vocation and way of living. They are making many mistakes and people are listening to them. All priests should be examples for the people. The people listen to the priests and the priests can help bring about much change without completely realizing it.
A majority of respondents were very much aware that as Christians they should be real witnesses of Jesus Christ in the world.  It is important to show the love and responsibility where they are working, for without spiritual life, there is nothing. Moreover, they pointed out that the Christian should have a holy fear before God. The next point was connected with not being ashamed about your belief, your church and your faith. A majority of the respondents emphasized that we have to respect each other.  
A very interesting point about the future of both churches in Ukraine was raised in a sense that we have to put down our ego and try to humble ourselves in a positive way. Taking the first step and asking for forgiveness about the past must be a priority. Another priority should be adoration and prayer. By praying together, the power of adoration is visible. They could be more active by inviting the members of the other church for Eucharistic adoration each Thursday and by motivating the local priest not to be afraid to call other church members to come.  Also, both churches could arrange to pray together in each of their church. “Jesus is in this society, taking up the cross again. All Christians should help to take His cross to carry out,” as it was said by one old generation respondent.

The main point is unity within the Church and with other Churches. It is an important point for the whole nation. Some members focused on the necessity of having mutual understanding and love, trying to know each other better by organizing common meetings, parties, and charitable actions where they might have time to get to know each other more.  Many emphasized that politics do not unite people—politics divide people. One member of the older generation pointed out in an impressive way that: “Transcarpatia after 1945 fell into the chains of Communists. It was a big tragedy. We have to forgive them, but remember that it was something very bad and evil. We have to pray to our Father with faith, because only God can give us real love and forgiveness.”  
Many members pointed out that the goal for the future should be to grow spiritually in their faith. The second was the desire for close cooperation with other churches outside the country, by experiencing the ecumenical life of the churches in the different countries. Participating and organizing international religious workshops and meetings of the other Christian communities may be a means of seeing their own situation from a different perspective.
One interesting point was made by one of the representatives from the young generation: 

We have to have a dream vision for the future of Christianity in Ukraine. Positive thinking and awareness that we are on one ship is very important. Moreover, we have to do everything we can do so this ship will not sink. Everybody should know her/his place in society by giving a good example. Government should be a catalyst for the Church, helping the Church, cooperating with the Church by developing a moral and responsible society, and the people working in the government structure should be the first to give the good example.  
The government should be independent from the Church but give a good example. Some of the respondents were asking themselves the question of why the church is charged a high price for gas, equal to that for business organizations. Another future vision was that the Churches should be more active by proposing to the government the possibility of teaching religion in the schools and teaching the Bible in the schools so that young people might know God better. They could organize joint discussion groups for students from both Churches.  However, there were critical voices from both sides mentioning about the government taking more care of themselves, their power, money, and positions.  

Many respondents emphasized that we should be trying to live together as real brothers and sisters of Jesus Christ, respecting each other. A tolerance, an understanding, a love and a peace with each other should be very important words to apply and use in practice. One respondent mentioned that: “Many still have the memories from the past connected to a joy, a pain, and a hope, but the truth about the past will bring victory.”
One of the older generation members responded during the interview, saying that: “The Apostles were preaching the same to all humankind and every group on the earth, the suffering, dying and resurrected Jesus Christ. We have to be aware of this and put our life, our past, present and future in the hands of Jesus Christ. We have to do everything to bring about the re-birth of the religious life and spirituality in the consciousness of all people. Father unites us, Father unites us.” A hundred percent of the respondents mentioned during the discussion that Communism was the Antichrist system.  

On the question about the main task, mission or challenge for all Christians in Ukraine, one respondent from the young generation answered in the following way: 

We have to accept each other as we are. We are very different and it is normal. There is a long history about the West-East understanding that we are different. However, if the time comes and we are able to accept each other as we are, though bad and not perfect, with many defects, but simply to accept each other and admire each other as God’s creation, we can do a lot. Then, it will not be important where you are from, what part of Ukraine, what religion you believe, what church you are attending and how often are you attending. It is not important. What is important is that we are all human beings—creatures of God. Less important is that we are Ukrainians. It is important that we live in one country we have built, and we can build our country only when we simply are able love each other. This is important to say because love is a simple as well as a complicated conception. If we are able to see within each other this wonderful and human quality, as a Christian, we can help and support each other. This is the most important thing we can do. The nicest and the most beautiful thing is simply accepting each other, being together, and doing things together, without concern of the West or East.  This is for the whole Ukrainian nation and for the national self identity. By the way, it does not matter which religion helps the national self identity.  There are many traditions that are supported by the Roman Catholics, as well as by the Greek Catholics and the Russian Orthodox. But if we all unite, something very beautiful might happen. Harmony. It is this, that was always dividing and not having received in perfection, fullness, and completeness. Every human being, every Christian is by his/her own nature beautiful, although in our understanding ungifted and untalented, or in our understanding, knowing nothing and having nothing. However, even as Christians and Ukrainians, we are interesting and beautiful. This we should recognize, emphasize, utilize, and turn to our advantage. When we are ready to do this, I think, we can all start from the beginning.  

 Let me finish this part with one more citation from an old generation member: “We have to pray that God will enlighten bishops, Alexis II, and all other bishops, that they will stop being hostile and an enemy of Filaret and others. If enlightened, hopefully, top church leaders will desire unity, and believers will more easily unite.”     

2.2.2. Russian Orthodox Church members in Perechin

In this part of my thesis project, I want to summarize interview answers and also cite some of the interviews I have conducted in the Russian Orthodox parish. By asking the six standard questions, as I did in the Greek Catholic Church, I tried to find the spiritual elements that are recognizable and helpful for the members of the Russian Orthodox Church that might be the future foundation for reconciliation with the Greek Catholic Church members. What struck me, and I have to share it in the very beginning, was the awareness of the many church members that reconciliation for them is definitely a gift from God.
2.2.3. Questionnaire analysis 

When I interviewed members of the Russian Orthodox parish, I proceeded exactly as with the former group. 
2.2.3.1. The First Question

My first question tried to determine what kind of high regard and aspirations the Russian Orthodox members have in their own church: “What do you most admire in the Russian Orthodox Church?”  
As in the former interviews, the answers were varied and dynamic. One of the older generation testimonies emphasized the positive attitude of the priest who really cares about the parish and parishioners. They feel their priest cares about them. One person mentioned that the priest is a special blessing for them and they did not have this kind of person before.  
They are also pleased to see that Church ministries, such as the inclusion of a choir, continued. Members from both groups see singing in the local choir as an enjoyable moment, when the soul is also singing. The Stations of the Cross
, just a short distance from their church, are a big event for the whole community. They are happy to walk past the stations and to pray there.
Many were just simply saying that they are proud to be Orthodox. Another respondent from the old generation, “Orthodoxy is one of the strongest faiths.” Moreover, as she brought out: “This is my home and this house will never change, never ever.” A majority of respondents like their faith, tradition and liturgy, as it was clearly expressed by one old respondent saying that:  “I am ready to live in our church and not go home. We are Orthodox and that’s it.” The old generation is happy that more young people are joining the Orthodox Church. From interviewing the younger generation, it was obvious that they are serious about their faith.  As it was pointed out by one young respondent: “I want to grow in faith. I want to know more and more about my tradition, liturgy and religion every time I come and attend our church.” The young generation is fascinated by the singing of the songs during the liturgy. One of the young generation respondents mentioned that the church is farther for her, and it is not easy for her to come to the church because of the distance, however, “going back home from the church, it is a very good feeling, as if you want to fly.”  She emphasized that the young generation feels good and peaceful in their church.

One of the oldest members of the church shared her own experience by saying: “I am so excited about our church that I am impatiently waiting for the moment to come back to our church again for the next liturgy. I feel God’s peace and satisfaction here.” Many emphasized the importance of the priest’s personal example which gives them a lot of the positive energy. One from the young generation answered this question as follows:

Our priest reflects God’s blessing and grace. For me it is a big joy to stay in church from morning to noon time by taking Holy Communion. In the evening time, I am in the Spirit of God’s joy, and I can praise Him for all He [sic] gives me. I like in our church that it emphasizes the importance of fasting. I very much honor fasting.  When you are fasting your faith is getting stronger. I am relaxing here, the soul rests.  Here you have positive feelings, and you are not alone.  Faith is a part of you; it is in you.

A majority of people from both groups welcomed the priest’s initiative in organizing a pilgrimage to the holy places, for instance, to different monasteries in Ukraine, including Pachaiv and Pechorska Lavra.  At these places, they often report experiencing a renewal of faith. 

2.2.3.2. The Second Question

The second question examined how the feelings, approach and positions from the past experiences may be connected to the opposite Church members: “What was your most painful experience as a Russian Orthodox in relation to the other Church?”  

The transition period sixteen years ago, when the Greek Catholics members tried to take back their church, was painful for them. However, they protected, defended and guarded their faith interests. I want to mention here the following example from the Orthodox side. It shows us the way of thinking of some members from the Russian Orthodox Church as well as from the Greek Catholic Church and their understanding of each other. The story was told by one older member of the community in the following way: “One man was going abreast to meet me. He asks me, ‘Why do you cover your head with a headscarf?’ I had the white headscarf, which is a tradition from Moscow.  I said, ‘And why do you have a connection with Rome? We are Slavs. They occupied us—it happened, I grew up with this government—I knew what they ‘gave’ us. I experienced it on my skin and my parents too, these Russians, these Communists. But putting it together, on the other hand, we are Slavs. And why are you connecting with Rome? You say that you are Greek Catholic. You say you do everything as Catholics. You even have your bishop in Mukachevo.’ He got angry with me and left.” It seems to me that this story can tell us some historical connections about big Russia and the one Orthodox religion. I can feel here, in spite of the negative attitude to the Communists’ regime, some kind of melancholy about the Soviet Union time. 

A majority of the respondents, if not a hundred percent of them, don’t feel offended or abused or injured from the members of the Greek Catholic Church. Many emphasized during the interviews that the decision of some Greek Catholics to join their new church was their decision, and they were free to go where they wanted. The Orthodox were not mad at the Greek Catholics. Many of the respondents see the future between the Churches in God’s hands by emphasizing that all is dependent on God. One of the young generation respondents showed solidarity with the Greek Catholics during the difficult time of the transition: “I was very sorry for the people who didn’t have a place to stay, pray and have liturgy. This church, I think, was before the Greek Catholic.  It was a difficult period of misunderstanding, many disputes and causes, even physical fights. I have never participated in these events.”

Additionally, most respondents do not have any negative feelings because of the past connected to the other Church. “You can go where you choose and you can attend whatever church you choose,” as it was mentioned by some respondents again and again. 

2.2.3.3. The Third Question

The third question was connected to the bigger picture of the history between the Russian Orthodox Church and the Greek Catholic Church in the earlier period: “If the Russian Orthodox people have experienced some hurts at the hands of the Greek Catholics in the past, which one would you find hardest to forgive and why?” 

Those interviewed were aware of history and the fact that some Orthodox priests were forced to convert to the Greek Catholic faith. Moreover, they believe that some Russian Orthodox members were tortured by the Greek Catholics and became martyrs because of them. Historically, they believe that they were in Zakarpatie first dating back to the sixteenth century. Some of them have souls that are a bit discomforted because of the old past division between Churches. But generally, even by mentioning the events they shared from their side, they were very calm and peaceful without expressing any revenge or hostility.  

Some of the young respondents replied in the following way:  “The past we can not change. In front of us is the future. However, we have to remember the past, but do not see the negative aspects or say they were so bad and now we will not speak with them and be mad about them. No.” As it was understood by some respondents, they want to do everything possible so that others not attending their church might come back to Orthodoxy. One responder focused on the awareness of the reality that Orthodoxy is the Orthodox faith and the Greek Catholics and Roman Catholics are a rod and a sprig from Orthodoxy. Moreover, it was pointed out that the philosophy of the Greek Catholics and the Roman Catholics is not based on love, but on the power in the State; Orthodoxy is focusing more on love and friendship.  

The story was shared from one orthodox believer about the young people from the Orthodox Church in the beginning of the twentieth century who suffered when Uniates tried to “convert” them to their faith.  After being tortured, they died outside by the river in the winter time. The person telling me this story tried to see her in their place by imagining how difficult it must have been for them.
 

Generally, from my observation, it was visible that the young generation doesn’t have any painful memories or feelings about being hurt. One of the answers on this question from the younger generation was as follows: 

I want to remind you about the story of the prodigal son. What kind of joy was felt by the father when his younger son was found! The same joy is felt when people from the Uniate Church come to the Orthodox Church, because people approach the pure and core essence of how to follow God’s commandments. And what kind of offense or hurt we might have from the Greek Catholic Church, if thanks be to this Church we have so many martyrs? God gives us proof.  

Another interesting answer was given from a representative from the young generation: 

Orthodoxy was hurt because of the struggle and battle for power.  To be honest, it was the struggle for the jackpot. I don’t understand why money is the source of the power. If we pray to God, if the Churches are being built so that we can praise God, then God will give us the truth and grace so that we will be able to live a full life. I cannot understand why that all happened in 1054 when the confrontation and hostility in order to have influence and money began and division happened. In my opinion, we have to unite all and be one, as it was in the past, so that everything will be correct, accurate and right.  Jesus Christ came to show us how to rightly honor God, how to rightly praise Him, and how to follow His rules. 

Many members pointed out that both churches were suffering, especially during the Communists’ regime. Many respondents came from mixed religious families, so they felt comfortable with both churches and didn’t feel anything negative even when they chose one church over another in which to raise their families.  

2.2.3.4. The Fourth Question

The fourth question brought out the wishes and expectations of the Russian Orthodox members connecting with the Greek Catholic Church: “What is your greatest hope or desire regarding relations between Greek Catholics and Russian Orthodox?” 

One member from the Russian Orthodox Church mentioned that: “The reconciliation and unity between the Russian Orthodox Church and the Greek Catholic Church will happen only if God wants us to unite with each other. Only God’s grace can make it happen. Generally, in my opinion, without God it does not happen and if it happens, it will not be soon.”  

Another similar response emphasized the necessity of reconciling with God first, then with others:

It will be very good if we somehow can reconcile and unite with each other.  However, this might happened only after the priests and bishops desire reconciliation with the other church. It is a question of their decisions too. I want to submit to the will God and be first of all reconciled and united with my Heavenly Father. I always say to my children and grandchildren that they have to do it now, because later might be too late.

A very powerful witness from the older generation answered in the following way: “I want to see us together as one faith people. I want to see us without any disagreement. I am of the Greek Catholic faith attending an Orthodox Church. I love this church, I was baptized here, married here, but when they told me to go to the different church, I said no.  I said the faith is one and God is one.  I set stakes down here, became accustomed to it here, and stayed here.” Many voices said that future reconciliation will only happen by God’s grace, but we have to pray and ask for reconciliation. A few people from the old and young generation emphasized that the time will come in Ukraine when there will be the one Orthodoxy. Some think that others will join them and become a part of the Orthodoxy. They believe that God will give them revelation and they will understand it.

Another young member pointed out:  “I think that it should be one belief, one religion, one faith. God is one, and all divisions on different branches are not fitting. It is awkward, improper and inconvenient.”

One answer nicely represented the opinion of many respondents:  

The people here in Zakarpatia attend the church because of tradition. Sometimes it happens that they are aggressive to each other. But in my opinion, I think if  things take initiative with some kind of negativity to other church it is because of the top leaders from the Church. It seems to me that many things come from the priests, because people are doing what the priests are saying. Love between us is lacking a little. In my opinion, in the beginning it was one faith after separation. I think that separation happened because of the position of the top leaders of the Church. And by the way – neighbors, are they to not talk to each if they attend different churches?  I don’t think so. And we might emphasize that you are different and we are different. And in the end, we are the same. 

Some responses emphasized that “everything connecting on the relationship between both Churches is depending on the people’s spiritual level.”  Moreover, it was pointed out that the “main reason why the Church is the Church is that all Christians have to be aware of their lives’ intentions and goals; in other words, to praise God and follow God’s commandments.”  

Some respondents from the mixed families expressed that for them it is possible to attend all churches here and they don’t feel any problem going to the different churches. 

Finally, I want to put here in this context one more answer from the young generation: “I hope that finally we will be united because we believe in the same, one God. I don’t understand, to be honest with you, all this division: Greek Catholics, Roman-Catholics, Russian Orthodox, and others. I cannot understand the sense of this division. If we believe in the one same God, why does this division make us feel that we are good and others bad?”

2.2.3.5. The Fifth Question

The fifth question touched upon the past memory of the Church members trying to determine what kind of past they had difficulty seeing and what they want to see if they had the ability to change it: “If you could rewrite the Ukrainian Church history, what event would you most want to change and why?”  

The bulk of the answers definitely condemned the Communists’ regime from the past, as it was mentioned in one response: “I wanted definitely to change the persecution of the Christians by the Soviet government. I would like to erase it. When people were forced to evacuate to Solovki, what was going on there was terrible. The biggest evil was brought by Communism.” However, as some respondents pointed out, “challenges must be in our life. Without challenges, our life isn’t interesting.”

One respondent from the old generation said the following:

I think that we cannot change something from the past anymore. What happened has happened. It is gone. And we have to forget and forgive and now think about following: ‘Praise be to You Lord for the day you gave me and have mercy on me, a sinner.  Lord forgive me of my sins. Lord please do that it will not be a war, and give us our daily bread.’  And going back to the past and changing something, I think is not necessary. We have to be aware about the past and do today what God want us to do. 

From the young generation interview citation it was said that “Christians should join together with each other, love each other and understand each other. From the history, I would be very happy if Christians would not have been divided in the past. I mean Greek Catholics and Russian Orthodox; let’s be together now. For instance, Jews have their own religion, but we Christians should be together.” 

Many were against the idea that church is mixed with the state and politics. It was clearly expressed by one older generation respondent: “Politics don’t mix with the work of Church.  They should listen to the people, to the God’s nation. After that, they might govern the nation better, and they might be in peace and also the nation will get better.”   

2.2.3.6. The Sixth Question

The last question focused on discovering what kind of plans and new ideas the Christians might face together: “What are the greatest challenges that Christians in the Ukraine face together and why?” 

One response from the many that emphasized the Russian Orthodox opinion was this:

We have to live according the God’s commandments. We have to do good.  We have to love each other, being patient and merciful, respecting and venerating each other. If you are not, for instance, attending the same church, please don’t judge me because I do not attend the same church as you. We have to be with God and do as God does. If you want to go there, go. 

A very nice answer was given by one respondent from the younger generation: “To bring prayer to each person, it might help people to be better. I wish to have in our society less people who are egotists and want to have all only for themselves.”  The next answer from the young generation shows us the maturity of the Christian faith: 

We have to pray together, teach and instruct our kids. At least kids, because there is a gap there we did not fulfill.  Today it is very important to lead young people on the right way by motivating them to love and fulfill God’s commandments. If all will try to accomplish and realize the commandments and follow and live according to God’s commandments, the world will be better, our lives will be better, we will love each other and become one, because the most important thing is love. We have to love each other. 

A majority of the members are aware of the importance that only in God is our trust.  One response emphasized the necessity, “to motivate Christians who are not yet Orthodox to come back so that they might understand what is good for them and how it needs to be.  We also need to try to help the government change their lives by becoming real Christians, because they visited the holy places, but their hearts are empty.”  

Again it is an interesting opinion from the mouth of the younger generation:

The main idea for all Christians in Ukraine is to unite with each other and to join together. I am afraid about the situation that happened in 1991 when the Kiev patriarchate became independent from Moscow. Now we have more branches. The independence led to the promotion of only the Ukrainian language and liturgy, but they still use some books that are in old Russian language and also in the language from the years of the Kiev Russ. Cyril and Methodius translated a Prayer book and later Gospels, so we have to adhere to or uphold this very beginning, those who baptized us, from the period of the baptism. They say that in the Moscow patriarchate all reading is in the Russian language. This is not the truth. Everything there is in the old Slavonic language; the only problem is the question of dialect. My position to the other church is positive. Everybody praises God in his/her own way how he/she can. We have to practice our faith with wisdom. If you are fasting, do it in an accurate way. Remain, observe, and sustain what you are able to remain, observe and sustain. 

Another voice from the young generation during the interview said that, “We have to have one faith and one belief. However, I think that this will not happen because no one from either Church wants to resign and tolerate it in the sense that it becomes a part of the other Church. The most important thing is the peace between Churches if we cannot unite and join with each other. Let us exist and live in peace.”  

Here is another response from the young generation, which focuses on the importance of priest’s teaching religion in schools: 

To live as Jesus was living and proclaiming the Good News on the earth, we have to go on the earth’s way with love in the heart. We have to educate children. Children simply don’t know many things. It seems to me that the Church should be more active in this respect. It is necessary for the Church to accept more duties and responsibilities. The Church doesn’t have many. Sometimes there are some lessons of a religion provided by the teachers who even don’t understand the syllabus and the core of what they are teaching. It isn’t enough, because sometimes there are questions we cannot answer. For instance, in my case, information is not enough. Ask me something from chemistry and I will answer you (she finished chemical studies). However, ask me something in terms of religion, and I will think for a long time and be afraid to say something. The information from this area isn’t enough.  It is not enough to only interact.

Many would like to see themselves in the position of helping each other and supporting each other. To love each other was the most important thing in a hundred percent of respondents. It was nicely expressed by one respondent from the young generation: “We have to pray to God and ask Him for the grace to love each other.  Jesus Christ tells us to love Him and our neighbors as ourselves.  We should not have borders: Ukraine, Russia, America.  We are one, we should love each other.  This is God’s command.” 

In addition and finally, I want to put here one more answer from the young generation: “We have to follow the word of God, and finally He will lead us to unity. He will help us in all this. God doesn’t want evil for us, even if the human beings experience some suffering or problems in their lives. This is normal, because it is impossible to always be happy; human beings can get crazy if they are in constant joy. In the life of a human being, there should be good days and also bad days; otherwise, it would not be a human being.”

2.3. Analysis and Summary of Interviews
From my observation, some of the older members attending the Russian Orthodox Church in Perechin, as they mentioned by themselves, have Greek Catholic roots. They mentioned that their father or mother was Greek Catholic. Mixed marriages of Russian Orthodox and Greek Catholics quite often take place. Some of the members of the younger generation attending the Greek Catholic Church have Russian Orthodox roots, as one or both of their parents are Russian Orthodox, in spite of the fact that they do not regularly attend church. A majority of the Greek Catholic Church members have strong feelings of national identity within their own culture and the Ukrainian tradition. The Ukrainian language is very important for them too. A hundred percent of respondents were unhappy with the politics of the Soviet Union government, especially those practices which dealt with the persecution of the religion. Each of the interviews was taped, and I also took notes. After finishing the interviews, I reviewed the interviews again by transcribing the interviews from my recordings; as I transcribed, I translated the interviews from Russian and Ukrainian to English.

I was amazed by people’s openness. The atmosphere of the interviews was very warm, affectionate, and friendly. People were not afraid to answer the questions. I also recognized many things outside verbal communication by observing their body language and emotional reactions. Even more, they very likely shared their own life story, mostly with a sad heart because of their difficult past in the communistic Soviet Union. Many narratives were emotional. Some of people cried as they shared their life experience.  The tears included tears of joy because of religious freedom, but also tears of a painful past. The people told stories from the past, describing “a difficult, uncomfortable life” but without “bitterness, anger and resentment.” The majority of them were very thankful for the opportunity to share their life story. Even the representatives from the Russian Orthodox Church were very relaxed and happy to talk with me. Many, when they said “goodbye” wished me all the best and God’s blessing and protection. Both groups, even after recent debates questioning the church property, did not have any feelings of revenge or hostility. At least I did not recognize it.        

All respondents were aware that reconciliation is God’s grace, coming from Him, and that we have to pray for the unity and the understanding of each other by asking God to help us to accept each other as we are. A very interesting situation is that in some Russian Orthodox churches, as it was mentioned by some respondents from the Greek Catholic Church, they used the prayer books where commemoration of the Pope is made (the books are from the period when the Greek Catholics were in charge in these churches). Many people of the older generation from the Greek Catholic Church were very emotional by sharing and remembering the stories from the past. For instance, some of them told a story about secretly visiting a priest who did not join Orthodoxy and was forced and strained to spend years in prison in the Gulags in Siberia. Many of these priests died, but some came back after some of the Communist regime in the former Soviet Union fell. These older Greek Catholics were touched by the heroic faith of these priests. As the Greek Catholic faithful recounted, it was a very emotional meeting with them. One respondent from the older generation remembered as the small boy fifty years ago, going to secretly visit a priest who could not officially minister. He can still remember his warm welcome, nice smile, and the priest caressing him as a kid.  

Another painful story was connected with the Communists’ regime when, as it was mentioned by one respondent the grandfather in the family vanished and never came home again; now nobody knows where he is. From the sharing of stories about what the Communist regime was doing with people during that time, it was obvious that Communists were experts at putting people in very difficult situations. For instance, one respondent from the younger generation mentioned a story from their family that Communists gave twenty-four hours for one of the family members to change location from one part of Ukraine to the other because of their faith. This was Stalin’s attempt to mix people and try to create a unified, homo Sovieticus. 

Another topic for a discussion was the fact that until the 1990s, nobody was talking about the famine in Ukraine. It was shared only secretly in the families from the older generation. People were very much aware of the truth that misunderstanding between people hurts and in the past, people’s aggression led to hurt too.  From interviews, it was obvious that it was more the Communistic ideology from the past trying to stampede people from different faiths against each other. Many individuals shared sad stories of the communists as young active Pavlik Morozov’s from this time was mentioned in the interviews. These young communist activists, being infiltrated as a part of their communities, were betraying their faith and even closest friends because of the Communistic ideology.  It was heartbreaking to see these people actively cooperating with the regime in spite of their own certitude and deep conviction in their hearts as believers. 

It was understandable from the interviews that it was not an easy time for either group when they shared painful memories about the Communist government authorities destroying, in a very short time, almost all crosses around the streets or at the crossroads in Zakarpatia, and shortly in the whole Ukraine. The younger generation does not have the same feelings of hurt or pain because of the past and experiences of the older generation.  They are sorry for the past, especially the Communists’ regime. The old generation of Greek Catholics does not think that they were persecuted and humiliated in the past by the Orthodox Church. They blame and condemn mostly Stalin’s regime. Only in a few examples was it mentioned in a very polite way from the Greek Catholic position that the Russian Orthodox Church should have been more resistant against the Communists’ regime. The understanding in the majority of the young people is the same. The majority of respondents were aware of the necessity to divide the Church and State by not allowing the priests to be politically active outside of the church.

The situation in Zakarpatie, especially in the place where I conducted the interviews, is very specific. Many people from the old generation after 1946, when Stalin ordered the end of the Greek Catholic Church in Ukraine as an institution, continued to attend local church and all events, in spite of the fact that the church leaders were different. Many Greek Catholic members were simply absorbed as a part of the Russian Orthodox Church. They continued to pray there and baptize their children there. Some of the respondents from the older generation, attending church from the beginning and during the Communist time, mentioned that they are Greek Catholics and they simply continued praying and being in this church where they were baptized, received their first communion, and were married. They are comfortable here as Orthodox now, but they don’t see any problem in also going to the Greek Catholic or to the Roman Catholic Church. Moreover, they do not see differences there, as it was emphasized by some respondents. 
2.3.1. The Steps for the Reconciliation and the Steps against the Reconciliation
In this part of my analysis and investigation, I will give some more details analyzing 1) the obstacles of the reconciliation, 2) the positive elements of the reconciliation, 3) some gaps among the members of the both churches, 4) valuable spiritual aspects of reconciliation, 5) forgiveness and reconciliation, and 6) being tempted from some members of the Church not reconcile with each other.   

2.3.2. Obstacles to Reconciliation 

In very few examples in the interviews there were indications of a skeptical or negative attitude connecting to the reconciliation process between both churches. There were a few instances of marginal indignation; bad memories from the past and the negative priest leadership were the barrier points prohibiting the future healing of memories in their lives. Some respondents saw some kind of connection with the past cooperation with the State leaders as the negative influence for church life and their decisions.  One member from the Russian Orthodox Church mentioned that sometimes the position of the priests from the past was not very good for the reconciliation with the Greek Catholics. As this person mentioned, “our priests, Lord have mercy on me, not always acted justly, in my opinion, so, it could have been done in a different way.” 

Some respondents from the Greek Catholic Church mentioned that there is still a negative attitude from the Russian Orthodox leaders toward the Greek Catholic Church. There are some places in Transcarpatia where people from the Greek Catholic Church have been praying outside the church more than sixteen years. Some percentages from the Orthodox members believe that the connection with Moscow is very important from the position of the Slavic identity. On the other hand, the majority of the Greek Catholics don’t agree with this statement, and they see themselves more as Ukrainians with their own identity, independent from Moscow. They want to see themselves as part of Europe. 

From the position of the Russian Orthodox Church members, the importance of fasting was often emphasized. Some of the members complained about the Greek Catholics “happy go luckiness” about fasting.    

2.3.3. Positive Elements of Reconciliation 
From the interviews I recognized many positive elements as the foundation for reconciliation. The Greek Catholic Church members were touched by the encouraging attitude of the priest from the Russian Orthodox Church. The freedom of religion, the possibility of praying and praising God in the church, as well as the acceptance of mixed marriages between the Greek Catholic and Russian Orthodox members, are encouraging as members from both groups try to understand each other. It was a very positive experience for one of the believers from the Russian Orthodox Church when she visited the houses in Perechin during Christmas time. It is the tradition there to sing carols and act out the scenes of Bethlehem, going from house to house re-telling the story of our Lord Jesus Christ’s birth. She said that her church has been doing this for five years, going to each house and flat even without knowing who lives there and what kind of religion they have.  As she mentioned, the Greek Catholics always welcomed them warmly; the door is always opened for them. 

During the conflict when the Greek Catholics tried to share only one church during that time, sixteen years ago, the situation was difficult and tense, as it was mentioned from both sides many times. However, they prayed intensely as a community to solve the problem. Finally, the Greek Catholic community members decided to move. The Orthodox members were happy that the situation was solved peacefully in the right way. Today, they don’t have any prejudice against the other members from the Greek Catholic side. After normalization, some members were asked to move to the new Greek Catholic Church, and they simply said that they feel good there after so many years; this is their church and they will not move. 

Both churches are the same; there is one faith and one tradition and rituals, as it was mentioned by one respondent. Many families are a mix of Greek Catholic and Russian Orthodox members. They attend Russian Orthodox Church as well as the Greek Catholic Church without any problems. For instance, a husband may be Greek Catholic and his wife Russian Orthodox, so they attend both churches. She is often going to his church and he has no problem going to her church. One of the oldest respondents from the Russian Orthodox Church shows the positive attitudes of some members of the church to the Greek Catholic Church: “I don’t see any difference between us.  There is one faith, one ritual. What more can I say? I can go to the Greek Catholic Church, also to the Roman Catholic Church, and also to the Orthodox Church.” One of the respondents from the young generation from the Russian Orthodox Church mentioned:

I went and visited the feasts of the Greek Catholic Church and the Roman Catholic Church. I have many friends there. I don’t feel any abuse or insult from their side. Nobody ever told me what I want there or that I am different. They take Holy Communion a little bit differently than in our church, and some of the parts in the liturgy are different, but it doesn’t matter for me. I was in Prague, where there was a closed church were I stayed, and I went there. It doesn’t matter what kind of church it is.  What matters for me is that it is a church. 

Positive experiences from the Greek Catholic respondents about the Russian Orthodox Church were expressed during the interviews. Respondents emphasized the good spiritual standing of the Russian Orthodox priest by emphasizing that he loves all people and is open for everybody who needs help. Another aspect from the respondents was the importance of the pilgrimage to the spiritual places, such as the Pochaiv Centre. Some of the Greek Catholic respondents remembered Father Alexander Men, Russian Orthodox priest who was very much involved in the dialog with Catholics and who was killed by an “unknown” person with an axe not far from his house.
    

It was mentioned by many respondents that nowadays priests from both churches are doing a good job and are good agents of reconciliation between churches. For many respondents it is an impressive and touching event when they pray together the cross-station on the top of the hills in the Perechin area.

The majority from both churches want to know more about their church and church life. They want to see some workshops or lessons to improve their religious knowledge. A desire for higher education in the church to learn about the history of the Church and the ecumenical movement was expressed by many young respondents from the Greek Catholic Church, as well as from the Russian Orthodox Church.  It was emphasized by one Russian Orthodox member that the Greek Catholic Church is also Orthodox Church, but they have different Church leaders. One old generation Greek Catholic respondent was touched by the faith, prayer, and Christian education in her family’s daughter who got married to a Russian Orthodox member.  

2.3.4. The Gap among Members of Both Churches

A gap still remains because the highest leaders from some churches are silent. In spite of the active work in the field of the reconciliation in both churches in Perechin, there are still examples of gaps elsewhere between some members from the opposite churches. It was more remarkable in the Russian Orthodox Church. Many people emphasized that a big responsibility is on the shoulders of their church leaders. This kind of passivity from the position of the church members might be explained by their heritage when communist leaders gave commands from the top and simple people on the bottom, fulfilled them.  

The Orthodox side feels confidence and believes that if the other members want to join their church, they are happy to welcome them. However, both of the groups pray in their own churches. There are not many common prayer events together. Still, in some parishes, the Greek Catholics try to build the new church because their own church was not given back to them. The majority of the Russian Orthodox emphasized the importance of fasting in the church, especially before communion; it seems to them that Greek Catholics are not fasting enough. The Greek Catholics are wondering why the Russian Orthodox take Holy Communion so seldom, while, at the same time the Russian Orthodox are wondering why the Greek Catholics take Holy Communion so often, especially when they go to confession only once a month.   

2.3.5. Valuable Spiritual Aspects for Reconciliation 

Nobody from either side had feelings of revenge or hostility. Both groups generally feel very positive about members of the opposite Church. The majority of respondents have a strong desire to build their own community and also to meet each other by common prayer and processions. All the respondents find positive and good values in the hearts of both Church members, and I believe that they want to see change and become closer to one another. It is hoped that changes will help organize more common religious activities. They want to listen more each other. A very important element in both communities is the personal witness of the priest. As it was said many times before, people’s lives are in the hands of the local parish priest. His love and care for them is a big spiritual push, as well as a visible step in reconciliation. Many people were not aware of the practical steps for reconciliation, but they had the strong feeling that God is the main Person in this process and not the human being. There is awareness of the fact what Christos said about the One Shepherded and One flock. They believe that this will happen.
Young people from the Russian Orthodox and the Greek Catholic Church have the tendency to grow in faith, and by exploring and reading the history of the Church. They try to figure out the truth about the past. They also try to be more educated and find answers to religious questions. One respondent from the young generation from the Orthodox Church emphasized that by attending the Greek Catholic Church and the Roman Catholic Church with friends who are of that religion, they become more aware of the lack of real differences, especially at different feasts, because they are always welcomed. As it was mentioned, it doesn’t matter what church you attend, the important thing is that it is the church and people want to go there and pray. Many search for common prayer together.  

An important question arising from interviews is the understanding of suffering. Suffering is part of grace. To suffer as Jesus was suffering is an honor and privilege. Many emphasized the strong necessity to connect their suffering with Jesus’ suffering. Many respondents don’t want to judge the past. In their understanding, only God has power to judge. How can the members try to change their negative memories of the past and transform them to positive? From the interviews it was very clear that people need to find a safe place and share their own life stories. 

The narrative for the majority of members from both groups is a very important aspect of the interview. Many people during the interview tried to find a resolution to solve the problem of the prejudice and separation of both churches. The majority wanted to see some kind of unity between these two churches. It seems to me that on the individual spiritual level, reconciliation continues. However, social reconciliation between both groups, in my understanding, between the Russian Orthodox Church and the Greek Catholic Church globally is still in a very immature stage. Finally, I want to argue that it is possible to unite people more on the level of spiritual reconciliation, because there are common spiritual elements between the two groups to help them reach this point.  

2.3.6. Forgiveness and Reconciliation 

The vast majority of old generation respondents do not have any difficulties forgiving the past. Rituals, for instance Sundays Masses, other prayers in the church, and singing religious songs in the choir, helped them overcome the past and forgive. The young generation sees the past very differently. Actually, they don’t have negative feelings or memories about past. They are aware of the past and know what was going on during that time, but they see it differently; they do not have nightmares about it.  They are aware of the difficult time the Church had because of the Communist past, but they do not focus on that. They want to see better days and a better future. There is no need for them to grieve. However, the majority of them view the past Communist system as an injustice and inhuman structure against people. The idea of the fierce and vicious Russification during the time of the former Soviet Union which tried to destroy their national Ukrainian identity and language was strongly understood by all respondents from the Greek Catholic Church. Russian Orthodox unconsciously feel similarly. However, because the center of their church leader is in Moscow, they now try to understand the position of the Russian Orthodox Church from the Moscow patriarchate and her spiritual renewal and possible influences for Ukraine believers, in spite of the fact that the former Communist regime was centered in Moscow. They try to focus on the conception of the one Slavic nationality.  Will this result in a Big Russia with a new face, even though it is a well-known fact that Christianity was first in Kiev Russ and not in Moscow? 

Being and praying in two different churches now helps all members from both groups to forgive. One member from the Russian Orthodox Church mentioned: “I don’t feel injury or harm from the position of the Greek Catholic Church. I think that as a Christian, I should forgive.  I say, thanks be to God that they built their own church. In one house cannot be two housekeepers.” Many people witnessed that the group of people cooperating with the regime have difficulties forgiving themselves. They suffer because their actions were not in alignment with their Christian hearts. However, many “active” communists found their way back to the church and experienced God’s forgiveness. 

The young generation from the Greek Catholic group sees the past very differently. One of the young respondents observed the past in the following way: “The history of our Church in the past is very difficult. The church nation was in fear because of the communists’ regime. If they would have stood up all together against the regime, it would have fallen down, but this didn’t happen.  I can understand, on the other hand, the fear of  individual people.”  She did not blame people who suffer because of this, but she said a strong NO to the oppressors, in this case the Communist regime. An interesting opinion was shared in following excerpt by a Greek Catholic respondent who pointed out why nobody was going through court trials or tribulations from the former communistic oppressors:  “I don’t have any feelings that it is difficult for me to forgive the past. I forgave the past, but I want to live differently and better today and in the future.” 

One example from many of the young respondents from the Greek Catholic Church said that: “It is not easy to forgive, but we should forgive, we must not wait to see who will take the first step, but forgive, in spite of the fact that we were persecuted. But on the other hand, I am sorry we have to forgive.” It was mentioned by one respondent from the old generation of the Greek Catholic Church that: “I forgave them (Russian Orthodox Church members and priests) all harm, because it seems to me that people did not understand what was happening during that time.” 

2.3.7. Difficulties and Temptations of Not Reconciling

There are very few. It sometimes focuses too much on the outstanding manifestations of their religious life without seeing the concrete human being. For instance, emphasizing the importance of the covering of the head by women and girls in the Russian Orthodox Church or drawing attention to the difference in fasting between the Russian Orthodox Church and Greek Catholic Church might be some barriers in understanding each other. Some Orthodox members thought that the Greek Catholic members hated them. Some respondents were believed that only the Orthodox faith is the right faith. 

Additionally, politics must not be mixed with religious life. From the interviews, it was sometimes noticeable that there is the tendency to misinterpret some historical facts. From the discussion of the members of the Greek Catholic Church, the majority said that information in books and local newspapers is often different from the reality. The Russian Orthodox point of view is often different from the Greek Catholic point of view, even about some every day situations in the places where Russian Orthodox and the Greek Catholics live together.  
2.4. A Few Words in Conclusion 

Eucharist, love, prayer, suffering from the past because of the communists’ regime, forgiveness, and happiness because of the freedom of the church, were main points emphasized by the majority of believers from both groups interviewed. The rituals are very strong socializing moments in both churches. Ellis’ contention that worship is the heart of Orthodoxy was strongly supported in these interviews. As she points, out habitual presence at the Holy Liturgy, or Eucharist, are very important factors in the life of an Orthodox Christian. Furthermore, they like rituals, for instance, sacraments of baptism, marriage, and burial. Lighting candles and having personal prayer in front of many icons is one of the strongest ways they present their belief. As Ellis nicely points out : 

For contemporary Russian Orthodox believers, nearly 1000 years later, the church is still the meeting point of heaven on the earth, and the icons, the priests’ sanctuary behind the iconostasis and the sheer beauty and splendor of the worship are all windows through which they hope to catch a glimpse of heaven.
 

The same could be said of the Greek Catholics, because they are celebrating the same rites.  From the interviews I conducted, it was evident that members from both groups enjoy rituals. In the Russian Orthodox Church, I got the impression that sometimes the law and following ritual elements were more important than loving each other. I will be happy to hear some critic say I am too subjective in this matter. The old generation remembered the past very well, but didn’t have negative memories that haunted them. Nobody from the old generation shared feelings of revenge or hostility. However, the majority were aware of the negative influence of the Communist regime on the Ukraine society during the continuation of the Soviet Union, especially on religious life. The situation in the Perechin city is specific because until 1949, the only church there was the Greek Catholic Church. After the Lvov pseudo-synod, the church was taken from them and given to the hands of the Russian Orthodox Church. 

After the disintegration of the Soviet Union underground, the Greek Catholic Church tried to take back their church; however, finally after months of hopeless actions, petitions, confusions, and misunderstandings, they gave up and started to build the new church. The situation is more specific from the point of view that practically many people attending the Russian Orthodox Church are in fact Greek Catholics. When in 1949 the Greek Catholic Church was officially annulated and closed, the believers were not aware of what was happening during that time, and some of them decided to stay there. They were “automatically” added to the Russian Orthodox Church. The Greek Catholic rites were largely the same as in the Russian Orthodox Church, so people did not recognize big changes.  However, one change that was recognized occurred when the old priest did not agree to join the Russian Orthodox Church and was expelled; a new priest was then appointed.  Those from the Greek Catholic clergy or lay people who did not accept the new situation in the 1950s  in the last century in Zakarpatia might have easily finished in a prison or in Siberia. The underground Greek Catholic Church was active until the normalization. The situation changed after normalization when the Greek Catholic Church came out from the underground and started to register their parishes. 

In conclusion, I am thankful to God for the opportunity to speak with these people and hear their stories.  It showed me that God’s spirit is working with them, and they are open to God’s love and forgiveness.  Moreover, I am certain that the Russian Orthodox Church and Greek Catholic Church might be positive models for reconciliation between other churches all over the world.  

CHAPTER 3 -  TRADITION:  THEOLOGICAL REFLECTION 
In this chapter I will present Schreiter’s concept of reconciliation and Metz’s concept of dangerous memory. In analyzing the Catholic understanding of the reconciliation I am using as the main source Robert Schreiter’s books The Ministry of Reconciliation: Spirituality & Strategies and Reconciliation: Mission and Ministry in a Changing Social Order, as well as other sources from his work. The author’s rich experience traveling around the world and giving different seminars and trainings about this topic gives him the opportunity to see situations involving reconciliation around the world from the inside, that is, from the perspective of the every day life of struggling and oppressed people. Moreover, his many contacts with different agencies and groups of people, for instance human right organizations and activists, make these books very authentic. As he mentions in the beginning of his book, this is not only theory but practice too.
 

The next representative from the Church tradition I will use is Johann Baptist Metz and his concept of dangerous memory as a part of his new political theology. His book, Faith in History and Society: Toward a Practical Fundamental Theology, as well as his seminal book analyzing more than thirty years of teaching and promoting his new political theology, Zum Begriff der neuen Politischen Theologie, as well as other books and articles connected to this topic will be the foundation for my analysis. 

This topic is very huge. I will present it in two parts. The first will be Schreiter’s concept of reconciliation and the second will be Metz’s idea of his new political theology, focusing more on his conception of dangerous memory and the theology of suffering.  In the first part I will analyze phases in the reconciliation process, especially the five main points characterizing the process of reconciliation, and then how to do more effectively the ministry of reconciliation. The first source of reconciliation I will use is the analysis of the spirituality of reconciliation. It is characterized by three aspects. The first aspect characterizing the authentic ministry of reconciliation is a position and an approach of listening and waiting. The second attribute characterizing the spirituality of reconciliation is attention and compassion. The third visible sign of the spirituality of reconciliation is its post-exilic stance.

The second source of the reconciliation I want to explore is the Church, characterized by the power of ritual, images from the New Testament, and understanding of the cross. I will also briefly explain the narrative, story telling, and the resurrection stories as the stories of reconciliation. I will focus more on Schreiter’s understanding of phases in the reconciliation process and the five main points characterizing the process of reconciliation, emphasizing the Church tradition.  I am especially indebted to Schreiter’s analysis found on pages 8-19 of The Ministry of Reconciliation. 

Let’s move to the explanation of reconciliation as it is understood from the Catholic perspective. According to Robert Schreiter’s book The Ministry of Reconciliation: Spirituality and Strategies, the Catholic understanding of reconciliation centers “on the love of God poured upon us as a result of the reconciliation God has effected in Christ.”
 The author gives us a very clear understanding of reconciliation based on St. Paul’s teaching: 

For if while we were enemies, we were reconciled to God through the death of his Son, much more surely, having been reconciled, will we  boast in God through our Lord Jesus Christ, through whom we have now received reconciliation (Rom. 5:10-11). 
All this is from God, who reconciled us to himself through Christ, and has given us the ministry of reconciliation; that is, in Christ God was reconciling the world himself, not counting their trespasses against them, and entrusting the message of reconciliation to us (2Cor.5:18-19).
3.1. The Catholic Understanding of Reconciliation
3.1.1. Phases in the Reconciliation Process

Borrowing Daan Bronkhorst’s phases in the reconciliation process, Schreiter is talking about three stages of coming to reconciliation from trauma.
 The first stage is the genesis stage. In this stage it is very early to talk about reconciliation because many things are not finished yet. There is still growing instability between the groups, between oppressors and oppressed. One of the examples used by Schreiter was the situation about the uneasy migration of people out of East Germany in early 1989 that demonstrated the strong grip of the German Democratic Republic over its people. Another example showing that reconciliation is not successful by forcing something was the situation in Chile when bishops tried to reconcile society for several years before the transition to democracy finally came.
 I think that the Russian Orthodox Church and Greek Catholic Church have reached and passed this period even though there is some disagreement.

The second stage is the transformation phase. This period is characterized by significant changes and movements. A good example of this phase is noted by Schreiter in the fall of the Berlin Wall in 1989. In this process the governments are changing and the opposition replaces the old structures. Moreover, everything is moving fast.
 I personally experienced this as an active participant in our Czechoslovak Velvet Revolution where Vaclav Havel, the famous dissident, became the first president of a free Czechoslovakia in a very quick timeframe. In this process the society can see how many talented people they have. It is time for real imagination, excitement and creativity. It is an almost clear plan of reconstructing the society. Diagnosis of the old social order is almost accurate. 
  In this period starting the reconciliation process between the Russian Orthodox and Greek Catholic Churches almost fits. 

The third stage is the readjustment phase. Society begins its reconstruction. There is struggle and great effort over how to move from the transition period to the core changes. Schreiter noted that in Eastern Europe after fifteen years the people still do not know how to live in a democracy.
 For instance, in the independent Slovakia today, the present Prime Minister is a person with an active Communist past, elected by Slovaks who were persecuted by the Communist regime because of religion or a different political orientation.  

As Schreiter points out, the problem is that the renovation and the re-building of the society are never independent. For instance, in Slovakia the rise of capitalism as the opposite of communism or socialism was shocking for many people. The gap between the very rich and the poor is huge. With global capitalism came also visible crime and corruption. For instance, by “mysterious” privatization in Ukraine and Russia people became extremely rich in a very short time.  I would note that many of these were the children and friends of the old regime, government “actors.” Many of these puppets in life’s theater changed only their coats and became big democrats and philanthropists. 

In this third stage, reconciliation is in action. Victims try to raise their voices and recognize their wrongdoers. However, many of these processes without a Christian understanding of reconciliation as a gift from God are only more confusing and frustrating. It does not mean as Schreiter notes that people only need to be in passive expectation. The key point here from the Christian perspective is “to understand how they--either as victims or as the ministers of reconciliation--interact with the work of God and how they become the instrument of God’s work in all this.”
  

As Schreiter brings out, everybody who is involved in the ministry of reconciliation should be aware of these three steps in order to be a better instrument in this process. This is especially true in the readjustment stage, where spirituality is the supporting point for the period when there is the temptation to give up.
  This information is very important and a valuable source for all who are involved also in the reconciliation process between the Greek Catholic Church and the Russian Orthodox Church. It might help them to see themselves where they are and what they need to do from their respective positions to finally be able to attain the important gift from God--reconciliation. By analyzing the phases in the process of reconciliation, we will move to the core of the Schreiter’s concept of reconciliation. There are five points that characterize this process.

3.1.2. Five Main Points Characterizing a Process of Reconciliation 

Schreiter identifies five essential items or purposes in Paul’s teaching on reconciliation:

First, “reconciliation is the work of God, who initiates and completes in us reconciliation through Christ.” 
 It is God who is the author of reconciliation, and we but participate in God’s work.
 Moreover as he points out, “God begins the healing process with [the] victim.” 
 Schreiter observes that through the victim the wrongdoer is called to repentance. I agree very much with Schreiter; even though the poor and victimized often find themselves many times in terrible situations, God is on their side. The voice of the oppressed and victimized cries out because of the suffering, poverty, injustice or other forms of human discrimination they experience. In Jesus Christ all oppressed and victimized people receive peace of heart, and power to forgive and to see the oppressor with new eyes. Many times this comes unexpectedly.
 

Finding the connection between the heavenly and the earthly, as Schreiter mentions, shows the way to the second point, which tells us that “reconciliation is more a spirituality than a strategy.” 
 In this second stage, “it is God working through us that reconciliation is to be found.”
 Human relationships with God embodied in spiritual practice cause and generate room for new possibilities. This enables the healing process to start. Truth and justice are significant aspects which help create “communities of memory, safe places to explore and untangle a painful past, and the cultivation of truth-telling to overcome the lies of injustice and wrongdoing.”
 In this second stage it is also important to mention, as Schreiter points out, that there should be equilibrium between spirituality and strategy. It can also be risky to see reconciliation as something we can learn by using some techniques. Usually it doesn’t work if we focus on the strategies without an equivalent emphasis on the importance on spirituality. As Schreiter says, between spirituality and strategy there must be reciprocal relations and contacts. However, spirituality should direct and lead the strategy. On the other hand, the strategy provides the spirituality not to see things only theoretically but also practically.
 

Third, “in the healing process, God makes of the victim (and wrongdoer if there is repentance) a new creation. (2Cor 5:17)”
 We are talking here about the transformation of experience that will be forever a part of who we are. The point here is not to cut off or remove memories. It is about their transformation. By “doing” reconciliation in this step, it doesn’t mean go back. It is about going further forward and advancing by dealing with the past sufficiently and effectively. In this stage it is very important to be aware that the painful experience of violence will now be a part of the victim’s memory and identity and therefore an important element in the transformation process that leads to a “new creation.”
 In addition, as Powell points out, “Only when we can understand this inner consistency between our memories and our present experiences can we truly achieve the full potential which God has placed in you and me. Only then can we rejoice in the fullness of the life that Jesus came to bring us. Only than can we really be free.”
 Let’s move to the next part in Schreiter’s conception of reconciliation. 

Fourth, “in the healing process Christians place their suffering in the story of the passion, death, and resurrection of Jesus Christ.”
  Schreiter emphasizes the very important fact that human suffering is not redemptive in itself but destructive. However, as he argues, the suffering might become redemptive by seeing it from the different perspective. Schreiter says, “it is the reframing of our own story in the story of the suffering of the innocent Christ that will make resurrection–a new creation–possible.”
  Furthermore, “we look then to the Paschal Mystery–that pathway from suffering to death and than to new life-as the narrative that organizes our chaotic and painful experience of violence into a narrative that will carry us, too, from death to life.”

It seems to me that this particular insight part is very important for our topic, connecting to both the Churches in Ukraine.  In the next chapter I want to spend more time to explain this more, by continuing to bring out Schreiter’s position of the connection between the suffering, dying and resurrected Jesus Christ and the suffering, dying and resurrected humankind, in other words connecting the particular life story of the Greek Catholic and the Russian Orthodox church members to the narrative story of Jesus Christ. 

Finally, “the process of reconciliation will be fulfilled only with the complete consummation of the world by God in Christ.”
 In saying this I am very sure that Schreiter relies on his international experience of giving workshops and being involved in post-conflict situations around the world, by listening to people’s life stories as well as by following Church teaching and using as one of his main sources the Bible. Schreiter points out that, “As we become aware of the complexity that must be untangled in a reconciliation process, and the enormity of the task of doing this, we are humbled before the charge to bring about reconciliation. It becomes ever more evident that reconciliation is God’s work, with our cooperation.”
 

We have characterized the steps of Christian reconciliation.
 Now let’s continue to see how to become a more effective minister of reconciliation.  These steps are very useful and practical information for both the Russian Orthodox and the Greek Catholic Churches, because, as I argue, to be Christian in Ukraine means to be an agent of reconciliation if we want to see the concrete fruits of this important gift from God in both communities as well as in the whole society.

3.1.3. How to Do the Ministry of Reconciliation More Effectively 
In the ministry of reconciliation Schreiter brings out two very important positions. In the first one, he talks about the spirituality of reconciliation, characterized by the minister’s approach and manner of “doing” reconciliation.   In the second one, he discusses the Church’s resources for reconciliation as something that might help and support the ministry of reconciliation.
 

3.1.4. The Spirituality of Reconciliation

According to Schreiter’s understanding of the ministry of reconciliation, we talk about those manners or approaches that characterize somebody who is doing ministry of reconciliation. The first aspect characterizing the authentic minister of reconciliation is a position of listening and waiting. The second is attention and compassion. The third visible sign of the spirituality of reconciliation is its post-exilic stance. Professor Schreiter borrows this terminology from the South African theologian Charles Villa-Vincencio. He points out that the situation in South Africa after apartheid is like Israel returning to Jerusalem after the Exile in Babylon.
 I will give more detail about this aspect in Chapter Four in the reciprocal correlation dialog between tradition and experience and also in Chapter Five when proposing a pastoral response.

3.1.5. The Church’s Resources for Reconciliation 

As Schreiter points out, the Church has many inner resources that might be very useful for the ministry of reconciliation.
  From the several sources inside the Church he brings out the power of ritual, images from the New Testament, and the cross.
 I believe it is appropriate to spend more time analyzing these sources because they show us the bigger picture in Schreiter’s concept of reconciliation. I will do this in the next chapter by comparing these sources to the mutual correlation dialog with culture and experience. Both of the Churches, the Russian Orthodox as well as the Greek Catholic Churches have these amazing resources directly at home. They don’t need to go far away looking for them. Both Churches face these three main resources practically every day by celebrating Eucharist.

3.1.6. Forgiveness and Reconciliation
In the previous description we emphasized the importance of the process of reconciliation and how to be more effective in the ministry of reconciliation. I will focus now on Schreiter’s understanding of forgiveness, emphasizing church tradition, and I am especially indebted to Schreiter’s analysis found on pages 52-70 of The Ministry of Reconciliation: Spirituality & Strategies.
I agree with Schreiter that to forgive somebody who hurt or harmed us is a very hard thing, especially if somebody injured us very badly. It is telling that Schreiter starts his analysis of forgiveness with the story about the peace that comes from the resurrected Jesus Christ. After his resurrection Jesus comes to his disciples not with the message of abandonment and punishment but with the message of peace and forgiveness. Surely God is the first who forgives. God is the first who gives the gift of forgiveness. The resurrected Jesus Christ through the sharing of peace with the apostles is also sharing the gift of the forgiveness. However, is forgiveness possible in actual practice? Is it possible in the situation where people have experienced a terrible hurt or injustice? Is reconciliation and forgiveness
 possible between the Greek Catholic Church and Russian Orthodox Church in Ukraine? As Schreiter rightly points out, forgiveness is one of the most complicated and difficult issues to resolve in the process of reconciliation.
 

3.1.7. Forgiveness from the Divine and Human Perspective

Many times after great tragedies and events happen in somebody’s life directly, or with somebody’s family or friends, it is sometimes very difficult even to talk about human forgiveness
. Moreover, what to say about somebody who was directly very hurt or abused; is it possible to forgive immediately? Very often from the human point of view it is very difficult or even impossible. Therefore, it is telling that Schreiter begins his analysis with divine and human forgiveness.
It is also clear that we are talking about the Christian position and belief in the context of forgiveness.
 If we take only the last century and contemporary events, how many conflicts have happened? How many life tragedies occurred? How many lives are extinct? Bringing only one example from many, what to say about the inhuman Communistic regime in the former Soviet Union killing millions of people because of different thinking and belief in God? Schreiter points out that the list is long and not finished yet. Schreiter’s question about how people can forgive and start to rebuild some kind of relationships after terrible betrayal is, I think, very proper.
 

What's more, the question of forgiveness is not such an easy matter to talk about and even more to practice, and so it is good to go through a brief exploration and examination of the divine forgiveness presented by Jesus Christ in the Gospels and in human forgiveness. Schreiter talks about the differences between them. From the Christian perspective, for everybody who believes in God it is very clear and understandable that, “God is the forgiver of sin, not simply because God has infinite power, but because God is also the horizon of infinite love…God’s love is such that any sin can be overcome.”
  To see forgiveness as the main element in the reconciliation process in Ukraine between the Greek Catholic Church and the Russian Orthodox Church from the perspective of divine forgiveness presented by the infinite love of God is a very necessary point of view for both Churches. Especially, in the most difficult periods of our lives, everybody who believes in Jesus Christ  should have in front of her or him the dying Jesus on the cross saying, “Father forgive them because they don’t know what they do”(Luke 24: 34). It is good to meditate and remember so many stories from the Gospel when Jesus forgives because of his infinite love for the human being. Zacheus, Mary Magdalene, the wonderful story about the prodigal son, Peter’s fall and betrayal of Jesus are only a few of many examples. These stories may help all of us to go through our difficult periods, especially as we are limited in our human forgiveness. 

By accepting God’s love and putting our limitations into His hands it might help us to participate in the divine forgiveness. Let’s continue now analyzing the human forgiveness as it is understood by Schreiter. This is a fascinating journey for me and I hope that at least some of the main points I am presenting here from Schreiter’s conception might help both Churches in Ukraine to find their own way and give them tools in the process of reconciliation between each other. This is also very valuable material for everybody who struggles with forgiveness as a very important part of the reconciliation process.  According to Schreiter’s concept:

Human forgiveness involves both a process and a decision. The process is one of coming free from the power of the past. To become free of the power that wrongdoing can work upon us involves the telling and retelling of the story of the traumatic event…One cannot simply will to be free of a traumatic past; one must go through the difficult task of acknowledging the wounds and working through the memory that keeps the wounds present to us. For nearly everyone, coming free of the past is usually a long and difficult task. If the past event is the loss of a loved one, even when the loss had been expected, it takes at least a year to come free of the event. In cases of social trauma, it takes years, sometimes decades. Even then, truly coming free of the past may be possible only for a younger generation that did not directly experience the traumatic past.
  

From this analysis it is clear that the question about forgiveness is not an easy one, especially when the wounds are deep and the harm was very serious. But it is very much true also that when the young generation survives the hurtful earlier period they might truly become free from the past. A good example is my interview experience in both Orthodox and Catholic parishes. The majority of the young people were very free from the past even though they had some knowledge about the earlier period connected to their churches and families; they had no deep memory of it. What is also important to notice and observe in this very complicated human process of forgiveness
 is the question about the traumatic deed and the effect of the deed. As Schreiter points out:

Forgiveness… is about the relationship the victim has to the deed’s ongoing effects… No one can give full health back to a victim of torture… 
 That a victim can forgive is a sign that the victim has arrived at the place where one is freed of the deed’s capacity to dominate and direct one’s life. By that is not meant that trauma no longer has any effect on the victim. The disappearance or death of a loved one, the experience of torture, and other human right violations create effects that cannot be erased.
 

3.1.8. Forgiving: Not Forgetting but Remembering in a Different Way

If human forgiveness in some way happens, it pushes victims to experience an innovative and healthy future. It does not mean, as Schreiter mentions, that the past will be forgotten or ignored. We will remember but in a different way. I think that Schreiter’s understanding of not forgetting what happened to us in the past comes from real life experience because as he mentions, “To erase part of our memory is to erase part of our very identity as persons…We remember now in a way that does not carry rancor or resentment…We remember now from God’s perspective, as it were, thanks to the reconciliation.”
 The next important moment in the model of forgiveness presented by Schreiter is the fact that inside the Church the gift of forgiveness is visible in the sacrament of reconciliation. His point here is that, “when forgiveness of sins is seen as something given to the whole Church, then it becomes a calling to be a community of forgiveness, where people can come and experience the forgiveness of God, where those struggling to forgive can find strength.”

However, according to Schreiter, the question of the wounds in a human life after experiencing the difficult periods from the past, might still be opened and not answered at the end. The fact that Jesus appears to the apostles and later to Thomas who was not there before, and then showed them his wounds on his hands and side is a very important sign for all of us who are wounded. Jesus’ wounds are, as Schreiter points out, “healing wounds, instruments of reconciliation.”
  The Russian Orthodox Church and the Greek Catholic Church in Ukraine are still wounded Churches needing Jesus’ healing. Jesus healing wounds are instruments for their reconciliation. When the memories are so raw and deep from traumatic events, people often experience as a movie playing in their minds again and again. Trauma might begin in the lives of victimized people a very difficult period. 

3.1.9. Trauma and Transfiguration of the Wounds 

In the previous section I briefly analyzed the question of forgiveness as the most important part of reconciliation. Moreover, I pointed out Schreiter’s argument that we cannot forget what has happened but must remember it in a different way. In this part I will in a few words introduce my understanding of trauma and posttraumatic syndrome. 

According to Judith Herman, psychological trauma is an affliction of overwhelming force. When such force occurs in nature, we characterize it as “disaster,” such as floods and storms. When human beings use force on the other hand it is seen as an atrocity. Traumatic events overcome the usual attitude of care that gives people a good judgment of meaning, connection, and control of a situation. Traumatic events are unusual, not because they are infrequent, but because they overpower the person’s ability to adapt to everyday life. Usually traumatic events are connected with violence and death.
 There are different kinds of trauma. One of these is collective trauma. Jeffrey C. Alexander, one of the co-editors of the book Cultural Trauma and Collective Identity mentioned it in his essay when talking about “Lay Trauma Theory.”  According to this theory, trauma might be individual as well as collective. The trauma experience takes place when traumatizing actions relate to human beings. If something cruelly and harshly undermines their fundamental needs of support from others, love, security, and order, the people will be distressed and traumatized as a consequence.
   Alexander elaborates this theory by referencing Arthur Neal’s ideas
 and also Kai Erikson’s sociological model.

Erikson in his widely influential book Everything in Its Path distinguishes between collective and individual trauma. We can see the difference between two traumas, as well as notice communal possessions as the foundation with which collective trauma started to exist. This is Erickson’s understanding of this matter: 

By individual trauma I mean a blow to the psyche that breaks through one’s defenses so suddenly and with such brutal force that one cannot react to it effectively…By collective trauma, on the other hand, I mean a blow to the basic tissues of social life that damages the bonds attaching people together and impairs the prevailing sense of communality. The collective trauma works its way slowly and even insidiously into awareness of those who suffer from it, so it does not have the quality of suddenness normally associated with “trauma.”  But it is a form of shock all the same, a gradual realization that the community no longer exists as an effective source of support and that an important part of the self has disappeared…”We” no longer exist as a connected pair or as linked cells in a larger community body.
 

This information is important for our analysis, as I think about Ukrainian Greek Catholics and Russian Orthodox Church members. How much were they traumatized individually as well as collectively?   Both of the groups’ members faced injustice from the Communist regime. How must the people have suffered when the members of their families were killed by the KGB sometimes directly in the church during the persecution or when they disappeared without any note or explanation?
 In 1932-33, a man-made famine in Ukraine was the result of Stalin’s polices that killed seven million people.
 All these examples were used to emphasize how massive was this civilian trauma.
 The Ukrainian society must not forget this terrible occurrence, especially Greek Catholic and Orthodox believers. They have to think this and hold this as a reminder for their own need of reconciliation with each other. 
Let’s continue to analyze the trauma question. The harshness and brutality of traumatic actions cannot be measured to any single extent or proportion. Typically, by being traumatized, human beings react or reply to the critical situation with their whole body and mind. The adrenalin rush prepares the body to go into the state of alert. It is also known that in very critical situations, people pay no attention to lack of food, exhaustion or pain. According to Judith Herman, the human person, when striving for self-protection, can to be overwhelmed and disorganized when resistance or escape is impossible. Moreover, traumatic actions cause permanent changes in psychological makeup that may result in dysfunctional feelings and memory. These events may cause feelings and memories to separate from one another. People who experience this difficult situation feel strong emotion, but without direct memory of the incident, or they may keep the whole events in detail but be devoid of emotions. People may be in the constant state of stress with no conscious understanding of why. As Judith Herman points out, people who are under traumatic pressure perform and think as though their nervous system has been cut off from the current situation. This type of disintegration is significant in the observations of people suffering from post- traumatic stress disorder (PTSD). 
 The studies of survivors of War I and War II as well as studies of Holocaust survivors have improved our understanding of traumatic demands and tensions greatly. In 1980, the Diagnostic and Statistical Manual of Mental Disorder of the American Psychiatric Association started to name these events as Post-Traumatic Stress Disorder (PTSD).
 

Researchers agree that everybody may possibly go through PTSD if the trauma was experienced with a sufficient harshness and brutal intensity.
 PTSD has three main categories: hyper-arousal, intrusion, and constriction.
 As Robert Schreiter asserts, the traumatic reaction is a fluctuation between what psychologists call hyper-arousal and dissociation.  Hyper-arousal is a component of the body’s attentive system that is occupied in situations of risk and jeopardy. The traumatic events create fear and vigilance against further assault or attack. Essential to the scientific study of trauma is that attention is focused on events, situations, and circumstances. The genesis of PTSD is very difficult life circumstances that confront an individual with powerlessness, disruption, and death, as in acts of violence, human-made and natural disasters, combat, human rights violations, and sudden losses of people. The main problem is outside the person.
 

I think that in the situation of the Greek Catholic and Russian Orthodox churches and their members we can recognize many traumatic and post-traumatic moments. They were persecuted by the Communist regime and many of them spent years in prison experiencing psychological fear and torture. Many of them previously spent years living in Gulags in Siberia, in exile, without any possibilities to come back. Many of them died in Siberia and their family members don’t even know the place where they now rest in peace.
 People who experienced traumatic events very often exhibit emotional outbursts, emotional infirmity, constant exhaustion, and alcohol or drug abuse. The people also might feel a sense of emptiness and vanity, desperation and misery and loss of faith in trustworthiness.
 

In talking about reconciliation between the Russian Orthodox and Greek Catholic Churches it is good to discuss the role of social trauma. In this particular point as Schreiter mentions, whole communities might be traumatized.
 He gives an example of when inhabitants have seen their homes damaged and smashed, the trauma can remain an open wound. Furthermore, anniversaries of the shocking and distressing episode bring the traumatic incident back.
 This observation is very true for Greek Catholic and Russian Orthodox Church members.  They faced the churches where their ancestors prayed for centuries, which in one particular moment, were closed, destroyed or changed into shops. Moreover, many people witnessed how police took their dear members and transported them to Siberia and they never saw them again. How important it is for these family members to know about social trauma and its potential effects on them. Maybe people might be surprised at what is going on in their families and why there is so much pain and suffering. One of the reasons for this suffering might be the transmitted trauma of all the persons suffering. According to Schreiter trauma can be transmitted to the next generation consciously (intentionally) or unconsciously (without thinking, automatically).
 One of the leading authorities of social trauma, psychiatrist Vamic Volkan, is talking in this context about what he calls "core identity." The core identity, as described by Erik Erikson, is a "sustained feeling of inner sameness while sharing some character traits with others."

According to Volkan, one of the elements of this "core identity" is that when you lose it, you do not just feel anxious, you feel terrified. People hold onto their ethnic identity.
 “Chosen trauma” is one of the elements of large group identity, which means that identity is specific. It is an event that occurred years ago--sometimes decades or centuries ago--during which time the group felt helpless, humiliated and had many losses, and the group could not express their aggression.  So, they pass these tasks to next generations as a chosen trauma.
 Schreiter points out that trauma can also be transmitted unconsciously. This one sees in situations of domestic violence, wherein the violent behavior of a parent surfaces in the violent behavior in domestic situations of the children once they are adults.
 If such transmitted trauma is not “regulated” in the right way it might have very serious consequences.
 
According to Teresa Rhodes McGee trauma changes our suppositions of relationship with others, it is also challenging to our own identity and sense of safety. Healing from trauma involves deliberately knowing the frightening truth of what people do to each other. McGee points out in a very clear way that spirituality and trauma are crucial elements of humankind. She argues that the response to traumatic situations is life defending. It reflects the persistence of the human spirit and its great wish to stay alive in spite of intimidation and damage. The personal experience of trauma is transformed by a spirituality that inspires people to understand their personal woundedness in the light of God’s own brokenness.
 I think that this information is extremely important for both of the churches’ members in developing reconciliation by a process of healing memory.  Both groups have this enormous spiritual potential they can use to build their own identity and healing process. However, as McGee logically mentions it is important for the people to establish safety places and be aware that the healing process might be a life long process.
 In this life experience memories play a very important role.

3.1.10. Memory as the Essence Who We Are

Robert Schreiter in the revised edition of his book In Water and in the Blood: A Spirituality of Solidarity and Hope presents his idea about the “Blood of Christ as Spirituality.” In a very interesting and fresh way Schreiter points out that, “Blood  keeps before us the memory of the suffering of the innocent, the wronged, and the defenseless…It reminds us how deeply suffering runs in our society, and how firmly rooted are the injustices against which we struggle.”
 The blood of the innocent people from both of the Churches in Ukraine cries out to this world in the long history of division and bloody persecution since the last century by the Communist regime which killed millions of innocent people. Hundreds of thousands died during the Communist regime in prisons and Gulags in Siberia, or disappeared, or were tortured and after this their lives became hell on earth. The blood of the innocent cries for justice and truth. Those who survived will never forget; they will always remember the past. These who died because of this huge injustice from the side of the Communist regime in the former Soviet Union should be remembered from generation to generation and never be forgotten.            

As Schreiter brings out, “memory
 is an essential aspect of who we are as individuals and as a people. To allow certain memories to glide away into oblivion is sometimes a way of convincing ourselves that they did not happen or do not really matter.” 
 Mentioning the Nobel Peace Prize winner Elie Wiesel and his whole life of fighting to remember the Jewish Holocaust, Schreiter emphasizes how important it is to keep the past alive and continue to remember it.
 In the interview book, Hope Against Hope: Johann Baptist Metz and Elie Wiesel Speak Out on the Holocaust, Elie Wiesel stands out as a great “fighter” for remembrance. Wiesel, as an Auschwitz survivor, points out in a very strong way the necessity of remembering:

I ask myself what the opposite of memory is. The opposite of memory is the sickness of forgetting, what today we call Alzheimer’s disease…Never fight against memory. Even if it is painful, it will help you; it will give you something; it will enrich you. Ultimately, what would culture be without memory? What would philosophy be without memory? What would be love for a friend without remembering that love the next day? One cannot live without it. One cannot exist without remembrance.

People are unwilling to remember. If the truth cannot be lived with, they think, then they could live against the truth. Yet even if there are only a few of us, even if we become steadily fewer, we should still continue to remember. In a hundred years students will find out that there existed a few who stood by their memories. This reason is enough to continue remembering.

Human memory in general is something special, but as a Jew I speak of Jewish memory. Memory wants to bear reality in mind, commemorate it, both the painful and the less painful…Jewish remembrance, on the other hand, wants to recall everything. Choosing what to remember is a moral choice. Fundamental attitudes today are guided by the past, both the distant past as well as the recent past.

Both Churches in Ukraine can also learn from this Jewish memory because of the shared heritage they also claim in the Jewish Scriptures. Let’s move back to Schreiter’s image of blood. I agree very much with Schreiter that,” By exploring the past, truth is brought out of a culture of silence and is proposed as enduring memory, rather than lapsing into forgetfulness and oblivion.”
  I think that this is very valuable information for the Russian Orthodox Church as well as for the Greek Catholic Church from the position of the past. They should not be in silence. They have to explore their past so that the truth will be victorious and make them free. Moreover, as Schreiter points out, the “one aspect of the spirituality of blood is a cultivation of memory. Wrongs that have been reconciled and forgiven might well lose their sting as the healing of hearts take place. The healing of memories aims precisely at that; that is, to remember but no longer to be driven by the toxic injustice that those memories invoke.”
 Furthermore, in Schreiter’s understanding, “Blood, then, is part of the frame of memory that keeps open a channel for vindication of genuine justice. The Christian Eucharist, with its ritual of holding up and sharing the cup of the blood of Christ, is part of a strategy to continue to struggle for justice in this way.”
  By bringing in the example of Johann Baptist Metz’s concept of “dangerous memory,” Schreiter shows us that the history of human suffering makes sense only in the continual remembering of the history of the Wounded Healer. The “beauty” of human suffering and pain can be recognized and justified only in the fact that God has raised Jesus from the dead. Furthermore, as Schreiter points out, “The holding up and sharing of the cup of Christ’s blood both recalls and reinforces the memory of what God has done for Jesus and will do for those who suffer today.”
  

3.1.11. The Role of Memory in Establishing Common Identity

In this section I will present Schreiter’s understanding of the role memory plays in constructing common identity.  I think that this is very useful information for the Church members in Ukraine on our journey to reconciliation.  It was said before that memories
 play a very important role in the life of a human being. They influence who the person is and where he or she comes from. As Schreiter points out, for societies “to suppress memory can make them dangerously explosive, especially when those suppressed memories burst forth in a displaced manner, cut off from their original source.”
 An example supporting this premise was the heartbreak many people in Cambodia faced when a truth commission began investigating the atrocities of the 1970s.  University students, born after those years, didn’t believe that such kind of things took place. Many thought that the plan for a commission was part of an international plot to offend and insult Cambodia.
 I think that a similar situation exists in today’s Ukrainian society by hiding their past. Communists in the Soviet Union were masters in hiding these events. Even after the collapse of the Soviet Union when Ukraine became an independent country, many things from the past were and still are hidden.
  I think that when we want to be serious about the reconciliation between the Russian Orthodox Church from Moscow patriarchate and the Greek Catholic Church in Ukraine we have to think about the past. Moreover, we have to think about the past as it presents itself today as the objective truth. The truth about the past must be presented, recognized and acknowledged.      

I very much agree with Schreiter that, “Forgetting or hiding memories of the past can be a well-intentioned (although ultimately misplaced) way of protecting a younger generation. More insidious and more dangerous has been the suppression of memory by wrongdoers to hide their own responsibility for past misdeeds.”
 As I mentioned before, many times the past was hidden in Ukraine, especially about the Communist regime. Also the truth about the Church persecutions is still not very clear for everybody. The members from both of the Churches have different information about the past of their Churches or they don’t have it at all, especially the younger generation. This was very obvious from the interviews I have done in Zakarpartia. 

Another relevant point that Schreiter brings out is that, “When there are calls to forget or overcome the past, it is always important to listen to who is asking for this: the perpetrators or the victims.  Erasure of memory is a tool used by perpetrators to domesticate erstwhile victims into accepting injustice and to forego investigating wrongdoing and punishing wrongdoers.”
 Time is always running out and the events from the past are further and further in our unconscious memory; surely we cannot remember everything. However, as Schreiter points out, “Memory is continually shaped by a dialectic of remembering and forgetting… The emotional intensity surrounding a memory may weaken, and new perspectives on the memory emerge as it is set in a different web of relationships.”
 On the different relationships with the past, thanks to the concept of “not forgetting but remembering in a different way,” Schreiter builds his concept of “the role of memory in establishing the new common identity.” He begins by talking about the shaping of memories
 and then about the healing of memories. In my opinion it is extremely important and valuable information for our topic in Ukraine, so I will spend some time giving some more detail to present as much as possible an objective picture of this difficult topic. 

3.1.12. The Shaping of Memory

Borrowing Booth’s conception of the shaping of memory, Schreiter sees that Booth has advanced and developed the concept of the shaping of memory, connecting it to social identity and to justice. Booth’s interest about national memories and their developmental and transformational trajectory seems to intrigue Schreiter.
  Booth uses the terminology of a “thick” and “thin” kind of memory. In Schreiter’s understanding it is not a new terminology; as he suggests, “The so-called thick memory is enmeshed in a long history of historical relationships that are acknowledged and appropriated by the citizens of a state. The thin memory feels free to disavow any responsibility for a state that existed prior to the assumption of this ideology.”
 Booth brings out as an example the position of West Germany and East Germany and their understanding of the Nazi past. As he points out about the former, it is an example of the “thick” memory because West Germany accepted its continuity with that past as its effort to move away from it. On the other hand, the example of “thin” memory brought East Germany to find its embrace of Marxist Communism as a solution to the problem by breaking with and even being liberated from the past, refusing to admit and accept any responsibility for the Nazi era.
 Schreiter’s point here is that “how we approach the question of memory will shape potential trajectories as to where they can move.”
 Furthermore, he clearly points out that, “A globalized world may seem to favor thin memory, even as local communities cry out for thicker memory. How we approach the thick and thin varieties will shape what we call ‘communities of memory.’”
  It seems to me that the independent Ukrainian society, both within the Russian Orthodox Church under the Moscow Patriarchate as well as the Greek Catholic Church in Ukraine, should be aware of what shapes their memory. It will help them to start the process of the healing of memories.

3.1.13. The Healing of Memories

The healing of memory is an important part in our journey to reconciliation. I try to see how and what kind of role memories are at play there and if or how they are transformed in the lives of the members of both Churches in Ukraine. Using Schreiter’s concept of the healing of memories might help us to bring more light into this process.  According to Schreiter,

The “healing of memories” has become the accepted term for how memories must be transformed if victims are to have any future beyond remaining hostages to the past.  “Healing” here does not mean forgetting, for to urge victims simply to forget is to make them victims yet another time.

In Schreiter’s concept, “there are two principal moments in the healing of memories: witness and retelling the story.”
 Schreiter emphasizes, that “Witness is the moment when a community decides to address painful memories.  Silence about what has happened is broken, and memories become part of the living community.”
 In Schreiter’s understanding, bearing witness means being loyal to the dead by remembering the memories about them into the community. Moreover, witnessing means not being afraid to accept and recognize loss as a very important aspect to the mourning and sorrowing process. As Schreiter brings out, all this process is some form of lamentation. Furthermore, and these are the next very important points in Schreiter analysis, “Witnessing begins a quest for the truth--first forensic or objective truth, then other forms of personal and social truth… Witnessing makes memory more public and sharable. It is key in building a new, shared narrative of the community that moves from loss to redemption.”
  His second point in his conception about the healing of memory emphasizes the importance of retelling the story. It is “the process of constructing that narrative. It involves gathering testimony, engaging in truth-seeking and truth-telling, and producing a narrative that is not fixated on the toxic character of past events but rather provides a horizon for the future—a horizon that takes the landscape of the past into account.” 
 Schreiter clearly and concretely shows us the trajectory of the healing memory and this is definitely useful information for both Churches’ members in Ukraine dealing with the painful past and interrupting memory. 

Schreiter’s answer to the question about a healing memory might interest all who desire to be healed and freed from disturbing painful memories from the past. As he stresses, “A healed memory does not disappear or lapse into oblivion. It can remain troublesome. But it has lost its toxic character, its capacity to poison the present and foreclose the future. The wounds remaining can even become sources of healing for others.  Here the image of the wounds remaining on Jesus’ transfigured body after the resurrection (John 20) is paradigmatic for the process of the healing of memories.”
 Schreiter brings out three central points that characterize his conception of the memory healing process: “The first is a cognitive dimension: people have to understand what happened.  Here processes of truth-telling are important.  Second, there is a psychological dimension: there must be a process of emotional healing that changes the affective relationship with the traumatic events.  Third, there is a moral or spiritual dimension that locates the traumatic events in the web of relationships with others, with the world and with God.  This latter dimension is concerned with developing and maintaining a sense of the world as a meaningful place.”

A very valuable point Schreiter brings out is the awareness and necessity that,  

In seeking the healing of memories, it is important to attend to the trajectory of memory over time.  It is not untypical that, immediately after traumatic events, people will be silent about what has happened.  It is as though silence can entomb the memory and keep it from contaminating the present.  A reason often given for silence is sparing one’s children and grandchildren from the horror of what happened.  One finds this pattern after the experience of the Holocaust among Jews and Germans, and after the rule of the Khmer Rouge in Cambodia.

My experience in Ukraine where I have been working for several years as a parish priest reinforced this idea of the trajectory of memory for me.  When I came for the first time to work in Kharkov, the second largest city in Ukraine, what surprised me was that people were not very open about their past even after a few years of normalization and the collapse of the Communist regime. Perhaps this was some kind of fear that maybe the regime would come back or perhaps this was shame and powerlessness about having lived under an inhuman regime. Only after almost ten years after normalization did people start to talk about their negative experience.  For instance, when trying to attend some churches (there were very few during that time) they may have expected to be seen and punished. Some similar stories have been told to me, for example, when one afternoon a black car with unknown people parked in front of their houses, and somebody from the family was taken and newer heard from again. I think that the Orange revolution in 2004 in Ukraine helped people also not to be afraid to talk about the past and share their own life story.
 As Schreiter notes:   

A key moment for the survivors of the traumatic experiences comes at the end of their natural lives.  There will be a twin concern of coming to terms (a kind of “reconciling”) with those memories and integrating them into their lives (a moment of “personal truth”), as well as a concern about how those events will be remembered by subsequent generations.

The first concern is often addressed to the survivors’ grandchildren.  The second is addressed through the erecting of monuments (for example, the proliferation of Holocaust memorials in North America and Europe as the survivors of the Holocaust are now in their seventies and eighties). 

This is very much true in Ukrainian society. In spite of still very poor information about the past, many families step by step experienced the healing of memories. I think that President Juschenko did very well in his address to the United Nations on November 1, 2007 by trying to recognize the 1932-33 period of famine as genocide against the Ukrainian nation from the position of Stalin’s regime. The large monument built in Kiev because of this event was a sign of reconciliation.
 However, they should be doing more from the government side as well as from the sides of the Christian Churches in Ukraine to build a compassionate society which loves the truth about the past and loves to live in truth. On October1, 2007 the famine in Ukraine in 1932-32 was approved by UNESCO as the memory for the future generation by remembering this terrible event. 
 According to Schreiter, the healing process of memories is not a short distance occurrence. It is very often a long distance process. As Schreiter stresses:

In the case of severely traumatic memories, the generation who experienced them as adults are often unable to reach healing.  It is left to their children—who wish to be faithful to their parents and their parents’ memories yet must live toward a different future than have their parents—to bring about healing.  By not bearing the full weight of the memory of the past, they are able to see more options for the future—a future that remembers the past but is not controlled by it.

An important point in addition, according to Schreiter’s vision in the healing of memories, is that:

Even as memories are healed, the wound remains.  It remains as testimony to history, as a sign of absence.  We cannot erase wounds, but we can relate to them in such a way that they become sources of life.  A poignant story in this regard is that of Jesus appearing to his disciples in the Gospel of John (ch. 20).  There his transfigured body still carries the wounds of his torture.  But these wounds become resources for the healing of the wounds of others, specifically those of Thomas. 
 

Fr. Michael Lapsley talks about redemptive memories contrasted with destructive memories. According to him we are committed to remembering, not to forgetting. He points out that redemptive memory is the memory of good that comes out of evil, of life that comes out of death, from slavery to freedom in the Promised Land, and in the Jesus story–from suffering, betrayal, crucifixion, death and resurrection to new life. In his understanding there is also another kind of memory–destructive memory. Many conflicts are kept going from generation to generation by destructive memory. He used an example about grandparents teaching their grandchildren to hate because of the poison that is connected to the memory.
 What is intriguing to me in his analysis is the question, how do we move from destructive memories to redemptive or to life-giving memory? For me, as for both churches in the Ukraine, he is a very important witness because of his own very difficult life experience.
  For him the key, as he mentions, lies in the role of acknowledgment.  So often, in families, communities, and nations there is knowledge but no acknowledgment. Once the wrong that has happened has been acknowledged the healing journey can begin.
  Let’s move now to a very important point in our analysis according to Schreiter, the place of narrative in what he calls coming to the truth.
 
3.1.14. The Place of Narrative in Coming to the Truth

According to Schreiter, and to bring the whole picture together it is worth repeating: 

Narrative plays a special role in the shaping of identity.  Narrative allows us to explore different dimensions of our identity, by seeing ourselves and others in interaction with different actors and situations. The healing that occurs in reconciliation results from a new perspective on the trauma we have suffered.  This is exemplified in the narrative of the road to Emmaus in Luke 24 (24:13-35).  Here Jesus listens to the narrative of trauma that the two disciples have experienced in the death of Jesus, and recasts that story within the larger narrative of the history of God’s dealing with Israel.

It is obvious that both of these Churches in Ukraine are struggling with the past and that therefore they should put their narrative of the traumatic events from the past in the greater concept of God’s redemption in human history. Schreiter focuses on two aspects of narrative: narrative as witness
 and narrative arriving at healing and restoring truth. 

3.1.15. Narrative as witness 

Schreiter borrows the idea of narrative as witness from Booth. It seems to me that in this context it is good to say a few words about witnessing as Booth understands it.   According to Booth’s analysis, “A witness carries memory and calls on others to hear him and, through him, the past he bears. In its ordinary sense, the witness is the eyewitness, the person who has firsthand experience of an event and who reports what she has seen. The witness testifies to what she can recall from experience stored in her memory.”
 But according to Booth witnessing has also a more general and broad sense: “it can be bearing witness, which may be the person’s own recollection, or a received memory passed on others, illuminated and interpreted. To bear witness, then, is to remember, to be in living memory, to guard the past, to ask others to do likewise, and to illuminate the traces of the past and their meaning.”
  

Booth’s gives several examples of witnesses to support his idea. I think that the most appropriate witness for our topic is Anna Akhmatova, who writing about Stalin’s Russia in 1940 says: “Once more the day of remembrance draws near./ I see, I hear, I feel you….I’d like to name them all by name,/ But the list has been confiscated and is nowhere to / be found. I have woven a wide mantle for them/ From their meager, overheard words. / I will remember them always and everywhere,/ I will never forget them no matters what comes.”

Another important point of being bear witness according to Booth’s conception is:

To be sure, to seek to guard, speak, and transmit the truth; indeed, as we have seen, it seeks to guard the truth against effacement or oblivion. But it is a relationship to the truth about the past that is part of a mesh of identity, justice, and dept. Its governing imperative is a mix of debt to the now voiceless past, to preserve the voice of justice against forgetting or falsehood, and to the needs of continuity identity.



I think that this is a supporting point in agreement with Schreiter’s exploration of the narrative of witness. Moreover, Schreiter in pointing out the place of narrative in coming to the truth shows us that, “Victims at this stage in the reconciliation process often find themselves repeating this witnessing narrative over and over again. This is not only to keep the past in the present, but also sometimes a result of the victims’ being ‘stuck’ in their own relationship to what has happened.”
 Schreiter proposes here that, “In order for them to be able to move to a new relation with what has been lost they need a safe and hospitable social space in which to give their narration.”
 Furthermore, he is very clear in his statement by stressing that, “The safety of that space helps restore the capacity to trust—at once the most fundamental aspect of human relationships beyond survival itself, and that which is most sorely broken in trauma.”
  In addition what was said before, according to Schreiter “hospitality conveys reciprocity in trust, important to assure victims that they will not be victimized again, that they may come out of themselves, that others share their anguish.”
 As a result of all that’s happened before, Schreiter very clearly states that, “It is only then that the narrative can begin to change and open up new possibilities for meaning.  Those new possibilities are fundamental for the new relations needed with the self, with the past, with others, with the wider world, and with God.”

3.1.16. The Narrative as Revealing the Truth 

According to Schreiter,

Truth-telling is now seen as fundamental for reconstructing divided societies.  This is so because conflict, especially armed conflict, often can only be maintained by distorting the truth to maintain one’s position. Thus the saying that “the first victim of war is the truth.”  What has become more clear as a result of the reports of Truth and Reconciliation Commissions is that there are different dimensions of the truth that all play roles in the healing process. 

Schreiter borrows from the theologian John De Gruchy, who developed the theological framework of South Africa’s Truth and Reconciliation Commissions. De Gruchy understands the truth in four dimensions: (1) objective or forensic truth, (2) personal or narrative truth, (3) dialogical truth, and (4) healing or restorative truth.
  

Schreiter also gives us an explanation about each of them in the following. According to him, “Objective or forensic truth is the kind of truth which Truth and Reconciliation Commissions try to establish: to narrate exactly what did happen, who perpetrated the crime, and what were the consequences for the victims.”

The second, “Personal or narrative truth situates the truth within the identity of those who tell the story. In so doing, it re-situates the truth of the event in the larger web of truth and meaning of individual lives.”

The third, “Dialogical truth is what emerges as the different parties probe the story together in order to explore the meaning of their respective narratives.  This is rarely able to be achieved, since the conflicted parties are almost never able or even willing to face each other.”
 

The last, “Healing and restorative truth is the wisdom that emerges from the exchanges in dialogical truth, carrying with it lessons about the past and for the future.  It can also emerge from reflections on personal or narrative truth as well.”
 In addition, as Schreiter brings out, “In personal or narrative truth, the traumas of the past become situated in personal and collective histories.  A certain amount of healing may take place already at this stage, as people come to grips with the causes and consequence of the traumas they have experienced.”
 It seems to me that this analysis about the understanding of truth is tremendously important for the reconciliation process in Ukraine for both Churches. As I mentioned before, the past regime in the Soviet Union was a master at hiding the truth or trying to present a very weak, confused, and misleading “truth.”  It was as Wertsch points out, “the state production of official historical narratives.”
 As this topic is very important let’s gather some more voices here supporting Schreiter’s desire to know the truth about the truth. As Booth points out:

Bringing the victims into memory/truth saves them from being forever lost among the forgotten. Memory is the truth of things, of victims, perpetrators, and crimes, because it preserves the deeds and persons. What is left in silence dies and languishes among the lost. What we do not remember is as if it never happened; it is effaced from the memory of the world.

By citing Czeslaw Milosz’s Nobel lecture, Booth once more emphasizes the importance of the truth in the memory question: “Those who are alive receive a mandate from those who are dead and silent forever: to preserve the truth about the past.”
  Furthermore, Booth argues that we have to go further by also developing memory-justice. Booth argues that the “classical” justice with trials to punish wrongdoers is important but solves the problem only partially in the sphere of responsibility.  This is especially problematic in regimes where people were more involved, even passively supporting the perpetrator as the head of the regime. According to Booth, “Memory-justice, in its gathering of the past, seems to need something else, a testimony to and a recognition of a responsibility that, although it includes individual accountability, reaches beyond it to something not reducible to guilt.”
  Booth points out that “memory–justice demands more than a court or truth commissions can provide.”
  Moreover, according to him:

Freed from the constraints of determining individual quilt, memory – justice finds the conviction of only the direct perpetrators and/or their political masters to be too narrow an understanding of co-responsibility in an enduring (identical) community. Concerned lest trials draw so thick and final a concluding line between past and present that we are thereafter absolved of the work of remembrance, memory – justice refuses to let the trial seal the well of memory, to let this past become simply the historical past, the past perfect…memory- justice seeks instead to make the past present, to bring the lost back into our midst, and in so doing to do justice to the dead and to affirm the reality and enduringness of the community we share with them.
   

I think that this is extremely important and valuable information also for both Churches and all of society in Ukraine as well as for other countries that were a part of the Soviet Union. It seems to me that we cannot bypass this question about the memory-truth and memory-justice in connection with the reconciliation process between both Churches in Ukraine through the memory healing process. They have to be aware of the truth and justice by remembering their past rightly. Moreover, as Booth emphasized,

The demand for a recognition of wide co-responsibility across generations, of shame; for the imprescriptable character of these sort of crimes, with the result that condemnation does not end with the conviction of one or many perpetrators; for memory–justice as the core of identity across the time and even through the most radical ruptures in a community’s life: these faces of memory-justice mark out the limits of a legal overcoming of the past.

This leads to Schreiter’s concept of reconciliation within the context of social reconciliation as it is applied to communities of memory and hope.
  As Schreiter points out,” Memory is central to identity, both the past and the present.  Hope is required in the long, difficult, and often ultimately incomplete work of reconciliation.”

3.1.17. Communities of Memory

Schreiter’s point here is that as Christians we are members of the big community of memory named Church.
 It includes remembering the main narrative from the Old Testament fundamental to Jewish identity, together with the story of the suffering, death, and resurrection of Jesus Christ. As Schreiter points out once more, “One of the central ways of looking to the memory of the suffering of Jesus is to place the narrative of our own suffering in the narrative about Jesus.”
 A very important point to remember also for both of the Churches in Ukraine is the reality, as Schreiter emphasizes, that:

The Church as a community of memory creates those safe spaces where memories can be spoken of out loud, and begin the difficult and long process of overcoming the rightful anger that, if left unacknowledged, can poison any possibilities for the future. In safe spaces, the trust that has been sundered, the dignity that has been denied and wrested away, has the chance of being reborn. A community of memory is concerned too about truthful memory, not the distorting lies that serve the interests of the wrongdoer at the cost of the victim. 

I would like to comment on this paragraph because it seems to me that this is a very important point mentioned by Schreiter connected to our topic. Both Churches should be aware of the very important mission they have of being communities of memories, even painful memories about the past. By creating safety places it might help people to start the reconciliation process as individuals and also as a community. Moreover, it will give them a new option and vision of the future connected to telling the truth and being able to see the future connected with the past from a new perspective as something positive and good. Schreiter describes this as a new paradigm of justice in mission:

A community of memory keeps the focus of memory as it pursues justice in all its dimensions—punitive, restorative, distributive, and structural. Not to pursue and struggle for justice makes the truth-telling sound false and the safe spaces created barren. A community of memory is concerned too with the future of memory, that is, the prospects of forgiveness and what lies beyond. The difficult ministry of memory, if it may be called that, is possible because it is grounded in the memory of the passion, death, and resurrection of Jesus Christ: the One who was without sin and was made sin for us, so that we might become the justice of God (cf. 2 Cor 5:21).

The necessity of the justice with all its dimensions is one of the most important Gospel attributes for Christians.  All members from both communities to see themselves in the objective mirror as somebody who is a sinner and needs God’s mercy and forgiveness. Being aware of our weaknesses and sins and asking God for pardon and clemency should awaken them not to be afraid to forgive each other and ask for forgiveness.

3.1.18. Communities of Hope

As Schreiter points out, in communities the key element must be hope. According to him: 

Hope theologically understood among Christians is a theological virtue that comes to us as a gift from God.  It differs from optimism, which grows out of an assessment of our own capacities to act and bring about change.  Hope for Christians is grounded in the belief that the Lord will come again, and will at that time judge the living and the dead.

It seems to me that the question of hope should be meditated upon and implored from God by all members from both groups. I agree with Schreiter that it is a gift from God. Moreover, they should ask God day and night to be finally worthy to receive it and share it with others. All Christians must be a people of hope, if they are serious about their religious orientation. Today’s world desperately needs people of hope, people unafraid of self-critique and self-examination, as the new encyclical Spe Salvi by Benedict XVI so strongly suggests.
 Especially the Ukrainian Churches, corrupted by so many years because of the hostility, division, misunderstanding, and atrocities, should see and be finally able to reach the end of the dark tunnel to the entrance where the light of understanding and mutual dialog illuminates the possibility of reconciliation.     

Moreover, as Schreiter shows, a flagship axiom in the Christian church’s traditional understanding of memory is that, “Living in the memory of what Christ has gone through—suffering and death, yet not forgotten and indeed raised up by God—is the source of our hope.”
 Furthermore, our awareness of his argumentation that, “Hope allows us to keep the vision of a reconciled world alive, not in some facile utopian fashion, but grounded in the memory of what God has done in Jesus Christ,”
 shows an amazing perspective also in the reconciliation process between the Greek Catholic Church and Russian Orthodox Church of the Moscow Patriarchate in Ukraine. Paul shows us this perspective well in a further chapter in Second Corinthians: 

But we hold this treasure in clay vessels, so that it may be made clear that this extraordinary power belongs to God and not to us. We are afflicted in every way, but not crushed; perplexed, but not driven to despair; persecuted, but not forsaken; struck down, but not destroyed; always carrying in the body the death of Jesus, so that the life of Jesus may also be made visible in our bodies (2 Cor 4:7-10).

The life of our Lord Jesus Christ should be very much visible and alive in the lives of our brothers and sisters in both Church communities in Ukraine. Only if all who care about reconciliation, particularly the members of both Churches, will have this strong desire to give space for Jesus in their lives, can they be sure that with reconciling with Him they will be aware of reconciling each other. We have to pray and hope from the bottom of our hearts that the time will come very soon, when we will celebrate God’s gift from heaven named reconciliation.  Both churches must be constantly attentive and conscious about the immense mission they have, to be the sources, as Schreiter points out, “of transforming memory
 and sustaining hope,”
 and do the maximum possible for giving the space needed to receive God’s reconciliation. Metz’s concept of the “dangerous memory” as a part of his new political theology might support the idea of reconciliation; transforming memory and sustaining hope.  

3.2. The Brief Analysis of Metz’s
 New Political Theology
 and Dangerous Memory Question 

In this section I want to present a very brief analysis of Metz’s concept of dangerous memory and his theology of suffering known as the “new political theology” or “theology of the subject.” I will present his concept of dangerous memory, and some basic words and categories need to be explained to understand Metz and his point of view in this matter. I will briefly analyze Metz’s understanding of the future in memory of suffering.
In the beginning of this very brief analysis of Metz’s conception of dangerous memory,
 some basic words and categories need to be explained in order to understand Metz and his point of view in this matter. Let me put it here in his own words. In my opinion his theological vocabulary is not easy yet it has clarity:

The categories that can be applied in order to ascertain religious identity and to safeguard norms are those of man’s historical consciousness--memory and narrative. These categories have a different part to play in a political theology of the subject from the one that they play in a transcendental theology of the subject. In other words, they do not, for example, act as a decoration, filling in the details of a previously conceived idea. They are rather fundamental categories used in ascertaining and saving identity in the historical struggle and dangerous in which men experience themselves and are constituted as subjects. Memory (and narrative) is not to be understood in this context as categories of defeatism and resignation – they are dangerous categories.
   

The key element in the understanding of the Metz’s concept of a political theology is the condition of all persons as subjects. As Metz points out,

A political theology of the subject, for which memory, as a definite memory, is fundamental (this definite memory being that of men’s process of becoming subjects in the presence of God) is bound to criticize the usual theological idea of man and the subject, especially when becomes increasingly clear that this idea only acts as a camouflage for one definite subject (the central Europe) or when the idea of the modern subject in theology has the obvious aim of avoiding all problems that have arisen in the last two hundred years.

His next point characterizing his political theology as a strong criticism of Marxist theory is that, “political theology… will not be able to identify the socialist personality with the subject that is seeking to express.”
  Continuing his analysis Metz brings out the idea that, 

With the help of its memory, which is neither absorbed by the existing structure of social relationship nor produced by that structure, the political theology evokes a subject that cannot be defined simply on the basis of antagonistic models of a class society, by the negation of whatever opponent appears at the time.

In this process, the God of this dangerous memory does not secretly become a political utopia of universal liberalism…The idea of God, indisputably political, represent an option in favor of the state of all men as subjects – all men can be and must become subjects.
  

Metz continues his survey and assessment by exploring this core idea, in my opinion, and understanding of his political theology he emphasizes the freedom of Christian memory by saying that, “In this freedom of memory, the history of men as subjects in the presence of God is evoked and Christians are compelled to respond to the practical challenge of this history. In its praxis what will emerge, at least partially, is that all men are called to be subjects in the presence of God.”
  I think that by asking the question, “Will Christians succeed in this important task of making man’s religious state as a subject visibly incarnate in the struggle of the man history?”
 he is seriously worried about the practical implications of Christian life in the Church of  following Jesus’ commandments. It is very appropriate and important to ask these kinds of questions and attempt to find ways to transmit Jesus’ teaching and the Gospel in general into the practice of the Christian life. I very much agree with Metz’s statement regarding “an increasing loss of deep inner conviction regarding faith in the official Church today, resulting in a corresponding loss of nerve and decisiveness.”
 Moreover, Metz’s strong voice, as a practical fundamental theologian, about the truth as something that “is relevant to all subjects, including the dead and those who have been overcome or conquered”
 is very appropriate for both Churches in Ukraine. Furthermore, without his connection and explanation of the correlation between the truth and the subject in political theology, his analysis of about the concept of a political theology as a practical fundamental theology is not complete. I think that this is important to mention here because we have to determine how Metz connects the practical structure of knowledge and truth with narrative.
 An important point in Metz’s labyrinth of theological thoughts connected to his concept of political theology is that “the question of men’s ability to become subjects in solidarity with each other and that of the religious subject are convergent.” 
 As he points out, “they are dependent on the historical ability of living religion to resist and on the faith in the state of all men as subjects in God’s presence.”
 Metz connects this solidarity with all who are living, needy and oppressed as well those who were victims of oppression and are not any more with us on the earth.
  A crucial, very important and central point in expressing solidarity with others, according to Metz, is without any doubt prayer.

Metz argues that in prayer, “religion is fundamentally different from that pure utopia to which no one prays and which is clearly only promise for those who are still to come—a  paradise for the victorious—but not for those who suffer unjustly and die.” 
 Another strong point on the journey of Metz’s political theology is his argument that, “A society which lost its interest in the continuing state of its people as subjects and which has abandoned its community of interest with the dead will inevitably become weaker and weaker in the historical struggle for the state of the living as subjects and fall victim to evolutionary apathy.”
   

Metz’s sturdy and powerful voice of solidarity with all marginalized and suffering people now and in the past is strongly recognizable and heard in his apocalyptic vision of God’s reign on the earth and solidarity with the living and the dead from his following statement: 

The God of living and the dead is a God of universal justice who destroys the norms of our society based on exchange and the satisfaction of needs, saves those who suffer unjustly and die and therefore calls on us to become subjects, to help others to become subjects in the face of hostile oppression and to remain subjects in the face of guilt and in opposition to apathy and messing together of people.
 

In spite of Metz’s criticism about life in the Church, it is very good to hear his definition of the faith of Christians as “hope in solidarity.” I think that his point about solidarity understood in a rigorously worldwide and common sense as a “solidarity that has to justify itself not only with regard to the living and the future generations, but also with regard to the dead”
 is a very good foundation for his conception of dangerous memory. Furthermore, as Metz points out, “the hope of Christians in a God of the living and the dead and in the power of that God to raise men from the dead is a hope in a revolution for all men, including those who suffer and have suffered unjustly, those who have been forgotten and even dead. This hope does not in any sense paralyze historical initiative or the struggle for the state of all men as subjects.”
 Metz’s realistic hopeful vision of the solidarity with the living and dead as well as his hope in God’s providence in this world is the foundation for his awareness, consciousness and responsiveness for praxis as “a praxis of faith in mystical and political imitation.”
 

3.2.1. Metz’s Perception of the Future in the Memory of Suffering

Metz simply points out the fact that the future no longer lies in what was before. By this short and at the same time wise statement he tries to see also the fate of the future. Asking himself what we need in the long run, his answer is very clear: 

What we need in the long run is a new form of political life and new political structures. Only when that arrives will there be any human cultures at all in future. In this sense, ‘politics’ is actually the new name for culture and in this sense, too, any theology which tries to reflect on Christian traditions in the context of world problems and to bring about the process of transference between the kingdom of God and society is a ‘political theology.’

Metz is aware that the transformation process between the Gospel and the world must be dynamic. It should be the whole life process of each Christian being invited to be a witness to the Truth. It is this every-day conversion of each Christian in the sense of being able to fulfill God’s will. Moreover, the whole of Metz’s claim to see the objective truth in the world is through the lenses of victims: “The memory of human suffering forces us to look at the public theatrum mundi not merely from the standpoint of the successful and the established, but from that of the conquered and the victims.”

The important points in Metz’s journey of understanding the future in memory of suffering is that “man is to some extent the history of suffering …the history of man’s suffering has no goal, but it has future …It is… not theology, but the trace of suffering that provides us with an accessible continuity of this history… The essential dynamics of history consist of the memory of suffering as a negative consciousness of future freedom and as a stimulus to overcome suffering within the framework of that freedom.”
 The final statement in Metz’s analysis in the history of suffering is that “the history of freedom is therefore subject to the assumed alienation of man and nature only possible as a history of suffering.”
  

3.2.2. The Future in the Memory of Suffering

Metz in his book Faith in History and Society: Toward a Practical Fundamental Theology speaks about different kind of memories. In the first part of his analysis he characterizes memories as a counterpart (equivalent) to hope. But he distinguishes between dissimilar categories of memories:    

There are some very different kinds of memories. There are those in which we just do not take the past seriously enough: memories in which the past becomes a paradise without danger, a refuge from our present disappointments – the memory of the ‘good old days’. There are memories which bathe everything from the past in a soft, conciliatory light. ‘Memory transfigures’, we say, and at times we experience this in rather drastic form, for example, when old soldiers exchange war yarns at a regimental dinner. War as an inferno is obliterated from such memories: what seems to remain is only the adventure experienced long ago. Here the past is filtered through a harmless cliché: everything dangerous, oppressive and demanding has vanished from it: it seems deprived of all future. In this way, memory can easily become a ‘false consciousness’ of our past and an opiate for our present.

Metz further notes that there is another form of memory: 

There are dangerous memories, memories which make demands on us. There are memories in which earlier experiences break through to the centre-point of our lives and reveal new and dangerous insights for the present. They illuminate for a few moments and with a harsh steady light the questionable nature of things we have apparently come to terms with, and show up the banality of our supposed ‘realism’. They break through the canon of the prevailing structures of plausibility and have certain subversive features. Such memories are like dangerous and incalculable visitations from the past. They are memories that we have to take into account, memories, as it were, with a future content. As the remembered history of suffering, history retains the form of ‘dangerous tradition’… The ‘meditation’ of the memory of suffering is always practical. It is never purely argumentative, but always narrative in form, in other words, it takes form of dangerous and liberating stories. 
 

Metz’s next very important point, connected also to our topic of the reconciliation process between the Russian Orthodox Church and the Greek Catholic Church in Ukraine, is his observation that, “It is not by chance that the destruction of memory is a typical measure of totalitarian rule. The enslavement of men begins when their memories of the past are taken away… Every rebellion against suffering is fed by the subversive power of remembered suffering. The memory of suffering continues to resist the cynics of modern political power.”
 Slowly we can understand the core issue of Metz’s conception of the “dangerous memory.”
 However, it needs to be said that in Metz’s understanding “the ‘meditation’ of the memory of suffering is always practical. It is never purely argumentative, but always narrative in form, in other words, it takes the form of dangerous and liberating stories.”
  

Metz is clear that this kind of memory is a memory of suffering. He notes the position of the world as trying to see history only from the position of success, trying to forget, hide or simply not mention suffering. In his understanding there is the tendency in the world to measure and see history through lenses that count by successes.  It is a movement in society trying to determine things through some kind of scientific knowledge by putting other forms of human behavior and knowledge, such as suffering, pain, mourning, joy, etc., on only, as Metz points out, “a functional and derived validity and …largely underestimated in their cognitive and critical meaning.”
 However, in his understanding we also have to remember the part played by the history of suffering, in other words, “an understanding of history in which the vanquished and destroyed alternatives would also be taken into account: an understanding of history ex memoria passionis as a history of the vanquished.”
 Metz’s conception of the dangerous memory is the declaration of the Christian faith as “the memoria passionis, mortis, et resurrectionis Jesu Christi.”
 The important point also for the reconciliation process in Ukraine is Metz understanding that:

It is not a complete leap into the eschatological existence of the ‘new man’, but rather a reflection about concrete human suffering which is the point at which the proclamation of the new and essentially human way of life that is announced in the resurrection of Jesus can begin. What emerges from memory of suffering is knowledge of the future that does not point to an empty anticipation, but looks actively for more human ways of life in the light of our experience of the new creation of man in Christ.

What must be very clear to everybody from Metz’s theology is that “there is no understanding of the resurrection that does not have to be developed by way of and beyond the memory of suffering.”
 As he points out, “there is no understanding of the glory of resurrection that is free of the shadow and threats of the human history of suffering and a memoria resurrectionis that is not comprehensible as memoria passionis would be mythology pure and simple.”
  Metz’s understanding of the future in the memory of suffering is connected anew with the meaning of our dead and for the hope of future generations. The death of those who already passed away have sense because as he points out, “the potential meaning of our history does not depend only on the survivors, the successful and those who make it. Meaning is not a category that is only reserved for the conquerors! This must be taken into account by a church and a theology where the ‘memory of suffering’ occupies a central position.”
 Metz asks himself is, “How is the Christian memoria passionis to be connected at all with political life, and what justification is there for such an association?”
 It seems this is also a very important question for Ukrainian society, especially for both of the Churches in their struggle on the way to reconciliation. Metz’s answer to this question is very clear. He remarks here that the core issue and stress is “…of making this memoria passionis effective in transformation of our political life and its structures...”
 Metz is aware very much that:

In the memory of this suffering, God appears in his eschatological freedom as the subject and meaning of the history as a whole…The Christian memoria recalls the God of Jesus’ passion as the subject of the universal history of suffering, and in the same movement refuses to give political shape to this subject and enthrone it politically. Wherever a party, group, race, nation, or a Church that misinterprets itself in the sense of Dostoyevsky’s Grand Inquisitor tries to define itself as this subject, the Christian memoria  must oppose that, and unmask the attempt as political idolatry, as political ideology with a totalitarian or--in apocalyptic terms-- a ‘bestial’ tendency. 
  

Both Churches in Ukraine must be strongly aware of the necessity of being in the position of one who serves, who supports, who takes care, who dies for others in every day mission, of being the real witnesses of Christian love, mercy, forgiveness, healing of memory by remembering in a different way, in short to say by “doing” and expecting reconciliation within these churches as well as outside the churches, as individuals, and also as community. Priests or bishops in both Churches should not be “gods” on the earth.

It seems to me that another very valuable point Metz is trying to bring out is his awareness that, “The Christian memory of suffering is in its theological implications an anticipatory memory: it intends the anticipation of a particular future of man as a future for the suffering, the hopeless, the oppressed, the injured and the useless of this earth.”
 Metz’s precise and deep analysis continues with his understanding of the memory of suffering as something that “brings a new moral imagination into political life, a new vision of others’ suffering which should mature into a generous, uncalculating partisanship on behalf of the weak and unrepresented. Hence the Christian memory of suffering can become, alongside many other often subversive innovative factors in our society, the ferment for that new political life we are seeking on behalf of our future.”
 

Volf is right when he analyzes Metz’s description of the Passion memory as the memory of Exodus, when God set free the suffering Israel from the hands of the Egyptians. Moreover, his question, “How helpful can such memory be in the world permeated by ineradicable injustice?”
 seems to be worthy of further analysis. However, Volf does not stop here and continues asking another question, “Does Metz understanding of Christ’s death and resurrection go deep enough?”
 His concern here is that, “Christ did not die only in solidarity with sufferers but also as a substitute for offenders. He died for those who do wrong, who cause suffering – for the enemies of God, the Defender of the oppressed.”
 Volf in his book Exclusion & Embrace: A Theological Exploration of Identity, Otherness, and Reconciliation, borrowing Moltmann’s expression “passion of God”
 tries to develop the idea of “divine self-donation for enemies and their reception into the eternal communion with God.” 
 Volf’s intriguing otherness in his conception of remembering and reconciliation might be in the future a good basis for theological discussion in this particular matter. There is no doubt that Metz understands the memoria passionis as a deeply biblical category, a category of salvation.
 I would argue with Volf about his concern that Metz is not in enough solidarity with wrongdoers, who can also be saved by Jesus Christ. Metz in his book “A Passion for God” speaks to this in the following way: 

The traditions to which theology is accountable know a universal responsibility born of the memory of suffering. This memoria passionis becomes the basis of a universal morality by the fact that it always takes into account the suffering of strangers. Furthermore, this memoria, speaking quite biblically, considers even the suffering of enemies and does not forget about their suffering in assessing its own history of suffering.
 

In analyzing Metz’s concept of the memory of suffering, John Paul Lederach comes to mind as a great fighter for social justice and peace in the world, a man who knows very well what it means when we say the memory of suffering. I think that Metz’s understanding of the memory of suffering as the subject of bringing a new moral imagination into political life is something closely connected with John Paul Lederach,
  who points out that: 
We must envision our work as a creative act, more akin to the artistic endeavor than the technical process. This never negates skill and technique. But it does suggest that the wellspring, the source that gives life, is not found in the supporting scaffolding, the detailed knowledge of substance and process, nor the paraphernalia that accompanies any professional endeavor, be it artistic, political, economic, or social. The wellspring lies in our moral imagination, which I will define as the capacity to imagine something rooted in the challenge of the real world yet capable of giving birth to that which does not yet exist.

I would like to say more about Lederach’s concept of moral imagination later as one of the pastoral steps of reconciliation in Ukraine for both Churches. Let’s move back to Metz. Without mentioning Metz’s passion for “Living on the ‘Bread of Life,’”
 our analysis about the dangerous memory as a fundamental category of his political theology
 will be not complete. Metz deliberately emphasizes that the core and heart of the Christian life have to be situated in Eucharistic community, what is recalled by the followers of Christ.  As Metz points out, this is “the passion, death, and resurrection of him who--in the language of John’s Gospel-- said of himself: ‘I am the bread of life’ (6: 35, 48).”
 Metz emphasizes that: 

Living on this “bread of life” is not without danger, once we have grown all too used to that other nourishment provided for us by the anthropology of domination, of the will to power and to subjugation. A serious changeover to this “bread of life” can make us at first downright sick, at least in the eyes of those obsessed with normality. But this will be a “sickness unto life” – to that life without which life itself perhaps will soon no longer survive. This bread can become for us the nourishment and sacrament of life, precisely because in the midst of our life of domination it gives visible shape to death, suffering, love, fear, and grief, and gives us power to take these into ourselves.

Metz powerfully argues that the “bread of life” will save us and give us a new vision of living today with a totally new perspective about our past and future. This is the powerful message for all who want to or have made the strong decision to be subjects in their Church and in the world. Members of both Churches must be aware too of the treasure they have–Eucharist community—the passion, death and resurrection of Him, who is the bread of life. 

Metz sees some major points in his understanding of the importance of being nourished in the “bread of life.” He points out that, “This Eucharistic ‘bread of life’ makes us open and sympathetic to death…strengthens us in our receptivity toward suffering and those who suffer….nourishes us toward love …”

Metz’s holistic necessity to be nourished in the “bread of life,” to understand Christianity as the hope,
 the eschatology, and the universal responsibility for all suffering in the world should concern Christians.
  Moreover, it should be an appeal to the missions of both of the Churches in Ukraine. If they would attempt to be visible subjects of hope and try to transform their every-day actions and decisions through the lenses of the eschatological mysticism in the world, they might have a good foundation for rebuilding their own churches and society as a whole.  In addition, they would become the agents of reconciliation by experiencing their own reconciliation with themselves, God, and others.    

3.3. Conclusion 

In the world around us we observe so many places in conflict and also so many places in a state of post-conflict. Reconciliation is a very definite and necessary concept to be embraced. Moreover, it needs to be not only a theoretical analysis but a practical application for everyday life. In this chapter I tried to present in a very brief way the practical application of Schreiter’s conception of reconciliation. I presented the phases in reconciliation, the concrete steps,
 and the role of ministry, especially in creating communities of reconciliation, reconstructing broken societies, and creating and living a spirituality of reconciliation.
  I also discussed religion and religious rituals as sources of reconciliation,
 the importance of narrative, the communities of memory and narrative as well as community of hope.
 I showed also the importance of forgiveness
 and not forgetting but remembering in a different way.
  I think that reconciliation is a very important matter for these reasons. As Schreiter emphasizes, “reconciliation is ….making peace, seeking justice, healing memories, [and] rebuilding societies.”
  

Reconciliation is a very important instrument in the lives of all Christians. How painful and heartbreaking it is to see the Christian community wounded after so many years of different conflicts and misunderstandings. The state of the Christian churches in Ukraine is one concrete example. But the acute need of reconciliation exists not only there. The whole Ukrainian society, a mostly Christian society, is very deeply divided. Moreover, as Schreiter emphasizes, “the cry for reconciliation grows out of an acute sense of the brokenness experienced on such a broad scale in the world today…It breaches the darkness of memory recovered from a painful past and the loss which that memory evokes. It is calling out for a new set of relationships so that the terrible deeds done in the past cannot happen again. ”
 

Reconciliation is the grace from God in the lives of people who went through a difficult past and were victimized and traumatized. Only God can give the grace for healing and provide forgiveness to wrongdoers.  While remembering this point, it is important to have the new option to remember it in a very different way by being a new creation.  This might happen when people who experienced terrible events from the past will be free to share their stories in safe places, able to put their own story in the bigger concept of the narrative story of the suffering, death and resurrection of our Lord Jesus Christ.   

Starting a healing process is God’s job. God is the source of all healing. People who have faith after facing the difficult traumatic moments and starting the healing memory process are in much better position than people without faith.  McGee expressed it very nicely:

Spirituality is an expression of hope as it is biblically portrayed – a belief in the presence and fidelity of God that springs from living memory. It is the link between our deep rootedness in the divine and our human experience. Spirituality brings body and soul together, often in tactile ways like storytelling, music, dance, and consciously remembering the broader story of the human search for God. Spirituality is an active nurturance of the soul that is consciously renewed in the experience of daily life. Spirituality is the heart of human resilience and hope.
 

As Claude Marie Barbour has emphasized, reconciliation involves being radically open to diversity in order to build bridges between people of very different backgrounds.
 Both churches in the Ukraine are called to do this to achieve reconciliation as well as mutual solidarity. Creating safe spaces through renewed hospitality and building this into ordinary parish practices is how true change will be achieved. If each parish in the Ukraine embraced this as a program, the basis for rebuilding trust, restoring a damaged humanity, and building a new Ukrainian society becomes much more possible.  These safe spaces in parishes can become a new Emmaus experience, as parishioners see each other with new eyes and tell stories that allow love to return to their hearts. We can create the conditions for reconciliation even though only God can bring reconciliation about. Reconciliation is not the end or only goal, because the severed bonds need to be reconnected even after reconciliation, but reconciled and reconnected communities of memory can become communities of hope, as painful memories are drawn up into the dangerous memory of Jesus and the churches of the Ukraine can better join His work.  In this way the communities not only memorialize the past but re-member themselves as communities or reconcilers who will share the new ways of reconciliation throughout the Ukraine.  The pain of past memories will not go away, but this new relationship to the past can become the new model for mission now and in the future.

I will emphasize again that in this thesis project it is impossible to explain in detail the whole topic. I talked about the historical traumatic events of both churches. I analyzed trauma as overwhelming human suffering. We recognized some other aspects defining trauma such as loss of fundamental needs the human being is looking for. We characterized consciously and unconsciously chosen trauma. We discovered and defined an individual and a collective trauma.  We showed the memory as a main part of our identity and healing process and emphasized that, through acknowledgment of trauma, the healing process can start. Ukrainian society with its great diversity of culture, churches, and beliefs might find also in Metz’s concept their own path for consolidation and reconciliation.  Especially, all members from both Churches should do everything possible to be the active subject in God’s grandiose plan in the world with all of humankind. Metz’s appeal should be one of the main concerns for both Churches who are deeply rooted in the Christian tradition.

The practical consequence of Metz’s understanding of the Church is that the Church must be “the public witness and bearer of the tradition of a dangerous memory of freedom in the ‘systems’ of our emancipative society. This thesis stands on memory as the fundamental of expression of Christian faith and on the central and special importance of freedom in that faith.”
 Metz argues that, the permanent reform of the Church will only exist in the convergence “of the historical identity and continuity of the Church and its mission.”
 He points out that any attempt of Christians to “try to live in the memory of Christ and for whom the idea of a tradition of this memory which is completely free of the Church as an institution and which entrusts this memory inclusively to the private individual is an illusion.”
 It seems to me that any attempt to remember the memories of Jesus outside the Church is useless and wrong. The Church in Ukraine suffered during the Communist regime but on the other hand she was the source of a resistance against the evil system and she was also a source of hope for many, a way to be able to see a better future. Both of the Churches in Ukraine should remember it. 

Let me finish this analysis with a very appropriate citation for our topic from McGee’s book Transforming Trauma: A Path toward Wholeness:
To make meaning of trauma is to reach beyond isolation and make connection with the world. That is the power of spirituality- it links to one another and to God. There we find love that nurtures life, even in the face of death. The knowledge of that presence is at the heart of healing and transformation; it is the experience of divine compassion that teaches us how to care for one another in the experience of the devastating and inexplicable. Unless we make a conscious connection to that care from and to others, the desolation of trauma can strip it of significance as a witness to the power and meaning of life itself.

The reality of presence, being , I AM, the fire , the passion , and continuity through the seasons of life is direct expression and experience of divine, the passion that illuminates also hearts the cries of people. Healing miracles have a way of revealing themselves through the day to –day in ways that cannot be stored. The opening for conversation of oneself and the world must be a part of each day. Through our embrace of life’s wounds, each of us can offer others our tiny bit of manna for journey toward wholeness. 

None of us can create the Promised Land where there will be no suffering or sorrow. Still, within the wound there is the capacity for hope for nothing less that communion with the mysteriously compassionate and wounded God.  After trauma, we long for both a new heaven and a new earth. We find it as we join others to make a difference, to reach out, to let the truth of the world come to our doors. The nature of God’s wound is passionate fire of living memory; the I AM of human history. It is energy of transformation.
 

CHAPTER 4 -  THE CONVERSATION CAN BEGIN 


In the previous chapter we discussed Schreiter’s conception of reconciliation as spirituality and what kind of steps we should take on the way of receiving this gift from God. We explored very briefly Metz’s new political theology, especially his vision of theology of suffering and his understanding of dangerous memories in addition to the importance of narratives. I also attended and carefully listened to the Church tradition and to the culture and experience, as discussed in chapters one and two. The step in chapter four will be an assertion. It acts as a bridge between chapters one (culture), two (experience), three (tradition), and five (pastoral response). I consider and acknowledge feelings and emotions, both my own and the interviewees’, without losing rationality. In the assertion part, I want to build confidence and hope, in unity with people, as a thoughtful listener to their lived experience as individuals and as a community. I want to reflect on that experience and gain insight into their experiences. I will “go to the balcony”
 to gain objectivity and see the bigger picture. I will carefully and vigilantly listen to the Holy Spirit to negotiate through the tradition, scripture, and culture. I will then act in response to the experience and later make a pastoral response that will help in the next reflection. The conversation partners include experiences of individuals and communities; Church tradition; cultural context; and the social location, which includes the public structures, the convention of manners, and the rules or ways of how to communicate. By asking culture and experience certain questions, it points to the Church tradition. Listening, attending, and taking into consideration one’s interior voice (intuition), I want to present the mutual dialogical trajectory of all partners participating in this conversation as objectively as possible. 

Everyone has an equal right to participate and is welcome to speak in this conversation, remaining open to challenge and change, remembering that God is bigger than both Churches. Reciprocity should occur between personal and communal experience and the cultures of both Churches, returning always to the theological sources of Schreiter, Metz, and Lapsley. I am going to reflect on the ministry of reconciliation. I want to include Ukrainian and Russian culture, more specifically how their roots are in Ukrainian culture which is Christian, and also pastoral experience from both churches. To open this topic it is necessary to recognize the voices in this discussion. The first voice is the experience of the Greek Catholic and the Russian Orthodox members – individual and community. The second voice is the Greek Catholic Church and the Russian Orthodox Church culture, specifically history. The third voice is the Church tradition represented primarily by Schreiter and Metz and secondarily by Booth, Volf, and Lapsley.

According to Whitehead, “bringing these different voices into dialog moves the conversation to a new stage. This stage of mutual engagement requires assertion at both the theological and interpersonal level.”
 As Archbishop Vsevolod points out, “rather than speaking for one another, we must speak with one another.”
 Furthermore, as the Whiteheads acknowledge, there are two main ideas from human lives of faith that emphasize the value of assertiveness in pastoral reflection: “a keen awareness of religious pluralism ...and … [reinforcement of] the need for assertion.”
   
4.1. General Summary about the Situation between both Churches in Ukraine 

The history of the Christianity in Ukraine as it was mentioned in Chapter One began more than one thousand years ago. The eleventh century was painful for the Christian community in Ukraine because of the Great Schism. It put both Churches into more than a millennium of separation and hostility by excommunicating each other. Only in the last century, in 1965, did the leaders from both Churches annul the excommunications.
 The last century was very excruciating for both churches because of the Communist persecutions and propaganda of the atheistic regime. The Greek Catholic Church from the middle of the last century suffered in a special way because, by Stalin’s order, the Church was liquidated and officially did not exist. Some members from that church, not having any chance of attending liturgy in their own churches, were absorbed into the Russian Orthodox communities. However, the Greek Catholics continued as an underground Church until normalization when the Soviet Union fell and Ukraine became independent. Part of the members from the Greek Catholic Church decided to stay in the Russian Orthodox Church. On the other hand, many, after official registration of the Greek Catholic Church in Ukraine, joined the new registered Greek Catholic communities. 

Today through the lenses of the culture, as a strong Christian in Ukraine, I see a very positive aspect to recognizing and accepting the religious pluralism there. It was clear from interviews that the majority of members from both churches, at least on this local level, honestly recognize each other’s religion and accept their beliefs and rite. They are ready to welcome each other in their own churches at different feasts and church events. They want to pray with each other more. It seems to me that a Christian maturity is evident in the lives of many respondents from both Churches. As it was emphasized by one respondent in Chapter Two, he was aware of the fact that Christ is one and undivided; therefore, they should welcome other members from the opposite church, because they believe in the same undivided Christ and accept them as they are. A large majority from both Churches accept the importance of love from God and with each other. Receiving the Holy Communion and participating in the liturgy by listening to the word of God acts as a witness of their mature, growing faith and acceptance of Jesus Christ.
From the cultural point of view, it is obvious that members of both Churches were united and supported each other through the struggle of a common evil–Communism. Many of them shared similar life stories about their families being persecuted and imprisoned because of the Regime. Moreover, during that difficult time, they also experienced beautiful characteristics of priests from opposite churches who were prisoners during that time and who were survivors of the Communistic regime. They found in them, by visiting them and asking advice, pastors who listened carefully and did not make distinctions between the Greek Catholics or the Russian Orthodox members. They tried to help everybody who came and asked for help. In Chapter Two, an example of this positive interaction between people of different Churches was shared: a respondent from the Greek Catholic visited an Orthodox priest who was carefully listened to her and prayed with and for her and gave her good advice for solving her life problem.   

The Greek Catholic Church came from oppression to new expectation and hope. One can see how the Russian Orthodox Church, since it diminished, might experience emotions of grief from this loss; as mentioned in Chapter One, they “lost” a couple hundred parishes when the former Greek Catholic members decided to join the new registered Greek Catholic parishes.  In connection with this, a couple of questions came to my mind: What kind of benefit did the Greek Catholics receive having been in Russian Orthodox communities in the past? Did they receive some spiritual advantage from the Russian Orthodox as long-time church members? From interviews it was evident that some Greek Catholic members, after spending some years in the Russian Orthodox community, decided to move to the new communities. Some of them emphasized that their roots are Greek Catholic, but they made a decision to stay in the Russian Orthodox community and still feel comfortable there today. Historically, from the cultural aspect, I discovered that in this territory, churches experienced a Catholic leadership as well as an Orthodox leadership. This religious plurality is not a new phenomenon. Actually, it is something very normal and acceptable that Christians from different denominations live together. They want to see each other praying together, participating for instance, in the Stations of the Cross or in procession
 going from one church to another.  I do not think that either church is oppressing the other; I believe they have a strong foundation for the common privileges and continuation of reconciliation.     

4.2. Dialogue and Exchange
4.2.1. Reconciliation in Conversation with Tradition, Experience, and Culture
In this section, I want to ask tradition, experience, and culture what the meaning of reconciliation is for them. By asking this question, I want to see the connection points as well as some aspects that might help these three subjects reach the important goal—reconciliation.

Tradition, represented by Schreiter, emphasizes that “reconciliation is … making peace, seeking justice, healing memories, [and] rebuilding societies.”
 Moreover, he points out that reconciliation is the work of God. He is correct by asking, for instance, what does reconciliation mean for the people living in the former Soviet Bloc? Analyzing the situation between the Greek Catholic and the Russian Orthodox Churches in Ukraine, I can ask what reconciliation means for both Church members living in Ukraine. As Schreiter emphasizes, God begins his work of reconciliation in the lives of the victims.
 Metz connects this solidarity with all who are living, needy, and oppressed as well those who were victims of oppression and are not any more with us on the earth.
 From the interviews, it was clear that both churches are victims of the Communists’ regime.  Moreover, I can see in these particular churches that reconciliation happened and continues, and also that the older generation suffered because of Communism, viewing Communism as something bad and evil. Some of the Greek Catholic members emphasized that during the Communist regime the only church having permission to exist was Russian Orthodox.  Today Greek Catholics do not have any negative feelings against the Russian Orthodox.  Their memories were healed or are on the way to being healed, and the Greek Catholic Church members continue rebuilding their local community, living peacefully together with their neighbors. Moreover, the trust between church members and their leaders was renewed.  There is a viable possibility for dialogical truth by retelling the story of the past. Both church members have come to view their story from a different perspective. Furthermore, they are aware of the fact that reconciliation is a gift from God. 
So, simple answers about the reconciliation from the Greek Catholic members, who are mostly educated, might push us to ask ourselves: can we talk here about class phenomenon? These are the leaders of their communities in the local church, schools, or medical institutions. Actually, I can say that a great deal of reconciliation has been done at least in this particular city of Perechin between the two communities, thanks especially to the wisdom and sensibility of the local priests. The Greek Catholic Church, represented by its head Cardinal Husar, was a victim.  If one examines, for instance, the last sixty years of the Church’s underground activities, one will discover that the church did not officially exist.  While interviewing the representatives from both the Greek Catholic Churches from Kiev and Uzhhorod, Cardinal Husar and Bishop Sasik, as well as all members from the Greek Catholic Church in Perechin, their openness touched me, because they are ready, even publicly, to forgive and remember the past in a different way. They are very much aware of what reconciliation in practice means. Conducting interviews in the Greek Catholic community in Zakarpatia in Perechin I discovered that even older people experiencing the persecution and liquidation of their Church do not have feelings of revenge or hostility. In the second chapter I investigated whether there were spiritual elements that could act as a common ground for reconciliation. I argue that there are spiritual elements that can serve as the foundation for reconciliation. 

From tradition’s point of view, understanding reconciliation can only happen by involving “all things, whether on earth or in heaven, by making peace through the blood of his cross” (Col 1:20).  According to Schreiter’s book, The Ministry of Reconciliation: Spirituality and Strategies, as it was pointed out in Chapter Three in the tradition part, the Catholic understanding of reconciliation centers “on the love of God poured upon us as a result of the reconciliation God has effected in Christ.”
 The process of reconciliation is God’s work and initiative. As Robert Schreiter says:  

First and foremost, the reconciliation that Christians have to offer in overcoming the enmity created by suffering is not something they find in themselves, but something they recognize as coming from God. Thus the question is not “How can I bring myself, as victim, to forgive those who have violated me and society?”  It is, rather, “How can I discover the mercy of God welling up in my own life, and where does that lead me?” Reconciliation, then, is not a process that we initiate or achieve. We discovered it already active in God through Christ.
  

It is clear from Schreiter’s understanding of reconciliation that to speak concretely about the reconciliation between the Russian Orthodox Church and the Greek Catholic Church in Ukraine is a timely endeavor. From the experience point of view, it was clear to me that people are realistic and have good intentions and desires for reconciliation; however, they realize that although reconciliation has begun, it is a long-term process.  From the cultural perspective, the understanding of reconciliation is in the sense that both churches at least have begun identifying with each other. Or in other words, they accept each other as real people who have rights and needs; they are no longer “nobodies.” As I see it, there are many consistencies between the two independent subjects here, the Russian Orthodox Church and the Greek Catholic Church. Historically to try to understand the cultural point of view of reconciliation, we have to see not only two institutions but also the concrete living people with their cultural backgrounds and local traditions.  For example, experience tells me that in the last century, two families could live peacefully as neighbors, in spite of the fact that they belong to different churches and the top church leaders were in conflict and had excommunicated each other. However, cultural historical backgrounds show us the fact that these two churches lived too long (and some still live) with their own prejudices, misunderstandings, and fears of each other. Taking only one example from the Catholic side not long ago, the Catholic Church taught that everybody who is not Catholic will burn in hell. It is also a common fact that the Russian Orthodox Church, still today, believes that Catholicism derived from the Orthodox Church; in the tree of Christianity, the Orthodox Church is the trunk, and Catholicism is a branch.  I will hope and pray that in the few coming years at least some preparatory steps for receiving the reconciliation for these two Churches will happen. On the other hand, experiencing a wonderful atmosphere of interviews in Perechin, I am happy to say that reconciliation in some way happened and continues. It is a big change from when, almost sixteen years ago, when the Greek Catholic community was trying to get back their old church by celebrating the liturgy in front of the then Orthodox church. Today many of them see things very differently. They discovered a new perspective spontaneously by trusting God and praying to Jesus and asking Him for help and protection, as it was mentioned in one respondent.  This respondent also gave thanks to God for His support during these years, because they survived and the Church members are able to see each other without hostility and revenge. 

As it was said by Schreiter, “The vision of reconciliation that Christians bring to the need for healing is before us. It is a vision of hope… grounded in trust in God and the story of Jesus …If anything, reconciliation is about rebuilding trust…And it is only a renewed capacity to trust that can re-establish one’s relations with oneself, with others, and with God.”
 This is very true concerning the situation in Ukraine in Zakarpatia, in both of the Churches. Their priests—the local church leaders—are good authorities for both members. They love them and accept them. They are good instruments for reconciliation. Moreover, as mentioned by the majority of the Greek Catholic respondents, they now respect and trust the priest from the Russian Orthodox Church in Perechin. This is a very good sign for reconciliation because from the interviews, it was clear that they see the past differently. Even the Russian Orthodox members were aware of the fact that today they have the best priest they can ever remember in that parish. My deep concern is that they desperately need to continue to seek the vision of hope and build trust in God; by retelling the story of Jesus, they might continue to re-establish real Christian relations with themselves, with others from the opposite Churches, and with God. From interviews it was evident that they are on the right track, seeking common unity with God and other people from the opposite Church.  Many respondents emphasized the necessity of common prayer of the Stations of the Cross and the necessity of participating together in the common feasts by doing processions from one church to another.

Both churches, at least as it was seen from the city of Perechin, might be a model of reconciliation for others in the widely divided and heterogeneous Ukrainian society. This can happen only if each member from both communities is able to be more effective in the ministry of reconciliation, a very important part of their mission in Ukraine. The spirituality of reconciliation and the Church’s resources for reconciliation are the two most important parts for an effective ministry of reconciliation, as it was mentioned before in Chapter Three. Interviewing both church members revealed that, from the experience point of view, this was also very important.  Many of the interviewees focus on the importance of listening, prayer, rituals, and the good example of church leaders. In my opinion, it might be the next connection point between culture, tradition, and experience. In the Ukrainian culture that is deeply Christian, spirituality and church resources are and were important parts for both churches even while living in the difficult period of the persecution. 

4.2.2. Ministry of Reconciliation:  Listening, Attention, and Compassion in Conversation with Tradition, Experience and Culture 

In this section I want to ask tradition, experience, and culture about the importance of listening, attention, and compassion as a part of the spirituality of reconciliation. As Schreiter points out, the spirituality of reconciliation is the approach of listening and waiting. People who went through the difficult period of suffering or violence need to find a minister ready to hear their story over and over again in order to breakout of the narrative. As they describe their own narrative, they slowly begin to construct a new one.  Ministers who went through their own reconciliation are the best listeners. They need to be patient in this process, too. This period is not a waste of time.
 Waiting involves being honest with ourselves and accepting who we are. It entails and elicits the knowledge of waiting for God’s reconciling grace.  

One of the respondents from the interviews pointed out that the top church leaders are not listening to the voices of their sheep. This indicates that there should be an appeal and a call for priests and bishops from both Churches to be more careful listeners in their communities. On the other hand, the majority of respondents were very happy and thankful to God for their local parish priests who listen to them and hear them. From the cultural historical roots in Chapter One, it was evident for me that if the top leaders from both churches were able to listen to each other more carefully, the situation in both churches would have been very different. 

Another important attribute that characterizes the spirituality of reconciliation for church tradition is attention and compassion.
 Schreiter understands attention as a necessity of being calm and having capacity to see objectively the real situation we faced. Compassion in Schreiter’s understanding is ‘to feel or suffer with.’ However, as he points out, “We can never entirely enter into another’s suffering, although we can enter again our own suffering, which might parallel that of another.” 
 Team authors Henri J.M. Nouwen, Donald P. McNeill, and Douglas A. Morrison in their book Compassion: A Reflection on the Christian Life reflect, in a very provocative way, on compassion and what it means in connection with God and our lives. Their explanation of compassion supports Schreiter’s second attribute characterizing the spirituality of reconciliation:  “Compassion asks us to go where it hurts, to enter into places of pain, to share in brokenness, fear, confusion, and anguish. Compassion means full immersion in the condition of being human.”

Schreiter clearly emphasizes the importance of an attentive and compassionate lifestyle for those who devote their lives to God. This will increase the probability of being authentic ministers of reconciliation. From the cultural –historical part, shared in Chapter One, it is evident that attention and compassion were not practiced very much during that long, hostile, and bitter period of excommunication. Only in last century has more light been shed onto the dark historical past between the two churches. However, experience from the interviews showed compassion. The people care about the needs of others and try to help one another. They are looking for safe places where they might find an opportunity to share their own life story, very often including their own confusion, pain, and fear; this narrative, with attention and compassion from others, will allow them to continue to receive healing power from God. Actually ministers from the local churches in Perechin are good examples of being compassionate, attentive spiritual leaders.  As a supporting point for the discussion about the importance of attention and compassion in reconciliation, let me draw attention to another example. I think that the papacy of Pope John Paul II, especially his step of publicly asking for forgiveness for all evil the Catholic Church did during her history, was a visible sign of attention and compassion with others, too.
 Even twelve years before that, unable to go and celebrate the Millennium of Christianity in Moscow on January 25, 1988, he expressed respect for Russian Christianity and thanksgiving to God for the baptism of Kievan Rus’.
 Moreover, that same day John Paul II, celebrating Eucharist in one of the basilicas in Rome, sent the kiss of peace to the Church of the patriarchate of Moscow, emphasizing her contribution for the Christian heritage in that part of the world.
  I think that this step from the Pope toward the Russian Orthodox Church from the Moscow patriarchate might be a good example for all ministers who want to be men of attention and compassion. 

I agree with Schreiter’s idea, mentioned before, that “for those who are reconciled, reconciliation becomes a calling. They move to a wholly new place, from which they call oppressors to repentance and serve in a prophetic way for the whole society.”
 This is another illustration of attention and compassion. I want to draw attention to another example for the benefit of all Ukrainian Churches.  It is presented by Sr. Dianna Ortiz, of the Ursuline order, who is the Director of the “Torture Abolition and Survivors Support Coalition International” in Washington, D.C. She worked as a missionary in Guatemala. In her book The Blindfold’s Eyes: My Journey from Torture to Truth, she tells how in November 1989 she was kidnapped by security forces and transported to a secret torture center in the capital city. Not many returned from this form of torture. She was one of them that did return. Coming back and going through her own journey of reconciliation, she started to be a strong voice for those who had no voice, for the people who suffer because of political or social injustice and cruelty.
 

From the interviews, it was noticeable that priests or lay people spending years in prison because of their religious beliefs and coming back as survivors became agents of attention and compassion with others.  In spite of their many traumatic experiences, they went through the reconciliation and healing process to become strong voices in society for all who suffer as victims because of past painful events or wrongdoers.
 The second powerful tool of reconciliation as the connection point between the Church tradition, experience and culture in our conversation dialog is the Church resources, especially rituals, as it was mentioned before in Chapter Three and Chapter Two. 
4.2.3. The Church’s Resources for Reconciliation in Dialog with Tradition, Experience, and Culture:  The Power of Rituals in Dialog

In this part I am going to ask tradition, experience, and culture the meaning of rituals for these areas. I am going to analyze and pay special attention to funeral rituals, rituals of penance, and the importance of the Holy Eucharist and the image of the cross.  Schreiter points out that “in dealing with the stages of reconciliation, rituals become extremely important, because the drama of ritual can speak of that for which we have no words.”
  Schreiter also mentioned how rituals are connected in a very concrete way to the past suffering of people. He mentioned, for instance, a ritual of purification of the National Stadium in Santiago where the inhuman regime of the general Pinochet began after the first arrests in 1973. According to Schreiter’s investigation, about nine hundred people were executed. Moreover, many disappeared from the stadium and what happened to them is still unknown today.  Schreiter says, “purification was a way of remembering those who died there; it also provided the opportunity to exorcise, in some measure, the horrors that occurred there.”
 

In his opinion, the next directly correlated ritual in the church’s resource is the funeral ritual for victims killed by oppressors or for those who disappeared.
 I find concrete evidence from experience supporting Schreiter’s opinion in Kharkov, Ukraine, the city where I had been working for more than seven years. This evidence was found in 1998 at the official opening of the cemetery, 
 beginning with the ritual of the burial of all murdered officers. It was a very touching moment for hundreds of relatives finally finding their beloved after more than forty-seven years without any information about their remains. I was celebrating the Mass with other priests and bishops during that time and even for me, not having a direct connection to this event, it was a very touching experience. Many people cried. Moreover, talking with mourners after this event, they expressed that they are now at peace, because they finally know the truth and see that their beloved rest in peace. Reconciliation was evident during the ceremony. Being together with the Russian Orthodox members and praying with them was another sign of reconciliation that united us in this moment. It was a powerful memory for all the beloved ones who died because of this terrible event. Some witnesses talked about this occurrence. In the world’s most read Polish-American newsmagazine, “Polonia Today,” there appeared an article entitled, ‘Kharkov: Remembering Polish Victims of Communists.’ I found there useful information connected to our topic from the burial ceremony and official opening of the cemetery.
 Before finishing this project, many relatives of the killed officers as well as volunteers spent years of investigating, receiving necessary documents from archives and finally locating the place where these people were secretly buried. Over the last 7-8 years they spent many hours identifying the victims by name and military rank. Ukrainians, Russians, Byelorussians, Catholics, Orthodox, Muslims, Jews--they were united by the one idea to pay the respect owed to the deceased. 

Maybe I am focusing too much on this event but I was a direct witness of all these events after so many years. I think that a similar kind of tragedy might unite also both sides, the Greek Catholics and Russian Orthodox. Thousands of members from both Churches died in the Gulags of Siberia because of their religious beliefs. Coordinating events to remember these victims by coming to the cemetery together, Orthodox and Greek Catholics might be helped to understand what the most important moments in human life are. It was mentioned by one respondent from the Greek Catholic Church, how thankful she was to a Russian Orthodox Church priest who was sensitive to her because of the death of her beloved husband. The beginning of the Stations of the Cross as it was mentioned in Chapter Two, not far from the Russian Orthodox Church in the city of Perechin, on the common cemetery, is a good sign that both members continue to remember their loved ones. By doing that they are aware of the most important things in our lives, to love each other and accept each other as we are. 

Another example of rituals as Church resources for reconciliation is in Schreiter’s opinion the sacrament of confession. As he notes:

For those traditions that celebrate penitential reconciliation sacramentally, that ritual becomes a vehicle to move beyond dealing with individual sin and embrace the patterns of public penitence that marked the early church. This may prove especially useful when the church itself finds that it has sinned and needs to repent. Ways need to be devised to capture once again the wealth of that sacrament for these kinds of situations.
  

On the one hand, I do not need to do so many comments regarding this idea. From interviews it was evident that for both church members the sacrament of confession is a very important aspect of their spiritual life. I think that both of these traditions are aware of what I am talking about. On the other hand, it of great importance to simply recall, for both the Russian Orthodox Church as well as the Greek Catholic Church, the importance of celebrating reconciliation sacramentally. Interviews show that there are still unclear concepts regarding the Sacrament of Reconciliation. Each church had members who were confused about the understanding and process of providing the Sacrament of Reconciliation as done in the other church, especially as it relates to reception of the Holy Eucharist. In any case the Sacrament of Penance is a strong instrument for their spiritual growth as well as for reconciliation with each other.  

Another important example of rituals that we want to discuss is celebration of the Holy Eucharist. I think that Schreiter’s description of the Eucharist as one of the most powerful rituals in the Church is a very important point because we are talking here not about something that only happened years ago but about something that happens constantly when priests are celebrating Mass. Jesus Christ is present with us as the Living Bread for us. Furthermore, in his wounds we can find a safe place for our wounds and brokenness. The following statement clearly expresses Schreiter’s understanding of this matter:

Gathering around the Eucharistic table, the broken, damaged, and abused bodies of individual victims and the broken body of the church are taken up into the body of Christ. Christ’s body has known torture; it has known shame.  In his complete solidarity with victims, he has gone to the limits of violent death. And so his body becomes a holy medicine to heal those broken bodies of today.

From the interviews it was clear that people love the ritual of the Holy Mass. The majority of them admire a choir singing in the church during the liturgy. St. Augustine said that one who sings prays twice. The Holy Liturgy in both churches is the number one event. They feel that by participating in this event something supernatural happens. Many people from both groups witnessed that coming back home after Mass they feel as though they were newly born. The life energy is coming back for them. The people have motivation to start again and not to give up on their life journey.  The majority confirmed strong desires to pray for each other and to pray together as a family. The feelings of belonging to and being a part of something bigger than themselves were visible. Many respondents repeated again and again that they are impatiently waiting for the next Holy Liturgy when they can come in spite of the fact that the church is far away from their homes and they are aged.  

The opportunity to celebrate the Eucharist in public again after normalization in Ukraine was for many people a great event and source for healing and reconciliation. The Russian Orthodox and the Greek Catholic Church’s celebration of Mass in the independent Ukraine is an outstanding illustration. The lay people and the underground church priests who suffered spiritually because of the lack of possibilities to celebrate Mass publicly found a new beginning and satisfaction in this. From Culture and Experience in both churches it was clear how difficult it was to be able to participate in the Holy Liturgy in the church, especially in the twentieth century. In the 1990s I remember ministering as a deacon and later on as a priest in parishes where for decades it was prohibited or impossible to celebrate Mass in churches. For instance, after normalization in Ukraine, in the second largest city, Kharkov, where I have been working for more than seven years, the only Catholic Church there was closed for more than forty years and changed to a cinema, storehouse, and office. Before the church was rebuilt, there were more than fifty different rooms and stores with four floors inside. In the beginning of the nineties, the Catholic members, the older generation as well as the younger, began regularly gathering in front of the church and regularly celebrating Mass on the steps of the Church even in the winter when the temperature was -10 degrees Fahrenheit. It was a really powerful resource for their survival. It gave people courage to keep going. Finally when the government decided to give the church back to the Catholic community, the people began a gradual cleaning of the church. During this time as a parish priest in another community I witnessed how touching it was when they first officially celebrated Mass. It was really a very powerful experience for them. 

Participation in the Divine Liturgy gives both of the churches’ members the possibility to be aware of their own brokenness. Moreover, it gives them a desire to be healed by Jesus’ touching power. By doing this both Churches might be more prepared for receiving the gift of reconciliation for both sides, for the Russian Orthodox as well as for the Greek Catholic Church. I very much agree with Schreiter about the importance of celebrating Mass as one of the most important resources or tools for reconciliation. His statement in this matter is very clear and understandable:

The need for reconciliation brings a new urgency to the celebration of the Eucharist. It recalls the dangerous memory of the passion and death of Christ, the narrative of truth that exposes the lie of violence. It is the story of the innocent one who suffers and dies, but whom death cannot hold. It means that those who are taken up into Christ’s broken body are not forgotten. If we die with him, we will surely live with him.
 

From the interviews it was clear to me that at least on the level of the local churches in the city of Perechin, the Russian Orthodox Church and the Greek Catholic Church leaders, by celebrating the Eucharist, are conscious of the sacrifice of Jesus on the cross, his death and final resurrection. By celebrating Mass, participating in the Divine Liturgy, and receiving Holy Communion, both churches’ members were aware of the importance and seriousness of taking Holy Communion. In other words, they are very responsible in their preparation for Holy Communion by fasting beforehand and confessing their sins. My impression from the interviews was that they remember this important sacrifice by the innocent Jesus for the human family and this gives everybody who is serious in his or her faith the desire to be like Him, even unto giving her or his life for others. I can see that it helps both Churches to try to overcome all past difficult experiences by remembering them in a different way without revenge or hostility. The church’s resource for reconciliation, the Eucharist, is an important component for both Churches in Ukraine. Both Churches’ members are aware of the importance of celebrating the Mass with clean hearts. Even as the Bible said, “So when you are offering your gift at the altar, if you remember that your brother or sister has something against you,  leave your gift there before the altar and go; first be reconciled to your brother or sister, and then come and offer your gift”(Matthew 5:23-24). 

As I continue this analysis I will emphasize that a cross is an important symbol in our presentation.  The cross is a powerful image which is a resource for reconciliation too. Schreiter notes that, “The cross stands in the midst of the world so that we might never forget the anguish of broken bodies and spirits, but also so that we might not lose hope. For it is through the cross that God has chosen to reconcile the world.” 
 I think that for the Greek Catholic Church as well as for the Russian Orthodox Church in Ukraine the cross is a very powerful image because of so much suffering, pain, and damage in the life of so many Ukrainian people during the Communist regime. It is visible and significant from culture and tradition as mentioned in Chapters One and Two. Many respondents shared their stories of how communists tried to destroy all crosses in a neighborhood. Many of them hid their crosses at home and it was for them the source for survival and endurance. By seeing the cross with the suffering and dying Jesus, it helped them to remember members from both of these Churches who died and vanished because of the inhuman Communist regime. Christians in Ukraine were not afraid to give their suffering, wounds, and lack of forgiveness to the wounded and tortured Jesus on the cross. For many of them the cross was a source of support and hope. Jesus is and during the persecution was sufficient for them. He was the solution for their problems and misunderstandings with each other. The cross is the sign of redemption and salvation for both members of the Russian Orthodox as well as Greek Catholic Church in Ukraine. 

The cross is the symbol of reconciliation between heaven and earth. Meditating and personally participating in the Stations of the Cross with people who have gone through difficult periods in life because of injustice or torture and connecting this with Jesus’ suffering was a powerful image of reconciliation for me too.
 As Dietrich Bonhoeffer points out, “The cross means sharing the suffering of Christ to the last and to the fullest. Only a man thus totally committed in discipleship can experience the meaning of the cross…Jesus says that every Christian has his own cross waiting for him, a cross destined and appointed by God.”
 He continues, “The cross is laid on every Christian. The first Christ-suffering which every man must experience is the call to abandon the attachment of this world. It is that dying of the old man which is the result of his encounter with Christ.”
 The cross is the symbol of reconciliation between the Greek Catholic Church and Russian Orthodox Church in Ukraine through the process of memory healing. Both of these Churches must relinquish all their negative memories and wounds to Jesus Christ whose opened hands are ready to take all our sins, fears, and worries. The reconciliation process between God and humankind was not finished on the cross. It was only a transitional point in salvation history. The Easter morning, with the empty tomb, was the final victory over death and sin and so brought reconciliation to heaven and earth. 

To re-tell the fascinating story of the passion, death, and resurrection of Jesus will help both of the Churches on the way to reconciliation with each other. It will give them hope to see their situation in a positive way. The resurrected Jesus Christ brings a new perspective. He is an amazing example of unconditional love for all of us. He shows us the value of giving up his life in order that we might have the new life. Remembering and re-telling the resurrected Jesus story might help these Churches to remember and understand their own story.    

4.2.4. Narrative and Resurrection Stories as Stories of Reconciliation in Dialog with Tradition, Experience, and Culture

In this section I want to ask tradition, experience, and culture what narrative or story telling means for them. Narrative or story telling is another powerful tool for analysis of and conversation between these three subjects. The core issue according to Schreiter is that images from the New Testament “…give examples of retelling story, of shaping new narratives out of tragedy.”
 As Schreiter points out, the parable of the prodigal son, two of Jesus’ disciples on the road to Emmaus, and the story when Jesus appeared to Thomas are the images they can help in the process of reconciliation and healing the wounds of the victims.
 These three narrative stories are closely united with faith and with touching the wounds of Jesus Christ. “For God so loved the world that he gave his only begotten Son that whoever believes in him should not perish but have everlasting life” (John 3:16). To the prodigal son, God is the merciful Father. On the way to Emmaus two of Jesus’ disciples are listening to a stranger who is later recognized as the resurrected Jesus Christ. The meeting with Jesus gave them a new hope and life vision. Thomas is also saved by touching the wounds of the resurrected Christ. As Schreiter points out:

In the process of reconciliation we are called into faith and invited to touch the wounds of Christ. In that faith we rediscover our own humanity, expressed most poignantly in that reaching out in trust. By restoring trust we restore the ability to live in human society. In touching those wounds we encounter a God who suffered with us and who continues to bear the marks of his torture even in his resurrection from the dead. The wounds betoken memory, but a memory woven into a new narrative of truth.
   

According to Schreiter, “Our identities are based strongly on the stories we tell about ourselves, our families, our friends, our communities, our countries… Stories of facing and overcoming adversity likewise hold a special place for us. Those incidents in which we seem to transcend ourselves give us a special insight into who we are.”
 This statement is very much true as it relates to both of these two churches. From the interviews I have done in Zakarpatia in Perecin it is obvious that the identities of all members from both Churches were very much influenced by the storytelling of their families and churches. Furthermore, as Schreiter brings out, “…our stories… can be recast as our contexts change and as we gain new insights into ourselves and our communities… The retelling of the stories is not so much about changing them as it is about gaining new perspective. Often that new perspective helps us understand our current situation better.”
 

This was very visible by doing interviews because many respondents who shared their very painful stories were really surprised that even during the discussion they were aware of the past, but they saw it from the new perspective, without feelings of hostility or revenge. Many of them were emotionally touched in a very positive way. They were thankful and appreciated this kind of sharing after discussion. For instance, one younger Greek Catholic respondent mentioned her grandfather who disappeared during the Communist persecution in the late 1950s and the family still doesn’t know where his body is. In saying this, her sad face was telling me that she is in pain even though she was without anger and mentioned that she is praying for her grandfather and also for his oppressors.  

The German theologian Johann Baptist Metz only confirms these ideas. His emphasis that narrative is extremely important is only a demonstration of how important it is to know it and focus on it for belief and spirituality of reconciliation. Metz’s explanation about the importance of narratives is very clear:

Narrative and narrating are so important – that is, for our human identity and the formation of life- because of what a human being represents, what we ought to hold true about the human, what we can hope for; and we should think about is only in coalition between those who are alive today and those who have died, been forgotten, sacrificed, or vanquished in the past. Their visions and their wisdom form the basis of humanity, but we can never get access to those resources by means of historical reconstruction alone. We need narration “against time,” and that is why we must try again and again to tell stories. Or, to put it differently, a science of history without the aid of literature is formally unavoidable and important, but it can never open up and make available the reserves of wisdom which humanum needs to defend itself.
     

For Metz and his understanding of the conception of dangerous memory and reconciliation, the narrative is a very important aspect. So let’s listen to Metz’s voice once more. He points out again and again that: 

Theology is above all concerned with direct experiences expressed in narrative language…The world created from nothing, man made from the dust, the new kingdom proclaimed by Jesus, himself the new man, resurrection as a passage through death to life, the end as a new beginning, the life of future glory – all these show that reasoning is not the original form of theological expression, which is above all that of narrative.
    

From the interviews done in Zakarpatia it was more than clear to me that the members of both Churches in Ukraine have one story in common. This is the story of the  history of their lives, families, churches. As communities of Christians they are even more closely related and linked with, as Schreiter points out, “the stories connected with the Paschal Mystery- the suffering, death, and resurrection of Jesus… ” 
 Schreiter’s citation and reference to the apostle Paul is not accidental.
 Paul in Philippians 3:10-11 points out his strong desire to know Jesus better and follow him in his steps. It also shows us the hope and importance of Christ’s resurrection and its binding effect on the human life journey. Paul shares his profound desire and wish in the following way: “I want to know Christ and the power of his resurrection and the sharing of his suffering by becoming like him in his death, if somehow I may attain the resurrection from the dead.” (Phil 3: 10-11)

As Schreiter brings out, “The Emmaus story, as we shall see, is one of the best stories into which many of us can place our own story and other stories of reconciliation.”
  From interviews I feel that respondents were aware of how important it is to have someone with whom we can go on our life journey, who can guide us and let us tell and retell to this person our life. The disciples felt very safe in the presence of the “stranger” and this gave them courage to be more open by sharing what they had in the depths of their hearts. Both churches’ members want to experience the wonderful gift of  reconciliation, and they know that they desperately need Somebody with whom they can talk and share their needs, fears, pains, and worries. They desperately need Somebody who can help them transform the disturbing and upsetting memories from the past. This Somebody is Jesus. As Schreiter observes, “overcoming the past is often such an experience”
 of re-telling one’s story to Jesus.  I bring out that both Church members want to overcome their past through trust and hope in God.

Schreiter’s analysis of what was happening in Emmaus and how to apply it to the process of reconciliation is very important also for other moments.  As he points out, Jesus is unidentified in the beginning of the story. According to Schreiter it tells us how much Jesus had changed after the resurrection and how much he is calling the disciples to conversion and renewal.  Furthermore, this resurrection is the sign that God’s reign on earth started and through this also the disciples were changed. By being in a different position, they received the grace of reconciliation by sharing their experience with other disciples.
 I think that Russian Orthodox and the Greek Catholic members, by reading the account from Emmaus, might recognize the concrete steps that would help them on their own journey of healing the past and reconciling with each other. The story from Emmaus is definitely the story of hope, safety and personal transition. As Schreiter points out, it is the story of, “how we can place our own stories in the bigger story of the passion, death, and resurrection of Jesus.”
 

Schreiter is using this story as the pillar for building his understanding of the meaning of resurrection and the process and spirituality of reconciliation. We only wish with strong desire for the Russian Orthodox and the Greek Catholic Church members in Ukraine to recognize, as soon as possible, the visible signs of the times by reading this wonderful story and trying to do some parallel actions in their own lives. Reconciliation is definitely the grace from God. This was also clear from the interviews. 
From the brief historical background in Chapter One, it was clear that narrative during these years was manipulated, especially by Stalin’s regime practically until normalization. Still today Ukrainian society suffers because of misinterpreting the past. But on the other hand today, president Juschenko is taking big steps forward to re-tell the past and interpret it objectively. The issue about famine in 1932-33 in Ukraine, the matter about homo sovieticus, and unjust treatment of the Greek Catholic Church by parishes being closed down, the Communist party and her place in the past, all these issues are step by step discussed and commented upon. The real and right narrative about the Ukrainian nation is slowly becoming officially and correctly presented. According to Yekelchyk, “Ukraine is one of the world’s youngest states… Contemporary Ukraine can be presented as a direct descendant of medieval Kyivan Russ, the seventeenth-century Cossack polity, and the 1918-1920 Ukrainian People’s Republic, but these episodes of statehood do not link into a coherent story. The discontinuities are just too great.”
  The question of the Orange Revolution in Ukraine in 2004 had, in my opinion, a huge psychological impact on the Ukrainian nation and their narrative.
 As Askold Krushelnycky, a journalist and the author of "An Orange Revolution: A Personal Journey through Ukrainian History,” points out that:  
The mere fact that the Orange Revolution happened, and that there was no violence, shows that Ukraine has already moved dramatically further toward democracy than Russia or Belarus.

Many Russians have gloated that the revolution simply crumbled, leaving nothing. But they are wrong…the Orange Revolution brought about a profound and irreversible change in the Ukrainian psychology. It saw Ukrainians demand and win a role in shaping their country's future…
 
I can only agree with this author’s comments about the people’s “comfort” in talking and not being afraid to give their own opinion and share their own life story. Especially in the interviews, people emphasized the importance of the Orange Revolution in their lives. They don’t want a lie any more, but they want to live in the freedom and in the truth in their homeland where Ukrainians can teach their children by narrative about themselves and their past. As Wanner points out, “Ukraine
 means borderland.”
 As he emphasizes, “Ukraine’s position as ‘borderland,’ a buffer zone between larger states and empires, has shaped its history considerably…The legacy of statelessness, combined with the mosaic of influences it produced and comparatively close cultural and geographical proximity to Russia, makes the process of articulating and national culture and a sense of national identity to reflect new political realities particularly complex.”
 Paraphrasing Wanner I think that Ukraine has to look to the past to know and recognize the present and to profile and shape the future.
 According to Wanner, 

Nationalist leaders in post – Soviet Ukraine argue that since they agitated for a Ukrainian state on the basis of the internationally recognized right of national self-determination, a top priority for the new state must be to protect the collective right and cultural heritage of the nation. 
 

What I must emphasize after living for more them ten years in Ukraine is that in the Soviet Union the historical narrative was constantly being manipulated, always taking the side of the Communist regime, trying to legalize and validate the structure and the inhuman government. As Wanner points out, “Events difficult to integrate into the teleological development of a ‘bright future’ were simply ignored and denied public expression. The practice of tight state control on historiography has left a powerful legacy in its wake.”
A very important question raised by Wanner, borrowing from Foucault’s expression of “counter-memory,” is the question of residual memories, which were able to endure, resist, and survive as well as attack and assault the official historical narratives.
 As Wanner brings out,

For some, Soviet state-sponsored historical narratives did not lend context and   meaning to the personal experiences because of the disjuncture between individual recollections and official historical accounts. Individuals struggled to safeguard memories against the multitude of forces in the public sphere that attempted to shape private recollections to coincide with official historical narratives. Although denied acknowledgement in official historiography, narratives of events and experiences that did not match state-sponsored accounts were often sequestered in kitchens across the country where they were passed down from generation to generation. Counter-memories endured over time, formed a base of resistance to state power, and inspired passive-aggressive sabotage of the system. Such atomization of alternative historical experience, and the ensuing discomfort it produced, undermined the cultural authority of the state and in large part provoked the sweeping, popular interest in historical inquiry once the tight controls on public discourse were relaxed in the final years of Soviet rule. 
 

By analyzing the situation between the Churches in Ukraine and trying to see the real situation of reconciliation between them, discovering the position of their consciousness about the past in connection to their belief, we should not forget that these people were and are the members of the State. This double consciousness of being, on the one hand, the ‘good citizens of the Soviet Union,’ 
  and on the other hand, trying to continue the real heritage of the ancestors, must have been a very difficult task to achieve. What kind of memories or new narratives do they have now? How do they narrate their memories about the past when they were under a regime which since 1917 emphasized an official new beginning and forbade memories of the more distant past? In other words, that they were a part of the new historical event of being homo sovieticus, a new official narrative.

Let me give more examples that connect to narrative from culture. Yekelchyk summarizes the transitions of these official narratives:
During the immediate post-war years Moscow was concerned with checking the growth of non-Russian national ideologies. After initial confusion over either returning to a class vision or strengthening the imperial hierarchy of national pasts, the central authorities ultimately used the post-war ideological campaigns to denounce the Ukrainian national interpretation of the past. However, the local elites were reluctant to follow the Kremlin’s call to reinstall class struggle as the core of historical narratives.
 

During Stalinism, there was a gradual transition from a revolutionary notion of time, implying a radical break with the past to an official historical memory valuing the continuity of great –power traditions. In the new historical narratives, the state and the nation increasingly replaced classes as subjects of history. However, students of the ‘Great Retreat’ in Stalinist ideology have generally ignored the multinational nature of this transformation. For Ukrainians and other Soviet nationalities, restoring the nation as the subject of history posed a question: Which nation?
  

In my opinion it was a terrible crime against humanity, to try to erase from their mind the memory about their real cultural identity, being both Ukrainians and people with a very deep Christian tradition. We have to be aware that this intensive communist propaganda and brainwashing finished in Ukraine only a few years ago. What can be said about the terrible event of the Chernobyl tragedy that happened in 1986? How can the people living in Ukraine deal with this painful yet hidden heritage, in which Wanner says they were treated as “an exploited colony of Moscow”?
 This tragic event was concealed by the Communist regime and in this way exposed millions of lives to terrible risk and danger.
 I mention it because to speak about the reconciliation process between the Russian Orthodox Church and the Greek Catholic Church through the memory healing process and not to talk, at least in a very brief way, about what was said previously will not be a complete analysis. My point here is that both Churches must also see the bigger picture in the larger society and not focus only on specifically church issues. It might help both of the Churches start to see together in one direction. It might help them also continue to heal their memories.

4.2.5. Memories in Dialog with the Tradition, Experience and Culture 

The starting point in this conversation is the question of what kind of meaning can memories have for tradition, experience and culture. According to Robert Schreiter we have to reflect about the position of memory in reconciliation when very traumatic events happen with individuals or the whole society.
 Flora A. Keshgegian points out that the process of identification and demanding commemoration gives possibilities for remembering which in turn will be a resource for “dealing with victimization and suffering.”
 As Schreiter mentions, “in forgiving, we do not forget; we remember in a different way.”
 McGee points out that, “Memory is a matter of the soul.”
 However, it is not sufficient to remember trauma and affliction. Somebody overcoming a traumatic event is provided, by remembrance, with a story line of suffering and misery he or she experienced. I agree very much with Keshgegian that the important questions are what to remember, why, and how.
  

A remarkable point from Booth’s analysis for our discussion about reconciliation in Ukraine is his agreement in general with Vaclav Havel saying “that societies, especially those that experienced the trauma of dictatorship or state-led mass crime, have a need to deal with the past.” 
  As Booth points out, “This need is not for therapy but for a foundation for the new regime, for a national identity, for lessons for the future, and for ‘lay[ing] a foundation for an enduring peace.’”
 However, I would argue with Booth that there is a need also for therapy, as our discussion of post-traumatic stress in Chapter Three reveals. Booth makes a very interesting point that, “the way we remember shapes what we are and what we will become.”
  He points out that, “Trials can be used for didactic purpose not so much in the sense of warnings for the future but rather as contributions to the shaping of the collective memory of a community and to the instruction of future citizens in their history for struggles for justice.”
 

I think that from the position of culture this point of creating a culture of justice is very much missed in the former Soviet Union as well as in independent Ukraine or in my home country Slovakia. After normalization, the situation changes in that from a communist country we became a capitalist country without any analysis of the past. Even in the Ukraine nothing happened in spite of the fact that so many millions of innocent people were killed. No one was responsible. We might say that it is a question of the collective responsibility, in other words, it was the Stalinist regime or Communist regime and this is the end of the story. I believe that if we talk about the reconciliation process between the Russian Orthodox Church of the Moscow patriarchate and the Greek Catholic Church in Ukraine we cannot omit the question of national identity after the collapse of the former Soviet Union and the question of the past and the unjust, inhuman Communist regime. One must ask the question of the value of a type of trial or truth commission when the question of retribution versus restoration remains unknown; whether the question of justice will be understood, and how the contemporary community will see the truth about the past, at least in some concrete form. Over fifteen years have already passed since the collapse of the Soviet Union, and judicial arrangements are difficult to apply to spiritual reconciliation, but the need for a culturally appropriate symbol of recognition and reconciliation is still much needed.  We must see the whole picture given the gravity of what the communists did in Ukraine and elsewhere and find a resolution that is both spiritual and effective, or we run the risk of hiding memories again.

If we will try to understand the real situation that existed in society under to the Communist regime I think that it will also help “solve” the problem of the long-term tensions between the Greek Catholic Church and the Russian Orthodox Church of the Moscow patriarchate in Ukraine. The emphasis cannot be solely intra ecclesiam but must also be extra ecclesiam. It will also help the Ukraine society to do “justice as truth telling.”
 I think that both of the Churches in Ukraine as well as the whole Ukrainian society must see that, as Booth mentions in a different context, “Bringing the victims into memory/truth saves them from being forever lost among the forgotten.”
 As he concludes:

Memory is the truth of things, of victims, perpetrators, and crimes, because it preserves the deeds and persons. What is left in silence dies and languishes among the lost.  What we do not remember is as if it never happened; it is effaced from the memory of the world. Out of this sense of menace to those who have already suffered comes an imperative of justice to remember, to be a mirror, a witness, and thereby to restore the truth.
    

The “struggle for memories” is precisely the main question in Metz’s world of dangerous memory. Very much influenced by his own terrible experience in World War II
 and by the Nazis’ horrible acts at Auschwitz, he argues that, “To forget and repress the question about the salvation of those who suffer unjustly, of the victims and the vanquished in our history is profoundly inhuman. For this would it mean forgetting and repressing the suffering of the past, and surrendering ourselves passively to the meaninglessness of this suffering.”
 Metz is aware of the necessity to remember the suffering of one’s ancestors. In Metz’s understanding we should not give up “fighting” to remember our brothers and sisters who suffered. We have to keep them alive in our memories. Forgetting the past, according to Metz, means that the ideas of freedom, justice and happiness will have hushed, sleepy, and shrunken meaning.

I am very sure that all new generations of Greek Catholic and Russian Orthodox families whose members were tortured, persecuted, died in prisons in Siberia or killed will never forget what happened to their fathers, grandfathers, uncles or even brothers or sisters. From interviews it was also obvious that people did not forget even when Communists tried to erase their memories from the past about who they were and where they belonged.  They did not forget despite being punished for talking about some difficult events from the past, such as when people were killed because of the Communist regime. However, in spite of the fact that for instance, during the Communist regime nobody was officially talking about the famine in Ukraine in 1932-33, it was clear from interviews that people were passing this terrible event from generation to generation.   As Schreiter says, memory is essential to our personality as human beings and as individuals. What we choose to remember, and how we remember it, is central to the making our identity. Schreiter also points out, “not to be able to remember means we no longer know who we are.”
  

I believe that for the members of both of these churches this fact is tremendously important. They must remember what was happening in the past and recognize that it was injustice but try to remember it in different way.  I agree very much with Schreiter, as he points this out very logically by asking the question how we might understand traumatic memories. Will it not be better to try to forget it as soon as possible and never even think about it or say few words about it? As we know when we faced difficult life situations, for example very bad catastrophes such as hurricanes or terrorist attacks, we cannot forget. Sometimes the memory of the event overcomes or crashes our memory so much that it is practically persistently in our mind.
  We have to distinguish between “good” and “bad” memories. 

Fr. Michael Lapsley in an interview for BBC Radio, on April 13th 1994 gave his testimony about his own journey of the memory healing process. In April, 1990 he received a letter bomb from the apartheid regime. He survived the explosion but lost both hands and an eye. I would like to present his life journey as an example for both of groups in the Ukraine. It might help both of these Churches to understand how important the “acknowledgment” is in the process of reconciliation. Moreover, recognizing their woundedness and brokenness and then seeking for healing might help both of these communities, as well as individuals in the process of reconciliation. Fr. Michael Lapsley began to share his own life story when he was terribly injured and wounded. 

After this terrible event Fr. Lapsley was in hospital for the next three months completely dependent on others for help. In a very fascinating manner, Fr. Michael shows his ability to discover his own disability. In his understanding, after this terrible event, he might have focused more on evil in the world, but by receiving hundreds of supporting letters from all over the world he understood that this is not the way to healing. He felt that he was loved and supported by so many people. In his powerlessness and helplessness he discovered what is most important in his life. It is the capability and aptitude to be kind, generous, loving and compassionate. Very touching and valuable are his interior thoughts that he shared by giving this interview on BBC Radio.
 In Lapsley’s short meditation about the different kinds of memory he asks himself if it will not be easier to forgive and forget the past. But is it possible, especially when the past was as painful as in Fr. Lapsley’s case?  His answer about forgiving and forgetting might be helpful also for the Greek Catholic as well as for the Russian Orthodox Churches in Ukraine. Here I give him the opportunity to speak for himself.  He introduced his ideas during his interview for BBC radio in April 13th 1994.  He points out the following important points:   

But should we not simply forgive and forget the past? …For Christians, we need to remind ourselves that we belong to a remembering religion. “Remember when you were slaves in Egypt”, is a constant refrain of the Old Testament. The words of Jesus: “Do this of memory of me”, are said at every Eucharist. The question is not one of forgetting but rather it is the problem of how do we heal our memories? How we stop our memories from destroying us? 

Forgiveness, yes – that is always the Christian calling – but no one should suggest that forgiveness is glib, cheap, or easy. What does it mean to forgive those who have not confessed, those who have not changed their lives, those who have no interest in making it up to the relatives and the survivors of their crimes? If you forgive a murderer, does that mean there should be no justice? How do we achieve reconciliation as a nation? Can we forgive each other for what we have done?

Fr. Lapsley points out very clearly that, “There are many examples in the history of nations who tried to bury rather than face the past. No nation has ever succeeded. If we try to ignore or bury the past it will haunt us and may even destroy us.” 
 The  high point of what Fr. Lapsley is trying to say is that:

The issues at stake are spiritual issues, concerned with the spiritual health of the nation. If we are filled with anger, hatred, bitterness and a desire for revenge, we will never create a just and compassionate society. If we have feelings they need to be worked through lest they continue to consume us.

Forgiveness, healing, and reconciliation will not happen in an instant. Some say that the process will be worked out over the next hundred years. But we can assist ourselves in the process if we have the will.

Through the power of God at work in our lives we can begin to make what has happened to us redemptive – to bring the good out of the evil, the life out of the death. We cannot be healed until we acknowledge our sickness.

As we recognize our woundedness and brokenness and seek for healing, the South African nation begins to move from being the polecat of the world to become a light to the nations.

His final words in this powerful meditation show us how much God’s grace is working in Fr. Lapsley’s life: “Why did I survive a bomb that was supposed to kill? Perhaps to be a small sign of Africa’s brokenness, yes, but much more important, to be a sign that love and faith and gentleness are stronger that hatred and evil and death.”
 I consider that this is a very powerful message for both Churches in Ukraine struggling with the forgiveness of the past in the process of reconciliation. In my opinion, it is very important to mention this historical background from the point of view of our topic. I suppose it is not very difficult to imagine how painful and traumatic it was and still it is for ordinary people – believers. In the Ukrainian society the two biggest Churches are Orthodox and Greek Catholics and there the traumatic experiences still continue. However, the example from Perechin might be a light and flag ship example for others to follow. Forgiveness with God’s help is possible. We should have a strong mature faith and desire to forgive and remember our past differently. To hear once more the voice from tradition, Metz says that memory is the essential shape of Christian faith. Moreover, it helps Christians find freedom by proclaiming their faith. It seems to me that from the interviews it was clear that in faith both groups in Ukraine should try to achieve the central point of the whole Christianity, the memoria passionis, mortis et ressurectionis Jesu Christi.
 Through the lens of what has been said previously by remembering the testimony of God’s love, both Churches in Ukraine should take the risk of doing everything possible in the field of reconciliation in the future, being aware of the God’s liberating power and His unconditional love. They must have the vision of hope, that only God can realize, and we are invited by a strong faith to receive this God of hope in an often hopeless world. As Metz points out, “ It is therefore a dangerous and at the same time liberating memory that oppresses and questions the present because it reminds us not of some open future, but precisely this future and because it compels Christians constantly to change themselves so the they are able to take this future into account.”
 

Both Churches with their understanding of the past and their own memories from the past should take the risk to see things differently, that is, as they were seen before by their ancestors. Christianity, by realizing Jesus’ appeal and proclaiming the Good News, must make the memory of the suffering, dying, and resurrected Jesus Christ dynamic and flexible, finding different possible ways to show to the world the hope of God’s love, mercy, forgiveness, and solidarity. Metz’s message and appeal shows both Churches the necessity to see the memory of Jesus Christ as a dissident and revolutionary (This was a famous word in the former Soviet Union and now it should be understood in this context as the spiritual revolution of love and forgiveness for both Churches) so that memory wakes up all members from both Churches in Ukraine. In other words, encouraging them to be active participants in God’s vineyard without focusing on who came to work early or later and how much many should earn. Metz emphasizes that:

Christian faith can and must, in my opinion, be seen in this way as subversive memory…The Church’s teaching and confessions of faith should be understood as formulae in which this challenging memory is publicly spelt out. The criterion of its authentic Christianity is the liberating and redeeming danger with which it introduces the remembered freedom of Jesus into modern society and the forms of consciousness and praxis in that society.
      

The understanding of the fact that Christianity is publicly well known and presented in the Ukraine society should give both members the strong motivation and courage to present their faith and belief as really pure orthodoxy remembering Jesus mission on the earth and the reason why He became a Man, suffered and died on the cross for us. I think it is really time to stop bickering and having “mousy wars” and take up the vision to do things together as one family by proclaiming the Good News to the world. I will try to propose some common steps in Chapter Five by suggesting the pastoral response.

In Metz’s understanding, this proclamation of the Good News is “the solidarity of hope with the God of the living and the death, who calls all men to be the subjects. In our defense of this hope, we are concerned not with a conflict between ideas unrelated to any subject, but rather with the concrete historical and social institution in which subjects are placed, with their experiences, sufferings, struggles and contradictions.”
  Furthermore, according to Metz, “one of the most important aspects of the task of explicit Christianity today is to make a defense of hope.”
 I agree with Metz’s arguments that “the rejection or destruction of tradition and memory does not simply lead to increased freedom and autonomy. On the contrary, it usually results in a new form of stultification, in which man is easily manipulated or corrupted.”
 

The “wonderful” example of the possibility of change is the former Soviet Union. Many years of constantly lying about the past might cause the past to become corrupted and confused.
 The situation in Ukraine, during the years of a cruel atheistic regime in which there was rejection and destruction of tradition and memory very negatively influences today the understanding of the human being as someone who built his or her identity on the tradition and memory of the past. Furthermore, the wounds in the minds and hearts of members of both Churches in Ukraine are still very deep because of the religious conflict that continued for hundreds of years between these Churches. To build their own identity today after so many years of denying their own history, tradition and even memory is not an easy question. 

In my opinion we have to see the problem of reconciliation between the Russian Orthodox Church under the Moscow patriarchate and the Greek Catholic Church in Ukraine not merely from the “narrow” perspective of religious identity. All these living people and also the generation or even two before were systematically deluded and twisted by the Communist regime. I think that human rights were methodically and thoroughly violated under the Communist regime, through persecution and constant fear because of religious belief. The “genial plan” to make all members living in the Soviet Union homo sovieticus
 was a real disaster in the life of these people. It is a terrible tragedy, a trauma that needs to be healed first if the question about the reconciliation between the Churches wants to move from the current almost frozen position.  

From the previous very brief description in Chapter One it is clear for me that both groups, Russian Orthodox as well as Greek Catholics, suffered in many different ways during Communism because of Stalin’s collectivization and persecution of the Church by proclaiming his atheistic ideology. This understanding might give us an opportunity to say that both of these Churches are victims and need to experience reconciliation and the healing power of memories. I believe that the testimony from Fr. Lapsley might help both of these groups to understand that in the process of reconciliation only God can bring them from the death of misunderstanding, confusion and disappointment in the past to the life of reconciliation and forgiveness. Only God can heal their bad memories. Only God can transfer their memories that finally both members from these group might come to be a representative of the culture of life and not the culture of death. Only being the people of strong faith and hope might help them to overcome or I would say using the Schreiter language remember in the different way all these painful events from the past. 

4.3. Instead of Conclusion – New Perspectives and New Visions of the Old Problems 

The Communist regime in the Ukraine did terrible things.  Millions of people were killed and tortured.  This awful period ended when Communism in this part of the world collapsed almost sixteen years ago. However, the social injustice in the Ukrainian society is still evident and obvious. In the new milieu the Ukrainian Greek Catholic Church as well as Russian Orthodox Church of the Moscow patriarchate need to have a clear self-understanding about their social, ethnic, cultural, but most of all, spiritual elements, that may help the Church in an essential way to build up its life in God, reinforce its faith, and go into the world with a mission. As Fr. Borys Gudziak, the rector of the Catholic University in Lvov, mentions, this kind of analysis raises many questions about the identity of the Greek Catholic Church in the new millennium: 

How is it possible to determine identity in a dynamic environment, in which diverse and frequently antagonistic historical and contemporary trends influence this identity and disorient it? How is it possible to determine one’s identity in an open, pluralistic society in which commercial, economic imperatives and mindsets dominate and in which various ideologies, different confessions and various versions of ‘histories of salvation’ compete for attention in an open ideological market? How it is possible to determine a unified identity for a particular Church that consists of many (millions) of faithful, multinational communities, and citizens of many different countries?
  

In addition, my question is also, “How does the church bring the Gospel and values of social justice and reconciliation to millions of others in this multicultural Ukrainian society?” These questions are really not easy to answer and realized in practice. I will add that such kind of questions should be asked and raised in the Russian Orthodox Church as well. These tasks are primarily the work of the Holy Spirit. But it also requires the active participation of all Christians in Ukraine. It is notably the responsibility of us - Christians living in Ukraine. However, it seems to me that this work needs to be realized through the lens of the salvation of both Churches and what they received from the apostles and confessors of the Universal Church. Both Churches need to pay attention to the basic sources of beliefs and ecclesiastical life. 

The Russian Orthodox Church should be more open in dialog with the Greek Catholic Church. Moreover, I think that for patriarch Alexis II it is a time to see the Greek Catholic Church in Ukraine as a sister church and equal partner in dialog. It may be somewhat offensive to say so, but I think that the Russian Orthodox Church is, as Rimantas Gudelis
 mentioned in regard to the Lithuanian Catholic Church, still living in the spirit of resistance and does not have sufficient theological resources to oppose the temptation to be in conflict.
 Or let me put it in other way. I think that theological resources in the Orthodox Church exist, but they are not used properly as yet. How many times has the Russian Orthodox Church tried to initiate some kind of conversation with the Greek Catholic Church? There is little or no conversation here. How many times has the Greek Catholic Church proposed to the Russian Orthodox Church an offer to communicate? By means of Cardinal Husar, they did so numerous times. As Arjakovsky mentioned, on November 26, 2002, there was information on the radio that the Patriarch Aleksey II of Moscow was coming to visit Ukraine, Cardinal Husar immediately wrote him a letter inviting him to come to Lvov. He was ready to meet and welcome him. Unfortunately, this did not occur. Until now, the Moscow Patriarchate has never openly acknowledged that the Ukrainian Greek Catholic Church was forcefully assimilated with the Moscow Patriarchate, in a pseudo-council in 1946 in Lvov. However, Cardinal Husar did not give up. He believed that even though “the road will be long, but the time has come to start walking together.” 
 These connection points can help these suffering Churches, both Greek Catholic and Russian Orthodox, find their own identity and reconcile with each other by following the divine mandate to help brothers and sisters who still suffer because of poverty or different negative memories from past. I will focus and argue again and again that reconciliation between these churches is possible and, as it was clear from my interviews, also on some levels has happened.   

Today, Ukrainian society is subject to the same popular cultural pressures of materialism and media saturation as elsewhere, but religion and spirituality remain significant in the lives of many.  There is real need for educational structures that will involve many generations to take root.
 In this situation it is tremendously important for both sides to take any kind of positive steps they can to come closer to each other. They need to be more understanding of each other by doing small but crucial acts to signify steps forward, on the way toward reconciliation.  The Catholic Church must not wait for the Orthodox to step forward, but must be proactive and extend an invitation not once but many times. In this context it is good to mention that nationalists propose to build one united national Church, while others argue that the religious field will be an examination case for a new, more pluralistic Ukraine. On December 1, 1991, Ukrainian Independence Day, the government organized an “All–Ukrainian Religious Forum” in Kiev to persuade members of all faiths that they are secure and that all religions there are equal.
 

Despite these different understandings about the Churches and their role in Ukrainian society there are also ongoing ecumenical efforts.  In 1993, at the Balamand School of Theology in Lebanon the Joint International Commission for the Theological Dialogue between the Catholic Church and the Orthodox Church was organized.
  The statement of this conference can be found in Appendix 2 (its fifteen year follow-up conference proceedings can also be found in Appendix 3).  I think this is an extremely important document also from the perspective of reconciliation, justice and peace between representatives of these two Churches in the Ukraine. From paragraph 22 from this statement, from the section of the practical rules: 

22) Pastoral activity in the Catholic Church, Latin as well as Eastern, no longer aims at having the faithful of one Church pass over to the other; that is to say, it no longer aims at proselytizing among the Orthodox. It aims at answering the spiritual needs of its own faithful and it has no desire for expansion at the expense of the Orthodox Church. Within these perspectives, so that there will no longer be room for mistrust and suspicion, it is necessary that there be reciprocal exchanges of information about various pastoral projects and that thus cooperation between bishops and all those with responsibilities in our Churches can be set in motion and develop.

Paragraph 24 is equally important in the process of reconciliation, peace and justice between these two Churches in the Ukraine because of its emphasis on religious liberty and joint efforts.  

24) It will also be necessary—on the part of both Churches— that the bishops and all those with pastoral responsibilities in the Churches scrupulously respect the religious liberty of the faithful. In turn, the faithful must be able to express themselves for this purpose. In fact, particularly in situations of conflict, religious liberty requires that the faithful should be able to express their opinion and to decide without pressure from outside if they wish to be in communion either with the Orthodox Church or with the Catholic Church. Religious freedom would be violated when, under the cover of financial assistance, the faithful of one Church would be attracted to the other, by promises, for example, of education and material benefits that may be lacking in their own Church. In this context, it will be necessary that social assistance, as well as every form of philanthropic activity, be organized with common agreement so as to avoid creating new suspicions.

Paragraph 27 is also noteworthy because of its emphasis on avoiding subtle pressure and violence.

27) Suspicion would disappear more easily if the two parties were to condemn violence wherever communities of one Church use it against communities of a Sister Church. As requested by His Holiness Pope John Paul II in his letter of 31 May 1991, it is necessary that all violence and every kind of pressure be absolutely avoided in order that freedom of conscience be respected. It is the task of those in charge of communities to assist their faithful to deepen their loyalty towards their own Church and towards its traditions and to teach them to avoid not only violence, be that physical, verbal or moral, but also all that could lead to contempt for other Christians and to a counter-witness, completely ignoring the work of salvation which is reconciliation in Christ.

Through the lens of this important Balamand document both Churches should see things differently.  This can be an instrument for moving closer by working together on different projects for renewing and rebuilding Ukrainian society which is suffering very much from injustice, corruption and other modern sicknesses that many countries deal with.  An Orthodox response to the first fifteen years of the Balamand work can be found in Appendix 3, as it is an important tool for both sides. In addition, I want to emphasize again that it is necessary to have a clear understanding that the process of reconciliation is God’s work and initiative. As Robert Schreiter pointed out:  

First and foremost, the reconciliation that Christians have to offer in overcoming the enmity created by suffering is not something they find in themselves, but something they recognize as coming from God. Thus the question is not “How can I bring myself, as victim, to forgive those who have violated me and society?”  It is, rather, “How can I discover the mercy of God welling up in my own life, and where does that lead me?” Reconciliation, then, is not a process that we initiate or achieve. We discovered it already active in God through Christ.
  

The situation of the reconciliation of the Greek Catholic Church and the Russian Orthodox Church in Ukraine should be understood on two levels. The first one is an individual and the second one is a social level.
  It is not only the question about the pseudo -synod in Lvov in 1946 but also for the centuries of continuing and not yet healing wounds
 from both sides. According to Robert Schreiter, “the churches have historically played roles in the reconciliation process–both because of their power in civil society and, more important, because of the messages they bear from Christ’s perspective to be agents of reconciliation.”

I agree very much with Robert Schreiter’s proposal of religion as a source and resource for reconciliation.
 I think that being aware of such a large responsibility both local Churches must take this risk by being a source and resource for reconciliation for others and also for themselves. Religion must be a moral resource. Religious leaders of the local churches in Perecin can take on important roles in leading investigations into misdeeds in the past. I would like to propose to these two groups that they see their situation more through the lenses of social justice and social reconciliation. One of the most useful definitions of social reconciliation, as Robert Schreiter mentioned, has been proposed by the Chilean Jose Zalaquett, responsible for the Truth and Reconciliation Commissions. His understanding of this very important topic is to see social reconciliation as the “reconstructing of the moral order which is healthier than punishment.”
  May we say that these two churches function in this way and are the agents of reconciliation? It seems to me that at least from the Greek Catholic viewpoint there is more willingness and openness to be an agent of reconciliation. On the other hand, from the interviews with the Russian Orthodox members a majority reported a strong desire to live peacefully with each other. I think by continuing in this way there will eventually be more willingness from the Russian Orthodox representatives to sit together, pray together and talk together by sharing their life stories. 

As Schreiter mentioned, there are many questions about a new order in Eastern Europe after communism collapsed and particularly in Ukrainian society. He is making an important point in this area asking for example, how Catholics and Orthodox shall be reconciled knowing that the Ukrainian Catholic Church was “buried,” its leadership jailed or executed, and its possessions confiscated under Stalin’s regime. “How shall those who resisted assimilation into the Orthodox Church relate to those who did not and now wish to return to the Catholic Church? …how shall Catholics and Orthodox live together in the future? Is reconciliation possible?”
  I argue that reconciliation is possible and already at some level has happened and continues to happen.  At least this appears to be so from the interviews and my ten years experience living there. However, it is still a long process that depends on God. Both Churches’ members should be the people of faith and honor and see things in the light of God’s love and forgiveness. I always point out during confession when some people have a hard time to forgive their neighbors that if God forgives us any time we come to Him with humble hearts we should also forgive others. God gives us a chance to start again. We should give a chance to others by forgiving them and allowing them to start again. The majority of members from both churches see reconciliation from God’s perspective remembering what Jesus told Peter by asking Him how many times he is supposed to forgive:” I say to you, not seven times but seventy –seven times” (Matthew 18:22). Both Churches’ leaders and individual church members in Ukraine need to be aware of the great responsibility they have in front of each other, in their own churches, as well as in front of the members of the neighboring church, and other people in Ukraine, always watching carefully the reaction from their neighbors. Moreover, they need to be aware that they are in a common boat. The question of reconciliation and memory healing is also the question of identity and awareness of belonging and having mission, and of being an active member in community in the sense of promoting Christian love, justice, and forgiveness.  But the first example must come from the Church leaders. From my interviews in Zakarpatia both groups emphasized the importance of the local ministers and top church leaders being witnesses of Jesus love by giving a good example. Both Churches should be aware of the fact mentioned by Metz that, 
Christianity as a community of those who believe in Jesus Christ has, from the very beginning, not been primarily a community interpreting and arguing, but a community remembering and narrating with a practical intention – a narrative and evocative memory of the passion, death and resurrection of  Jesus…Faith in the redemption of history and in the new man can, because of the history of human suffering, be translated into dangerously liberating stories, the hearer who is affected by them becoming not simply a hearer, but a doer of the world.
  

I think that it is really time for both Churches to sit together as much as possible, being aware that they have safe places to share the story of our Lord Jesus Christ as well as their own life story of suffering. By doing this they might soon experience, step by step, the wonderful healing of the past by being able to see things differently, through the lenses of God’s love, mercy and forgiveness. Finally, they will be able to shake hands each other, hug each other fraternally, and begin to look in the same direction.   

CHAPTER 5 -  LET’S TAKE ACTION
After analyzing the results of the interviews, the narratives of memories, church tradition view of reconciliation, and place of memories in the life of human being I will propose some possible options for formulating a pastoral response. Synthesizing interviews with theology creates a forum for brainstorming constructive pastoral program ideas in our journey toward reconciliation between both churches in Ukraine. 

5.1. The Voyage toward Reconciliation 

According to the Schreiter’s conception the spirituality of reconciliation, as we mentioned it before, has also a post–exilic stance.
 He borrows this terminology from the South African theologian Charles Villa-Vincencio. He points out that the situation in South Africa after apartheid is similar to how Israel returned to Jerusalem after the Exile in Babylon.
 I think that this is a very accurate and exact comparison considering the situation of the Greek Catholic Church and the Russian Orthodox Church in Ukraine. They undertook a long journey from the exile of the terrible years of persecution and annihilation during the Communist regime to the new reality of freedom and democracy. From the cultural part in Chapter One it is more than clear for me that the years under the Communist yoke were very difficult. It was clear from the interviews that all respondents from both Churches saw Communism as evil and a very negative aspect in their history and individual and community experience.  

Communism as an ideology is deep in the past, in spite of the situation that psychologically the nightmares of the Communist past might continue for awhile in some people’s lives in Ukraine. The future of a free and peaceful interaction with each other is in God’s and their hands. How will the people living in religious freedom and democracy use it? What do the spiritual leaders from both churches need to do to be closer to each other? What are they called to do to experience a beautiful gift from God named reconciliation? On our journey we explored Schreiter’s conception about reconciliation and how it needs to be understood from a Christian perspective. On our journey exploring the Christian meaning of reconciliation we found that it is a gift from God initiated by Him and it is more a spirituality than a strategy. We discovered that respondents in both parishes were very much aware of the fact that only God can give the grace of understanding and unity between the parishioners from both churches as well as between the Russian Orthodox and the Greek Catholic churches in general. Moreover, the majority of respondents saw the importance of prayer, especially Eucharistic gathering and the importance of the prayer of the Stations of the Cross. Schreiter’s model emphasizes that in reconciliation oppressed and oppressors are a new creation. From interviews I recognized that reconciliation at some level has already happened and both groups’ members are a new creation because they see the past differently without the feelings of revenge or hostility. This was very much visible by observing the situation in Perechin after many decades of living together but praying in different churches and interacting with each other in every day life’s situations.

People living there see things very differently now compared to the early 1990s after normalization and religious freedom in Ukraine. They see each other as the brothers and sisters of Jesus Christ and the children of one God. A very positive and hopeful position is that of the young people who interact with one other from both churches because of their interests to know each other and eventually to marry each other. Some examples are when these mixed families don’t have any problems participating in the Greek Catholic as well as in the Russian Orthodox liturgy.  This is a positive aspect of the religious life there. The procession during the different feasts when representatives from one church are coming to another church in the city of Perechin, greeting them because of the common feast, are good signs of a healthy religious life accepting their own traditions. The Stations of the Cross on the hill of the city and the large cross there, symbolizing the victory of Jesus over death and sin, is a sign of hope for both churches. Both members of the local churches don’t want division between each other; they want and desire unity, acceptance, honesty and love to each other. They are aware that Jesus is one and undivided, so they also see themselves in the one church where Jesus is the leader. They see very clearly pluralism in Christianity and they accept it.  By trusting in God and putting their own life stories into the story of the Resurrected Jesus they see a great chance to live fully with hope and abundance. Finally, we found that reconciliation will be complete only with the final consummation of God on the earth implementing and embracing all extension of reality. As Schreiter points out, “it involves laments for what has been lost and calls forth a healing memory.”
 And the members of the local churches showed the potential of the Christian maturity trying to do their best in awaiting God’s final call.

So, what should these churches in Ukraine really do for the future to be closer to each other and to continue to be able to receive reconciliation? What kind of “steps” should they take so that they might receive the gift from God–reconciliation? Both churches in Perechin might be a good example for others to follow because thanks to God’s providence and their prayers, reconciliation in some measure has already happened there. Moreover, I argue that they have spiritual sources helping them to continue this process in healing memories and becoming agents of reconciliation for others. Being on the journey with this people it was amazing for me to observe the power of God in the lives of these people. Experiencing their strong faith and trust in God even in the most difficult days of persecution, when they shared their life stories, it was for me a very positive event and occasion to increase my faith. Together with the cultural historical backgrounds of both churches and the experience of their church members I want to invite all church members to continue their life journey following Schreiter’s concept of reconciliation by using biblical stories. I want to see it as the foundation for a possible pastoral response for both churches.  In the theological section in chapter three we discovered that the story of the disciples on their journey to Emmaus is, as Schreiter points out, “one of the most cherished of the appearance stories.”
 Moreover, according to Schreiter, “the Emmaus story …is one of the best stories into which many of us can place our own story and others’ story of reconciliation.”
  Both churches on their journey should definitely put their story into the Emmaus story. 

Let me say a few words of clarification by re-remembering what happened on the way from Jerusalem to Emmaus during that time. Two disciples are going to Emmaus discussing together and wondering what happened to their Master. They are upset and confused. By reading and analyzing that story again we might recognize from their reactions the fact that the life was not “fair” to them, that their dreams and plans did not come true. The tomb of Jesus is empty and their hope had been that “…he would be the one to redeem Israel...” (Luke 24: 21) Being disappointed and bemused on the way from Jerusalem to Emmaus they met a stranger. By sharing their life story about all what happened with Jesus and by sharing their own confusions, fears, expectations, and dreams that they had not come true and by listening to him, a stranger, explaining and retelling the whole story, connecting it to Israel’s history and the mission of Jesus on the earth finally their eyes were opened. Moreover, by blessing and breaking the bread they recognized in this stranger Jesus. But soon as they were able to see and understand that they were speaking with the resurrected Jesus, he was gone, he disappeared. However, they were deeply touched and they could not be silent about what they experienced and immediately wanted to share it with the other disciples.
   

Following Schreiter’s model of reconciliation I want to propose some practical steps for both churches to grow closer to each other and be able to receive the gift from God named reconciliation by using some elements from the Emmaus story. The first element in the pastoral response I want to propose is the journey, the second the story, the third is recognition in the Breaking of the Bread, and the fourth is an understanding and connection of the Emmaus road and a spirituality of reconciliation.
 

5.1.1. The Journey

Schreiter rightly mentions that the journey of the two disciples is uncertain and vague. Schreiter’s question asking if they are going to Emmaus or simply just avoiding Jerusalem seems to me logical. We don’t know exactly. Moreover, I agree with Schreiter that the intention of the two disciples to change their location is more about getting away from their confusion about what just happened with Jesus than going somewhere concretely and intentionally. 

It seems to me that in the cultural section in Chapter One it was obvious that during these years both churches were in a similar situation to those disciples going to Emmaus. The pain of the past, misunderstanding of each other, negative and hurting memories, hundreds of years continued excommunication, some kind of freezing silence, and confusion about each other got them nowhere. Their journey became tiresome and oppressive, even harsh. Only recent years brought some kind of hope when they withdrew their excommunications and started some kind of dialog in the second half of the last century. From the interviews in the Chapter Two it was understandable and clear for me that they desperately need somebody who can really be their leader and supervisor. As Jesus appeared and became a companion for disciples so should Jesus be a companion for both church members on their life journey. As Schreiter points out: 

This act of accompanying the disciples is a powerful image that can become a model for our pastoral praxis. We do not walk ahead of people so much as alongside them, speaking with them, hearing their stories, comforting them, challenging. 

Many of us need this kind of accompaniment on our journeys to reconciliation. Those who accompany us may not be able to provide the definitive interpretation of our burdens, but they can become a means by which those burdens are lifted. They can create an atmosphere of safety and trust that makes possible our finding the way out of our distress.
     

The Stations of the Cross is a strong symbol of their journey in Perechin too. Journeying from the one station to the other and finally stopping by the more than twenty foot high cross on the top of the hill is a powerful image for both church members. I strongly suggest continuing to organize these kinds of activities with both parish priests and their church members as much as possible especially during the Lent time. From interviews I discovered people’s awareness and desire to see Jesus accompanying them on their life journey. They see the importance of accompanying others and walking with them through their life journey, hand by hand. It is my strong desire that this process will continue. Both church community members in Perechin are interested in the fate of their neighbors. Continuing  on their life journey with Jesus and supporting each other with love and compassion is a right way toward the reconciliation between the two sister churches- the Russian Orthodox and the Greek Catholic Church.

5.1.2. The Story 

Schreiter points out that the disciples were so emotionally invested in arguing and sharing the story about Jesus that they even did not recognize the stranger. They saw each other in the Jesus story but without any conclusion and with many unanswered questions. They were still wondering and exploring what happened with Jesus without leaving them any peace, satisfaction or even understanding of what was going on. The picture of the life mosaic was not complete yet. To some extent there was still something absent or omitted. It was their lack of faith. We don’t know how many times the disciples were retelling the story until it became an innovative and new narrative. Schreiter points out that in our personal confrontations and struggles toward reconciliation something similar happens. The path to reconciliation is a very challenging process for many of us as we try to find the technique or approach that bets helps us to fight our pain, our fear, our hurt, our haunting memories, and doing heroic movements to transform it rather than simply trying not to think about it. However, forgetting doesn’t work. Something is still missing. Another dimension is needed.  In the life story of the disciples, the stranger-Jesus brought them a light into the darkness of their confusions and fears about the past and future. The main idea here is that the story did not end with the death of Jesus. As Schreiter rightly emphasizes, 

In retelling the story, Jesus provides a shift of perspective. The story is already familiar to the disciples, but now they are hearing it from a different perspective. They had thought that the shameful dead of Jesus meant that Jesus was not the mighty one of God after all, that he had been abandoned or even rejected by God. But the death, as the stranger now tells it, is the turning point in the story. It allows the mighty prophet of God to make transition from this world into the realm of glory, showing that he truly is the Messiah, the one whom God has sent.
        

It was visible from the interviews that people were retelling their life story many times but only after giving permission to Jesus to speak could he bring light and understanding to them. Moreover, by retelling the story again and again and putting them into the big story of the suffering and resurrected Jesus Christ, they were able to accept their situation, see the past differently and receive the healing of memory. By doing interviews I witnessed a strong desire of all people participating in this project sharing their life stories. Moreover, all of them emphasized the importance of faith and necessity of God’s presence in their lives. Only after their acceptance of Jesus as their personal Savior and Redeemer will they be able to go out from the tunnel of doubts to the light of resilience and hope. The desire to continue this process is a very good sign for both churches to keep going and not be afraid to tell their life stories again and again, and be able to put them into the hand of the Almighty until they will be able and competent to see their past differently, that is, through the eyes of Jesus Christ. 

My goal during the interviews was to ask respondents from both churches certain prepared questions. I was also looking for the opportunity to create as much as possible safet places where they might be able to share their life stories. The result was amazing because during the interviews I experienced together with them the healing power of God. The tears of joy or even pain about the past on the face of some of them were a visible sign of this beauty. It seems to me that in both churches it will be a very fitting way to continue this kind of interaction, to give parishioners and their local parish priests a time for sharing their life stories and receiving the healing power of God and healing of memories. I discovered during that time I spent with the people and listened to them, the simple fact that they are looking for somebody who might be able to listen to them with an open heart. As Dietrich Bonheoffer emphasized the importance of listening in a community:
The first service that one owes to others in the community consists in listening to them. Just as love of God begins by listening to His Word, so the beginning of love for the brethren is learning to listen to them. It is because of God’s love for us that he not gives us his Word but also lends us his ear. So it is his work that we do for our brother when we learn to listen to him. Christians, especially ministers, so often think they must always contribute something when they are in the company of others, that this is the one service they have to render. They forget that listening can be a greater service than speaking. Many people are looking for an ear that will listen.

Listening is so important for reconciliation. The Greek Catholic parish must have a space for careful listening in the local community and the Russian Orthodox Church as well. So, I propose in their pastoral activities, that local priests should give their parishioners a space for narrative–story telling, for explaining their life stories, their fears, and also a space to share their hopes and dreams for the future. I propose weekly or at least monthly regular discussions in the evening time, in small mixed groups of four to five people from both churches, in the Greek Catholic parish house center where the people might have the possibility of speaking about their lives, hopes, expectations or fears and being heard. The Latin Rite Roman Catholic Church also has a newly built social center for these kinds of activities and I am very sure that they will be happy to help with the space for meetings. 
As Schreiter points out, for the disciples on their journey to Emmaus, the time of grace came step by step. Even by re-telling the story the change was not yet visible. The moment of change came when they recognized him in the breaking the bread. Only after that situation their eyes started to see.
 I think that creating safe places when both churches’ members can meet each other in an informal situation sharing their life stories will be a very valuable thing. By sharing simple food prepared by members of both churches and drinking hot tea or coffee the discussion might be more appreciated. 

5.1.3. Recognition in the Breaking of the Bread

The re-telling of the story by the stranger brings the disciples into a different level of understanding what happened just a few days before. However, instead of the fact that their hearts “began to burn,” they were still not sure what was going on, but they warmed to the stranger. It was good to have him with them. They trusted him and liked him because they decided to invite him to stay with them and to share the food with them. When the stranger took the bread and blessed it, they understood who the person they talked a whole afternoon with was. However, soon after blessing bread, when their eyes were lit with joy because of him, he vanished, leaving them alone with the bread. Schreiter points out that,

This remarkable scene in the story brims with meanings. It begins with the disciple’s invitation to the stranger to stay with them and eat with them. Perhaps this is the first hint of the healing and reconciliation that is taking place. The disciples, so despondent on the road, now extend hospitality to the stranger. There is something about their humanity that has been restored, and they are now able to be more than passive listeners: they are able to take actions on behalf of others. They have been drawn out of a kind of death and are able to help build the circle of love once again. This is a sign that something is happening.
  

Hospitality in Ukraine has a very important place. People are likely to give you the last of their food simply to honor you as a guest. It seems to me that this is a positive sign to follow. It is not accidental that spiritual leaders emphasized the importance of the sharing of food around the table in community. It is not only the time for consuming food but it is also a time for reflecting and sharing their life stories and also the possibility for healing memory. I strongly encourage both parish priests not to be afraid to practice the virtue of hospitality in their parishes by inviting “strangers”( members of the other church)  to be able to share food and drink with them and experience the healing hand of God.  I propose the local Greek Catholic priest not to be afraid to speak with the Russian Orthodox parish priest, that the Greek pastor invite the Russian Orthodox priest and his community for this kind of gathering first because the Russian Orthodox community doesn’t have any appropriate place for this kind of meeting yet. Before starting interviews I was invited by the local parish priest from the Russian Orthodox Church, to share a meal in his house with his wife.  I spent with them two amazing two hours of Christian fellowship, sharing our life stories and expectations for the future and also the goals of this thesis project. I was impressed by their friendship and openness. Furthermore, before leaving Ukraine in summer 2007 I invited them for dinner and we had once more an excellent discussion. God’s spirit was present among us. I was really touched to the bottom of my heart. 

Coming back to the story of Emmaus, we should say something more that is also very important for both church members in Ukraine. It is what Jesus taught his disciples. He has showed them what the reign of God would be like by gathering together at table to eat and drink together. Being with disciples in the breaking of the bread Jesus is able to cure them. The healings process is visible. The breaking of the bread is also the breaking-open moment in their lives. That is, their eyes can see what they had not been able to see.  They recognized their Master in the resurrected Jesus. By experiencing this they also experienced the grace of reconciliation. This is the gate to the everlasting and perpetual. The person experiencing the moment of reconciliation sees afterward that he or she thinks differently, from the spiritual eternal perspective.
 In addition, as Schreiter points out, 

Jesus appears as he needs to be seen. The purpose of the appearances is not to make a point or to establish a fact. It is to heal, to reconcile. Each of Jesus’ appearances–to Mary Magdalene, to the disciples on the road to Emmaus, to the disciples in the upper room, to the disciples on the seashore- is to establish a relationship, to confirm a bond of trust, to touch and heal a broken heart...Jesus orchestrates each opportunity to invite his closest disciples to recognize him.
  

It seems to me that this is a very important part in our pastoral response. I want to recommend that all members of both churches become as much as possible the closest disciples of Jesus, so that they might be sure that he will invite them and they will be able to recognize him and be healed. A very important point, in our fascinating voyage toward reconciliation, is informed by Schreiter’s analysis of the reason why Jesus is not recognizable at the beginning of each stories. We can remember the appearance to the seven disciples. Jesus was standing on the shore; but the disciples did not realize that it was Jesus (John 21: 4); or the appearance of Jesus to Mary Magdalene when she thought in the beginning that  he was a gardener who was talking but it was Jesus and she did not know it was Jesus ( John 20: 14); or his appearance to the disciples in Jerusalem after Jesus greeted them and they were startled and terrified and thought that they were seeing a ghost (Luke 24: 37). All these examples tell us how much Jesus was transformed and changed. It also tells us how much disciples needed so that they could recognize him immediately. The resurrected Jesus Christ is a new person. If the disciples want to see and recognize Jesus, they need to be able to receive a faith from God and trust God. Schreiter points out that, “it is this coming to faith that makes it possible to read the resurrection appearance stories as stories of reconciliation. For at the heart of reconciliation the victim has the same experience: receiving a gift that restores the victim’s humanity, and makes it possible to trust again.”
 It seems to me that many people went through that amazing gift from God when they witnessed they own spiritual resurrection and transformation. The awareness of a reality that God is a foundation and a resource of the every healing of memory was between the respondents very visible. It will be very accurate way if people from both churches will be able to grow in faith that by recognizing Jesus in Eucharist they will experience their own personal transformation and healing. Jesus Christ present in Eucharist, sharing his body and blood under the form of bread and wine is a strong motivation for both church members. It seems to me that both churches are conscious of the importance of this kind of spiritual gathering. Although the Greek Catholic and the Russian Orthodox Liturgy are the same, it will be a very encouraging and affirmative thing not to be afraid and go for instance from the Greek Catholic site and participate in the Liturgy in the Russian Orthodox Church and share at least some common  feasts as much as possible. The local tradition of going to the other church in procession with the cross in front of the group is warmly welcomed and appreciated. It will be a good occasion for both of the group members to see each other in prayer, united with Jesus by eating his body and drinking his blood from the same cup and experiencing God’s healing. 

5.1.4. The Emmaus Road and a Spirituality of Reconciliation 

On the road to Emmaus we can see unique and distinctive requisites and rudiments of a spirituality of reconciliation. As Schreiter emphasizes that,   

The stranger gains their trust and provides a safe place for them to tell their story. As they journey along the road, the stranger listens carefully and compassionately. The story gets retold until a new perspective emerges. The finding a new perspective happens as a moment of grace that comes upon us. It is not something that we can construct for ourselves. It comes in a way that seems almost an afterthought to outsiders, but it is the window onto God’s purposes for us, for the one being healed.  Indeed, one could say that the perspective gained in the moment of reconciliation is the perspective that God takes.

This discovery might be one of the basic foundations for the spiritual response for both churches too. From our Catholic position I am definitely sure that there is a strong desire for reconciliation with the Russian Orthodox. Furthermore, it was obvious from both churches’ members that reconciliation is the moment of grace coming from God. Many of them mentioned the reality of being safe in communities where they trust their local church leaders and see in them careful and compassionate listeners. This is a big sign of hope and possibility of a continuation of the process of healing the memories between the communities especially by older generation. It is a hope for a new perspective and a return to the foundation of the one shepherd and one sheepfold in the pluralistic church. What is very clear for me is the fact, as Schreiter points it out that, 

The stranger in the Emmaus story creates a circle of love in which the disciples can tell their story in safety and begin to rebuild trust. A zone of hospitality has been created. In that circle, memory can be gently unfolded and its wounds revealed. Memories make up a great part of our identity and our understanding of ourselves. In circle of love those memories can be revisited in their pain and sorrow, not simply to relive the pain and sorrow, but to find a way to outline them. It is in such a setting that the cup of suffering can be transformed into the cup of hope.   

It seems to me and it is also my strong desire and hope that Christian love is and will continue to be a foundation for all activities and any kind of moment toward the neighboring church members. The circle of love really might create the safe places where the people can continue to retell their life stories and rebuild the trust. From the interviews it was clear for me that this has already happened at some level.  Love was the word used most often in both groups. Loving God and through this love continuing to love their neighbors’ is one of the basic priorities in both churches. This is an amazing sign of hope, transformation, and possibilities of receiving God’s healing power.  

5.2. General Observations and Recommendations 

Both church members are invited to build a New Church, a group of people who work with each other to preserve their traditions while strengthening the traditions of both. Moreover, they should not be afraid to be aware of the discovery that was explored in interviews that both churches are the churches of Jesus Christ because he is one and undivided. Furthermore, the Church of Jesus Christ  in their understanding is the fullness of Gospel. Jesus founded his church and the gates of hell will not overcome her. The Church rituals and other sources are helpful and necessary instruments for both church members on the voyage to the Kingdom of God. Discovering that we are sinful, motivated some church members to be aware of the fact that some church members  were co-opted, seduced, and forced to betray, also that some members followed the Communist agenda and were seduced.  It was a kind of emptiness and sinfulness, a lack of courage to fight the regime, a failure to display any kind of resistance. But on the other hand they could see and experience God’s mercy, forgiveness and love.   

In both parishes the cross is as a strong symbol for unity. They are aware of the fact that they must find some symbol that will be not corrupted any more by present dangers and today’s temptations. The Communists used church differences as weapons against each church. The members of these churches have to be aware of this and see the past differently. Both churches’ members want to do as much as possible to ensure that the negative past will not be repeated again. Both church members want to be a people of a strong faith, following God’s commandments.      

Visioning a future which explores the potential and opportunities for the both churches to grow in love with each other by listening to each other and being compassionate is the paradigm. The youth are the future of both churches. They might ask each other what kind of world might help them or what kind of world they want to see in front of them. They don’t fear persecution, because they have a new vision.  I am also thinking about Paul Lederach’s “moral imagination.” 
 In his book The Moral Imagination: The Art and Soul of Building Peace he talks about the moral imagination as: 
To imagine responses and initiatives that, while rooted in the challenges of the real world, are by their nature capable of rising above destructive patterns and giving birth to that which does not yet exist. In reference to peace-building, this is the capacity to imagine and generate constructive responses and initiatives that, while rooted in the day-today challenges of violent settings, transcend and ultimately break the grips of those destructive patterns and cycles.
 

Lederach, supported by his rich experience gained working as one of the world’s foremost experts on peace building and reconciliation, has proposed the following steps to be taken after a post conflict situation, or as a future moral vision or imagination of the concrete people, represented as whole groups.  I would like to propose some steps for both members of the Churches in Ukraine, as it is understood in Lederach’s conception. Schreiter points out as it was said before that reconciliation is the gift from God. However, we have to do everything possible to receive this important and necessary gift from God as soon as possible. Lederach sets out four points in his concept of the moral imagination: 

1. We must move from isolation and attitudes of “dominate or be dominated” toward a capacity to envision and act on the basis that we live in and form part of a web of interdependent relationships, which includes our enemy. 

2. We must not fall prey to the trap of narrowly defined dualism, which severely limit the framing of our challenges and choices. We must find ways to nurture and inquisitive capacity that explores and interacts constructively with the complexity of the relationships and realities that face our communities.

3. Below and above, outside and beyond the narrow walls with which violence wishes to enclose our human community, we must live with trust that creativity, divinely embedded in the human spirit, is always within reach. Like a seed in the ground, creative capacity lies dormant, filled with potential that can give rise to unexpected blossoms that create turning points and sustain constructive change. We must expose and break the false promise that places trust in violence as the defender and deliver of security. 

4. Accepting vulnerability, we must risk the step into unknown and unpredictable lands and seek constructive engagement with those people and things we least understand and most fear. We must take up the inevitable perilous but absolutely necessary journey that makes its way back to humanity and the building of genuine community.
      

I feel that understanding these four simple steps and trying to put them into practice might give both churches great opportunity to re-establish the common sense of being in the same boat reaching the Holy Land. Everybody from both groups from parishioner to church leader should definitely be aware of the necessity to be an agent of reconciliation in Ukraine.  

I agree very much with Robert Schreiter’s proposal of religion as a source for reconciliation.
 I think that being aware of such a responsibility, both local churches must take this risk of being a source and resource for reconciliation for each other and also for themselves.

Religion must be a moral resource. After Vatican II, the concept of ecumenism and justice was seen as closely related to love. It should be also very clear for everybody that love is an engine for reconciliation too. Christian love changes people fundamentally by calling them to do justice. The official document “Justice in the World” issued by the 1971 Synod of Bishops states: 

Christian love of neighbor and justice cannot be separated. For love implies an absolute demand for justice, namely recognition of the dignity and rights of one’s neighbor. Justice attains its inner fullness only in love. Because every man
 is truly a visible image of the invisible God and a brother of Christ, the Christian finds in every man God himself and God’s absolute demand for justice and love.
  

Both Churches in Ukraine might be an excellent example for Ukrainian society by building moral values in the minds of the Ukrainian people. To do this, they must exert maximum effort, to build peace between each other, justice, and the values of the reign of God that are united in the deepest way with Christian love. Moreover, seeking reconciliation between each other and in general should become a visible sign of their mission on the earth.  As Schreiter properly points out, “Reconciliation will be needed more, not less. With both spirituality and strategy, the Church must work with all people of good will to bring about the healing and transformation that shattered societies need.”

5.3. Epilogue
As Christians and people of faith, we are called to follow Jesus. He is our model of living and acting. He is our model of reconciliation and forgiveness. He is our model of living a full life. He is our motivation and engine for continuing our mission on the earth. He is the answer for all our questions. He is our hope and our life. We are called by Jesus to be his followers. As Henri Nouwen points out, following Jesus “involves leaving the comfortable place and going to a place that is outside our comfort zone…To be called means to be always on the way, always moving, always searching, always hoping, always looking forward.”
 

We should never give up in our mission of being agents of God’s love, forgiveness and reconciliation. So, what is my mission in the place where I find myself?  I should give Jesus permission and possibility to use myself, my possibilities, and gifts from Him, so that He will be able to act through me. Our mission on earth is to love Him with our whole hearts and our neighbors as ourselves; this mission will only be completed with His help and support. It is my strong desire and hope and I will pray that Russian Orthodox and the Greek Catholics members as well as all people of good will might be authentic human beings who are created in the image of God to spread the Good News, love, and values of God’s Reign on the earth.     

Prayer of Reconciliation
Life teaches us
that although we try to change others,
realistically we can only attempt
to change ourselves;
yet, so often reconciliation is viewed
in terms of changing other people.

And so I say that for each of us,
reconciliation must take place
first in our own hearts
wherein each of us
confesses and acknowledges
that we have made our own contribution
to any disunity and separation
that to some degree exists among us.

It is my fervent hope and prayer
that we shall receive the gift of healing
and reconciliation and true unity
which is only the Lord’s to give,
and comes simply from our willingness
to open ourselves to receive it.

APPENDIX 1 – QUESTIONNAIRE 
1. What do you most admire in the (Russian Orthodox/Greek Catholic) Church? 

2. What was your most painful experience as a (Russian Orthodox/Greek Catholic) in relation to the other Church?  

3. Russian Orthodox people have experienced many hurts at the hands of the Greek Catholics in the past.  Which one would you find hardest to forgive and why?  Greek Catholics have experienced many hurts at the hands of the Russian Orthodox in the past.  Which one would you find hardest to forgive and why?  

4. What is your greatest hope or desire regarding relations between Greek Catholics and Russian Orthodox?

5. If you could rewrite Ukrainian Church history, what event would you most want to change and why?  

6. What are the greatest challenges that Christians in the Ukraine face together and why? 

APPENDIX 2 – THE BALAMAND STATEMENT
Joint International Commission for the Theological Dialogue between the Roman Catholic Church and the Orthodox Church VIIth Plenary Session, Balamand School of Theology (Lebanon), 17-24 June, 1993: "Uniatism, method of union of the past, and the present search for full communion."

Introduction
1) At the request of the Orthodox Churches, the normal progression of the theological dialogue with the Catholic Church has been set aside so that immediate attention might be given to the question which is called "uniatism".

2) With regard to the method which has been called "uniatism", it was said at Freising (June 1990) that "we reject it as a method for the search for unity because it is opposed to the common tradition of our Churches".

3) Concerning the Eastern Catholic Churches, it is clear that they, as part of the Catholic Communion, have the right to exist and to act in response to the spiritual needs of their faithful.

4) The document prepared at Ariccia by the joint coordinating committee (June 1991) and finished at Balamand (June 1993) states what is our method in the present search for full communion, thus giving the reason for excluding "uniatism" as a method.

5) This present document is composed of two parts: 
1.
Ecclesiological principles, and
2.
Practical rules.

Ecclesiological Principles
6) The division between the Churches of the East and of the West has never quelled the desire for unity willed by Christ. Rather this situation, which is contrary to the nature of the Church, has often been for many the occasion to become more deeply conscious of the need to achieve this unity, so as to be faithful to the Lord’s commandment.

7) In the course of the centuries various attempt were made to re-establish unity. They sought to achieve this end through different ways, at times conciliar, according to the political, historical, theological and spiritual situation of each period. Unfortunately, none of these efforts succeeded in re-establishing full communion between the Church of the West and the Church of the East, and at times [these efforts] even made oppositions more acute.

8) In the course of the last four centuries, in various parts of the East, initiatives were taken within certain Churches and impelled by outside elements, to restore communion between the Church of the East and the Church of the West. These initiatives led to the union of certain communities with the See of Rome and brought with them, as a consequence, the breaking of communion with their Mother Churches of the East. This took place not without the interference of extra-ecclesial interests. In this way Eastern Catholic Churches came into existence. And so a situation was created which has become a source of conflicts and of suffering in the first instance for the Orthodox but also for Catholics.

9) Whatever may have been the intention and the authenticity of the desire to be faithful to the commandment of Christ: "that all may be one" expressed in these partial unions with the See of Rome, it must be recognized that the re-establishment of unity between the Church of the East and the Church of the West was not achieved and that the division remains, embittered by these attempts.

10) The situation thus created resulted in fact in tensions and oppositions.  Progressively, in the decades which followed these unions, missionary activity tended to include among its priorities the effort to convert other Christians, individually or in groups, so as "to bring them back" to one’s own Church. In order to legitimize this tendency, a source of proselytism, the Catholic Church developed the theological vision according to which she presented herself as the only one to whom salvation was entrusted. As a reaction, the Orthodox Church, in turn, came to accept the same vision according to which only in her could salvation be found. To assure the salvation of "the separated brethren" it even happened that Christians were rebaptized and that certain requirements of the religious freedom of persons and of their act of faith were forgotten. This perspective was one to which that period showed little sensitivity.

11) On the other hand certain civil authorities made attempts to bring Eastern Catholics back to the Church of their fathers. To achieve this end, they did not hesitate, when the occasion was given, to use unacceptable means.

12) Because of the way in which Catholics and Orthodox once again consider each other in relationship to the mystery of the Church and discover each other once again as Sister Churches, this form of "missionary apostolate" described above, and which has been called "uniatism", can no longer be accepted either as a method to be followed nor as a model of the unity our Churches are seeking.

13) In fact, especially since the Pan-Orthodox Conferences and the Second Vatican Council, the rediscovery and the giving again of proper value to the Church as communion, both on the part of Orthodox and of Catholics, has radically altered perspectives and thus attitudes. On each side it is recognized that what Christ has entrusted to His Church—profession of apostolic faith, participation in the same sacraments, above all the one priesthood celebrating the one sacrifice of Christ, the apostolic succession of bishops—cannot be considered the exclusive property of one of our Churches. In this context it is clear that rebaptism must be avoided.

14) It is in this perspective that the Catholic Churches and the Orthodox Churches recognize each other as Sister Churches, responsible together for maintaining the Church of God in fidelity to the divine purpose, most especially in what concerns unity. According to the words of Pope John Paul II, the ecumenical endeavor of the Sister Churches of East and West, grounded in dialogue and prayer, is the search for perfect and total communion which is neither absorption nor fusion but a meeting in truth and love (cf. Slavorum Apostoli, n. 27).

15) While the inviolable freedom of persons and their obligation to follow the requirements of their conscience remains secure, in the search for re-establishing unity there is no question of conversion of people from one Church to the other in order to ensure their salvation. There is a question of achieving together the will of Christ for His own and the design of God for His Church by means of a common quest by the Churches for a full accord on the content of the faith and its implications. This effort is being carried on in the current theological dialogue. The present document is a necessary stage in this dialogue.

16) The Eastern Catholic Churches, who have desired to re-establish full communion with the See of Rome and have remained faithful to it, have the rights and obligations which are connected with this communion. The principles determining their attitude towards Orthodox Churches are those which have been stated by the Second Vatican Council and have been put into practice by the Popes who have clarified the practical consequences flowing from these principles in various documents published since then. These Churches, then, should be inserted, on both local and universal levels, into the dialogue of love, in mutual respect and reciprocal trust found once again, and enter into the theological dialogue, with all its practical implications.

17) In this atmosphere, the considerations already presented and the practical guidelines which follow, insofar as they will be effectively received and faithfully observed, are such as to lead to a just and definitive solution to the difficulties which these Eastern Catholic Churches present to the Orthodox Church.

18) Towards this end, Pope Paul VI affirmed in his address at the Phanar in July 1967: "It is on the heads of the Churches, of their hierarchy, that the obligation rests to guide the Churches along the way that leads to finding full communion again. They ought to do this by recognizing and respecting each other as pastors of that part of the flock of Christ entrusted to them, by taking care for the cohesion and growth of the people of God, and avoiding everything that could scatter it or cause confusion in its ranks" (Tomos Agapis, n. 172). In this spirit Pope John Paul II and Ecumenical Patriarch Dimitrios I together stated clearly: "We reject every form of proselytism, every attitude which would be or could be perceived to be a lack of respect" (7 December 1987).

Practical Rules
19) Mutual respect between the Churches which find themselves in difficult situations will increase appreciably in the measure that they will observe the following practical rules.

20) These rules will not resolve the problems which are worrying us unless each of the parties concerned has a will to pardon, based on the Gospel and, within the context of a constant effort for renewal, accompanied by the unceasing desire to seek the full communion which existed for more than a thousand years between our Churches. It is here that the dialogue of love must be present with a continually renewed intensity and perseverance which alone can overcome reciprocal lack of understanding and which is the necessary climate for deepening the theological dialogue that will permit arriving at full communion.

21) The first step to take is to put and end to everything that can foment division, contempt, and hatred between the Churches. For this the authorities of the Catholic Church will assist the Eastern Catholic Churches and their communities so that they themselves may prepare full communion between the Catholic and Orthodox Churches. The authorities of the Orthodox Church will act in a similar way towards their faithful. In this way it will be possible to take care of the extremely complex situation that has been created in Eastern Europe, at the same time in charity and in justice, both as regards Catholics and Orthodox.

22) Pastoral activity in the Catholic Church, Latin as well as Eastern, no longer aims at having the faithful of one Church pass over to the other; that is to say, it no longer aims at proselytizing among the Orthodox. It aims at answering the spiritual needs of its own faithful and it has no desire for expansion at the expense of the Orthodox Church. Within these perspectives, so that there will no longer be room for mistrust and suspicion, it is necessary that there be reciprocal exchanges of information about various pastoral projects and that thus cooperation between bishops and all those with responsibilities in our Churches can be set in motion and develop.

23) The history of the relations between the Orthodox Church and the Eastern Catholic Churches has been marked by persecutions and sufferings. Whatever may have been these sufferings and their causes, they do not justify any triumphalism; no one can glory in them or draw an argument from them to accuse or disparage the other Church. God alone knows His own witnesses. Whatever the past may have been, it must be left to the mercy of God, and all the energies of the Churches should be directed so that the present and the future conform better to the will of Christ for His own.

24) It will also be necessary—on the part of both Churches— that the bishops and all those with pastoral responsibilities in the Churches scrupulously respect the religious liberty of the faithful. In turn, the faithful must be able to express themselves for this purpose. In fact, particularly in situations of conflict, religious liberty requires that the faithful should be able to express their opinion and to decide without pressure from outside if they wish to be in communion either with the Orthodox Church or with the Catholic Church. Religious freedom would be violated when, under the cover of financial assistance, the faithful of one Church would be attracted to the other, by promises, for example, of education and material benefits that may be lacking in their own Church. In this context, it will be necessary that social assistance, as well as every form of philanthropic activity, be organized with common agreement so as to avoid creating new suspicions.

25) Furthermore, the necessary respect for Christian freedom— one of the most precious gifts received from Christ—should not become an occasion for undertaking a pastoral project which may also involve the faithful of other Churches, without previous consultation with the pastors of these Churches. Not only should every form of pressure, of any kind whatsoever, be excluded, but respect for consciences, motivated by an authentic exigency of faith, is one of the principles guiding the pastoral concern of those responsible in the two Churches and should be the object of their common reflection (cf. Galatians 5:13).

26) That is why it is necessary to seek and to engage in an open dialogue, which in the first place should be between those who have responsibilities for the Churches at the local level. Those in charge of the communities concerned should create joint local commissions or make effective those which already exist, for finding solutions to concrete problems and seeing that these solutions are applied in truth and love, in justice and peace. If agreement cannot be reached on the local level, the question should be brought to mixed commissions established by higher authorities.

27) Suspicion would disappear more easily if the two parties were to condemn violence wherever communities of one Church use it against communities of a Sister Church. As requested by His Holiness Pope John Paul II in his letter of 31 May 1991, it is necessary that all violence and every kind of pressure be absolutely avoided in order that freedom of conscience be respected. It is the task of those in charge of communities to assist their faithful to deepen their loyalty towards their own Church and towards its traditions and to teach them to avoid not only violence, be that physical, verbal or moral, but also all that could lead to contempt for other Christians and to a counter-witness, completely ignoring the work of salvation which is reconciliation in Christ.

28) Faith in sacramental reality implies a respect for the liturgical celebrations of the other Church. The use of violence to occupy a place of worship contradicts this conviction. On the contrary, this conviction sometimes requires that the celebration of other Churches should be made easier by putting at their disposal, by common agreement, one’s own church for alternate celebration at different times in the same building. Still more, the evangelical ethos requires that statements or manifestations which are likely to perpetuate a state of conflict and hinder the dialogue be avoided. Does not St. Paul exhort us to welcome one another as Christ welcomed us, for the glory of God (Romans 15:7)?

29) Bishops and priests have the duty before God to respect the authority which the Holy Spirit has given to the bishops and priests of the other Church and for that reason to avoid interfering in the spiritual life of the faithful of that Church. When cooperation becomes necessary for the good of the faithful, it is then required that those responsible come to an agreement among themselves, establish for this mutual assistance clear principles which are known to all, and act subsequently with frankness, clarity, and with respect for the sacramental discipline of the other Church.  In this context, to avoid all misunderstanding and to develop confidence between the two Churches, it is necessary that Catholic and Orthodox bishops of the same territory consult with each other before establishing Catholic pastoral projects which imply the creation of new structures in regions which traditionally form part of the jurisdiction of the Orthodox Church, in view to avoid parallel pastoral activities which would risk rapidly degenerating into rivalry or even conflicts.

30) To pave the way for future relations between the two Churches, passing beyond the out-dated ecclesiology of return to the Catholic Church connected with the problem which is the object of this document, special attention will be given to the preparation of future priests and of all those who, in any way, are involved in an apostolic activity carried on in a place where the other Church traditionally has its roots. Their education should be objectively positive with respect to the other Church. First of all, everyone should be informed of the apostolic succession of the other Church and the authenticity of its sacramental life. One should also offer all a correct and comprehensive knowledge of history aiming at a historiography of the two Churches which is in agreement and even may be common. In this way, the dissipation of prejudices will be helped, and the use of history in a polemical manner will be avoided. This presentation will lead to an awareness that faults leading to separation belong to both sides, leaving deep wounds on each side.

31) The admonition of the Apostle Paul to the Corinthians (I Corinthians 6:17) will be recalled. It recommends that Christians resolve their differences through fraternal dialogue, thus avoiding recourse to the intervention of the civil authorities for a practical solution to the problems which arise between Churches or local communities. This applies particularly to the possession or return of ecclesiastical property. These solutions should not be based only on past situations or rely solely on general juridical principles, but they must also take into account the complexity of present realities and local circumstances.

32) It is in this spirit that it will be possible to meet in common the task of re-evangelization of our secularized world. Efforts will also be made to give objective news to the mass-media, especially to the religious press, in order to avoid tendentious and misleading information.

33) It is necessary that the Churches come together in order to express gratitude and respect towards all, known and unknown, bishops, priests or faithful, Orthodox, Catholic whether Eastern or Latin—who suffered, confessed their faith, witnessed their fidelity to the Church, and, in general, towards all Christians, without discrimination, who underwent persecutions. Their sufferings call us to unity and, on our part, to give common witness in response to the prayer of Christ "that all may be one, so that the world may believe" (John 17:21).

34) The International Joint Commission for Theological Dialogue between the Catholic Church and the Orthodox Church, at its plenary meeting in Balamand, strongly recommends that these practical rules be put into practice by our Churches, including the Eastern Catholic Churches who are called to take part in this dialogue which should be carried on in the serene atmosphere necessary for its progress, towards the re-establishment of full communion.

35) By excluding for the future all proselytism and all desire for expansion by Catholics at the expense of the Orthodox Church, the commission hopes that it has overcome the obstacles which impelled certain autocephalous Churches to suspend their participation in the theological dialogue and that the Orthodox Church will be able to find itself together again for continuing the theological work already so happily begun. Balamand (Lebanon), 23 June 1993.

APPENDIX 3 – THE ORTHODOX AND ROMAN CATHOLIC CHURCHES: TAKING STEPS TO OVERCOME DIVISION CONTROVERSY OVER THE BALAMAND REPORT
For the past fifteen years, the Roman Catholic Church and the Eastern Orthodox Church have been discussing on the international level how to overcome their almost one thousand year division. The most recent statement to come out of their dialogue, the Balamand Statement, has created controversy on both sides. Some understand it as an important step forward toward overcoming the division between them, while others of both Churches have raised the alarm, seeing it as a dangerous development.

What is the reality? The members of the Orthodox/Roman Catholic Consultation in the United States, an official dialogue body of representatives from both Churches, addressed this question and published its response to the Balamand document. This message is an effort to share the reflections of this Consultation with the clergy and the people of both Churches in order to explain the Balamand Statement. The U.S. Consultation understands the Balamand Statement as a step in the right direction, leading toward the eventual overcoming of division between the Roman Catholic and the Orthodox Churches.

Understanding The Background
An international joint commission, established officially by the Orthodox Church and the Roman Catholic Church, has been meeting since 1980 to discuss possible ways of overcoming the division between them.

This division has many different aspects. There are differences in the Orthodox and Roman Catholic beliefs about the Christian Faith, such as the teaching about the Holy Spirit and about the organization of the Church, in particular, the place of the Pope of Rome and his relationship with other bishops and the body of the Church. There are differences in practice, in worship, and in the style of expressing belief and in the way of living the Christian Faith. There are also differences that arose in history in which one or the other side feels it was wrongly treated.

But these discussions remain hopeful because there are many more things that are held in common by both Churches that form a good foundation for overcoming our disunity and working toward eventual full unity. Beliefs about Jesus Christ, the Sacraments, the priesthood and the laity, and a long common history are shared more fully by Roman Catholics and Orthodox Christians than with many other church groups. In many ways they share a common tradition. Yet, difficulties remain. 

Uniate/Eastern Catholic Churches
One of the biggest problems between the two Churches has been the existence for about 400 years of Churches under the Pope of Rome who originally were Eastern Orthodox. The Orthodox have referred to these Churches as Uniate Churches and the Roman Catholic Church calls them Eastern Catholic Churches. In some places they are also known as Greek Catholic Churches. These Churches exist in varying numbers in Ukraine, Romania, Russia, and other Central and Eastern European countries, the Middle East, and the United States. In their worship and practice of Christianity they are like the Orthodox. In their way of Church order and governance, they are members of the Roman Catholic Church.

For many centuries, the Roman Catholic Church thought of these Churches as the way the two Churches might be reunited. The Orthodox Churches, in contrast, held that the Uniate Churches not only could not serve as a unifying link, but remained as serious obstacle to any progress in working toward unity.

The situation in Eastern Europe became a great problem, when the political situation changed radically with the fall of Communism. During the period of Soviet dominance many of the Uniate Churches were disbanded or put under Orthodox control. While many former Eastern Catholics accepted the new situation, many did not, maintaining themselves as an "underground Church." With the change in the political situation, the Eastern Catholic Churches were legally restored. Many conflicts arose, often with church property at the center of the disputes.

Many Orthodox responded bitterly to the revival of the Uniate Churches, seeing them as a continuation of Roman Catholic attempts to undermine and destroy the Orthodox Church. Many in the Roman Catholic Church saw the change as an act of justice returning to normal existence an unjustly repressed Church.

Impact on the Dialogue
Practical and theological disputes based on this new situation halted the dialogue between the Churches on other matters until the Uniate/Eastern Catholic situation could be addressed by the international commission. These discussions produced a joint statement known as the Balamand Document. It was issued in June of 1993 with the title "Uniatism, Method of Union of the Past and the Present Search for Full Communion." It was the result of meetings held in Freising, Germany (1990) and Arriccia, Italy (1991). Balamand is an Orthodox Monastery and Seminary in Lebanon.

The Method of Dialogue
Many people, clergy and laity alike, do not understand what ecumenical dialogue is. Often, ecumenical dialogue is confused with decisions of church councils which are binding upon the members of the Church issuing them. Unlike such ecumenical decisions, statements like the Balamand Statement are understood to be reports on how members of the Dialogue or Consultation are developing their understanding of the problems they are addressing. Their reports are referred to the heads of their Churches and to the clergy and people for their consideration and reflection. It is expected that there will be thoughtful reflection, response, and examination before any official decisions can be or should be made.

The Response of the U.S. Orthodox/ Roman Catholic Consultation
An example of a response to an ecumenical document was the work of the U.S. Orthodox/Roman Catholic Consultation. This body, is sponsored jointly by the organization of the canonical Orthodox Churches in the U.S.A. and Canada known as SCOBA (Standing Conference of Canonical Orthodox Bishops in the Americas) and the U.S. Conference of Bishops of the Roman Catholic Church. The U.S. Orthodox/Roman Catholic Consultation celebrated its thirtieth year and fiftieth meeting in October 1995.

In 1994 this longest continuously functioning Roman Catholic/Orthodox dialogue studied and responded to the Balamand Statement. It raised questions about what was said at Balamand, while affirming much of what was included in the document. The American "Response" did with the Balamand Statement exactly what is supposed to be done with ecumenical dialogue statements — it responded.

The Balamand Statement
The Balamand Statement expressed some very important new understandings arising out of the dialogue between the Roman Catholic and Orthodox Churches. One of the reasons it caused heated discussions was that it looked at the Uniate/Eastern Catholic controversy in a new way.

Most readers of the Balamand Statement agree that it said three important things:

1) Uniatism as a way of achieving unity between the Orthodox and the Roman Catholic Churches is wrong and should be abandoned;

2) The existing Eastern Catholic Churches have a right to continue to exist and to pastorally serve their members; 

3) The Orthodox and Roman Catholic Churches in a special — though not fully defined — way remain "sister Churches" so that the goal of achieving unity between them does not mean the conversion of one to the other.

The U.S. Orthodox/Roman Catholic Consultation, in its Response, studied some of the questions Balamand raised. Here are some of issues it saw and how it answered them.

Questions and Answers about Balamand
What was accomplished by the Balamand document?

The Balamand document said progress toward improved relations could be achieved "by excluding for the future all proselytism and all desire for expansion by Catholics at the expense of the Orthodox Church." If followed, this policy on the part of Roman Catholics would radically change the role of Uniatism with regard to the Orthodox. It is an important step in re-establishing trust between Orthodox and Roman Catholics. It can be understood as a step toward putting to an end Uniatism as a point of friction between the Orthodox and the Roman Catholics.

What does Balamand call for, practically?
The American Response summarized the practical implications of this new understanding of the Eastern Rite Churches: reciprocal exchanges of information about various pastoral projects; avoidance of those forms of philanthropic activity that might be construed as attempts to buy new adherents to the detriment of the other church; open dialogue at the local level; avoidance of all forms of violence; mutual respect for each other's places of worship and even sharing of facilities when circumstances require; respect for the spiritual life and sacramental discipline of the other church; consultation before the establishment of new pastoral projects which might unnecessarily parallel or even undermine those of the other church in the same territory; dissipation of inherited prejudicial readings of the historical record, especially in the preparation of future priests; resolving differences through fraternal dialogue, thus avoiding recourse to the civil authorities or to merely legal principles when seeking solutions to property disputes or other pressing practical problems; objectivity in the presentation of events and issues in the mass media. 
What was the most important recommendation of the Balamand Statement?

The development of "a will to pardon." Both sides have complaints against the other. The Response says: "We are all aware that the history of relations between our two churches often has been a tragic one, filled with persecutions and sufferings, but we must not remain prisoners of this past ... the energies of our churches must be directed toward assuring that "the present and the future conform better to the will of Christ for his own." As for "whatever may have been the past, it must be left to the mercy of God."

How can our churches and our faithful truly acquire this will to pardon?
The Balamand Document offers a very helpful proposal: "It is necessary that the churches come together in order to express gratitude and respect towards all, known and unknown ... who suffered, confessed their faith, witnessed their fidelity to the Church, and in general, towards all Christians, without discrimination, who underwent persecutions."

In the past, both sides sometimes "rebaptized" persons joining their Church from the other. What does the Balamand Document say about this practice?
This practice should stop, wherever it is taking place, on the basis of ancient tradition in the Church. It has occurred in recent years as a result of theological misunderstanding and the emotions aroused by the inter-Church abuse.

What does Balamand say about proselytism?
Proselytism is the practice of deliberately seeking to make someone to become dissatisfied with their own Christian Church with the purpose of having them leave it and convert to one's own Church. Balamand rejects the practice of proselytism between and by the Roman Catholic and Orthodox Churches. It seeks to create a "serene atmosphere" for renewed progress in dialogue "toward the reestablishment of full communion" between the two Churches, especially in the light of the negative consequences of the method of "Uniatism."

How, after all these years, can such a change come about in the thinking of the churches about the Uniate/Eastern Catholic Church?
After the Roman Catholic Vatican II Council, thinking about the nature of the Church has changed significantly. From understanding the Church as a juridical (legal) body, the emphasis has come to understanding the Church on the basis of reality of communion. Communion is the relationship between Christ and the members of His body, the Church, and the relationship between the members of the Church that comes from being members of the Body of Christ. In theological language this re-emphasis of the ancient Christian tradition about the nature of the Church is called "communion ecclesiology."

In what ways are the two Churches "Sister Churches?"
The use of this venerable term in modern Orthodox/Catholic dialogue has helped to place relations between our churches on a new footing. It is based on their common and shared thousand year experienced reality together. The concept of sister churches includes the notion of mutual respect for each other's pastoral ministry. As the Balamand Document states, "bishops and priests have the duty before God to respect the authority which the Holy Spirit has given to the bishops and priests of the other church and for that reason to avoid interfering in the spiritual life of the faithful of that church." The concept also includes the notion of the co-responsibility of our churches for "maintaining the Church of God in fidelity to the divine purpose, most especially in what concerns unity." Bishops are responsible not simply for the pastoral care of their own faithful but also for the good estate and upbuilding of the whole Church and for the evangelization of the world.

Doesn't the Balamand Statement support the continued existence of Uniatism?
This is a criticism raised by some Orthodox. Depending on what is understood by the word "Uniatism" the answer could be either "yes" or "no." If what is meant by "Uniatism" is the continued existence under the Pope of Rome of churches which use the Eastern liturgical, theological and spiritual traditions, Eastern Catholics would continue to exist until the time of the restoration of full communion between the Orthodox and the Roman Catholic Churches. But in the negative sense of the word "Uniatism" which in the mind of the Orthodox is identified with proselytism, the Balamand document repudiates Uniatism so that if its conclusions are followed, Uniatism as a method designed to make Orthodox Christians members of the Roman Catholic Church will be ended.

If implemented, wouldn't the Eastern Catholic Church cease to exist?
Again the answer is "yes" and "no." The Eastern Catholic Church would cease to exist as a method of proselytizing Eastern Orthodox Christians either as individuals or as Church bodies away from the Orthodox Church into membership in the Roman Catholic Church. It would not, however, violate the self-identity of Eastern Catholics, formed over hundreds of years and affirmed by their experiences under the Communist regimes. Nevertheless, Eastern Catholicism would no longer function to the detriment of the Orthodox Church.

Balamand: A Step in the Right Direction
There is a good reason why the Balamand Document has opened up discussion and controversy. It has broken through some of the stereotypes Orthodox and Roman Catholics have had about themselves and about the other. It points both Churches to their common and shared history and seeks to help us recover the vision of an earlier tradition where local Churches understood their unity in terms of their communion in faith and sacraments with Christ and among themselves. For both Orthodox and Roman Catholics including Eastern Catholics, this demands willingness to pardon and a willingness to overcome our disunity.

If Christians can allow the Christ's prayer "that all may be one" to move them to take gradual and tentative steps toward that visible unity, the Balamand document has served its purpose in eliminating a serious stumbling block in Orthodox - Roman Catholic relations.

The Balamand Document is a step in the right direction.

APPENDIX 4 – RIGHTS GROUP MARKS THE BOLSHEVIK ANNIVERSARY WITH A CATALOG OF SOVIET REPRESSIONS
Russia today marks the 85th anniversary of the Bolshevik Revolution; a national holiday now renamed the "Day of Reconciliation and Accord." Once one of the Soviet Union's most important holidays, it is now, for many Russians, simply a day off. But human rights organizations spearheading an effort to document Soviet political repressions say that's a shame: Russians are forgetting the tens of millions who suffered and died under communism. Furthermore, they say the government has failed to renounce the past -- and is now beginning to repeat it.

Authorities say over 20 million people suffered in purges under Vladimir Lenin and Josef Stalin -- and that more than 10 million died before Stalin's death in 1953. Some put the number even higher.

Rehabilitation committee head Aleksandr Yakovlev decries the fact that few Russians want to remember the widespread repressions of the past: "We somehow very quickly forgot that millions and millions of people died as a result of state terror. With the exception of certain groups -- a few more emotionally sensitive and state-minded ones -- few want to remember. And a very few number of people want to repent on that account. It's strange."

Perpetuating the Memory of the Victims of Repression 

The perpetuation of the memory of the victims is one of the most important, but also one of the most difficult tasks of Memorial.  It was around this very idea that Memorial formed in 1988.  Quite a bit has been accomplished during the past decade, but much more remains to be done. 

From the very outset, three areas of work assumed top priority:  the establishment of a list of the names of all victims and the publication of these names; the clarification of the places of burial of the deceased, and the establishment of memorial signs on these burial places. 

Already in 1988-89, many newspapers began to publish lists of victims of Soviet repression.  Unfortunately, the wave of social enthusiasm for this dissipated in the beginning of the 1990s.  Today the publication of such lists is a rarity.  Therefore, Memorial has taken the initiative and begun preparing “Books of Memory” in many regions.  These are special publications, in which one finds not only the names, but also short biographical descriptions of the victims, and sometimes even photographs.   

Unfortunately, the work on establishing the “Books of Memory” has not proceeded equally quickly in all regions.   At the present time, the published books contain only several hundred thousand names.  By comparison, even official figures reveal that, by the time of Stalin’s death, at least 4 million individuals were convicted by the executive organs VChK and MGB.  Moreover, besides those convicted “in criminal cases,” millions were affected by administrative decisions (collectivization, the deportation of nations, etc.), or were victims of extra-judicial punishments.  The separate parts of Memorial conduct work in this area (for example, in Krasnoyarsk, a detailed data bank is planned on special deportations), yet there are only a few such parts of Memorial.  In 1988 we promised to remember everyone.  But if the work on the creation of such “Books of Memory” continues at the current rate, it will be completed not in decades but in a century!  In some regions, the problem has been resolved by including only information on victims of execution in the “Books of Memory.”  The shortcomings of this approach are obvious to all of us.  Memorial must find a way out of these complicated predicaments. 

The discovery of the places of mass burial of the victims of repression is also an expansive and complicated task.  It cannot be completed without unimpeded access to the diverse documents in state archives – and particularly in the archives of the Interior Ministry and the former KGB.  However, Memorial has almost no possibility of conducting such work.  After some progress in the beginning of the 1990s, the search for burial sites was practically halted by the employees of the departmental archives.  We know that, in the 1920s and the beginning of the 1930s; the executed victims were buried primarily in city cemeteries.  Yet no later than the autumn of 1937, with the beginning of mass executions, special “zones” (on territories under the control of the NKVD) were established in every region of the USSR for the burial of the executed (and sometimes the executioners).  We are far from identifying the locations of all of these “zones”, and even where their locations are known, research remains to be done on the verification of their scope.  Even today, some of these former “zones” belong to the security services.  For example, near Moscow there were two such “zones” – in Butovo and at the sovkhoz “Kommunarka.”  The territory of the former has been given recently to the Orthodox Church, while the latter remains under the jurisdiction of the FSB and thus remains closed to visits.  Hence, although Memorial has done much to uncover the locations of mass burials of the executed, the majority of this task remains uncompleted.  Matters are even worse where the verification of places of camp cemeteries, cemeteries of labor settlements, etc., are concerned.  The most serious achievements of recent years include the establishment of the locations of mass executions and of the burial sites of the convicts in the Solovetskii prison in  the natural boundaries of Sandormokh near Medvezh’egorsk by the St. Petersburg affiliate of Memorial, (I. Reznikova, V. Iofe.) in cooperation with the Karelian association of Memorial (I. Chukhin, V. Dmitriev).  These discoveries have genuine international significance. 

APPENDIX 5 – UKRAINIAN EXPERIENCE OF RECONCILIATION 
On Sept. 21-25 the capital of Ukraine, in Kiev happened the first general assembly of the Conference of European Justice and Peace Commissions. It was the first meeting in the post-Soviet space. The participants from 30 European countries discussed ways of healing the wounds of the past that hinder democratization and mutual understanding and provoke conflicts in Ukraine. I would like to introduce some useful inputs touching our topic. 

The theme of the Ukrainian conference was selected from the context of a program proposed by the German commission during its presidency in the Conference of European Justice and Peace Commissions. This comprehensive program (“Memory, Truth, Justice: the Challenges of Reconciliation”) is aimed at reconsidering Europe’s experience of combating violence and seeking ways to solve modern- day conflicts. There have already been several meetings as part of this program: in Berlin, where until recently a wall stood between East and West; Belfast, where fresh graffiti on walls are a reminder of the notorious troubles in Northern Ireland; and Verdun, the scene of one of greatest battles of the First World War fought on the German- French border.  
The Ukrainian Justice and Peace Commission of the Ukrainian Greek Catholic Church (UGCC) readily accepted the proposal to hold the latest meeting in Kyiv. The history of Ukraine has been no less marked by violence. Untold and unknown defeats, insults, and crimes that have not been repented and forgiven remain, like a time bomb buried in the very foundations of our society, resulting in a shaky and uncertain equilibrium. We wanted to emphasize this in the topic of the meeting. We still have not made peace or come to an understanding. We are still on this path. 

Stability and democracy are two different things. The only guarantee of development is recognizing the diversity of Ukrainians, reconciling their different histories, and engaging in the never-ending work aimed at eliminating discrimination against an individual or group in society and establishing conscious tolerance.

By listening to others and sharing their own experience so as not to repeat past mistakes and to prevent this from happening, the conference participants sought to promote reconciliation.

The Ukrainian Experience of Reconciliation 
Although one cannot read Ukrainian history “without taking a dose of bromide,” to quote Volodymyr Vynnychenko, independent Ukraine has managed to avoid a lot of rifts and conflicts, such as those taking place in Northern Ireland, which, like Ukraine, is trying to rid itself of its colonial past. This is why after the meeting in Belfast we were eager to show that Ukraine also has a different experience. Ukraine is managing to preserve its territorial integrity and peace in spite of a stunning diversity of religions, ethnicities, and outlooks.

One example is Ukrainian- Polish relations. Our shared history is full of pain: Volyn, Operation Vistula, the Lviv and Lychakiv cemeteries, and, finally, the border. Yet, thanks to the strenuous efforts of various individuals, groups, organizations, churches, and government officials, numerous myths are being debunked and genuine cooperation is becoming possible. Recently a concert took place on the border. The process of reconciliation is obviously going on, but if not for deliberate efforts to reach understanding, we would hardly be in a position to be ready to host Euro-2012 jointly. 

The process of Ukrainian-Ukrainian (national) reconciliation is slower. The initiatives to raise public awareness vis-à-vis our own history — recognition of the Holodomor, debates on the Ukrainian experience in World War II, Babyn Yar, the deportation of the Crimean Tatars, ecumenical initiatives, and interfaith cooperation — are gradually but steadily embracing all of Ukraine (Kharkiv, the Crimea, Odessa, Kyiv, Poltava, Donetsk, Lviv, etc.). 

The trouble is that our peace is often of a fictitious, compromising, expedient, and superficial nature — from anniversary to anniversary, so to speak. We are used to going from one extreme to another: we either keep a diffident silence about our conflicts or bend over backwards to prove that things are bad here. Regularly rethinking Ukraine’s post-totalitarian and post-colonial experience is still the preserve of a handful of intellectuals. Most of us took Vynnychenko’s observation quite literally and, having taken an overdose of ideological, propagandistic, or myth- laden bromide, are in a state of sheer bliss. 

Reconciliation and the Church 
Among the many factors hindering reconciliation in Ukraine is the purely secular approach that we must have inherited from the Soviet era. Excessively ideologized and politicized attitudes and personal gain often stifle good initiatives and cause discontent. 

The faithful regard reconciliation as both a gift and a task. Reconciliation in society is based on reconciliation between a person and God, between himself and others. There can be no reconciliation without forgiveness or forgiveness without truth. In his message marking the celebration of World Peace Day on Jan. 1, 2006, Pope Benedict XVI noted: “The foundations of genuine peace rest on the truth about God and man.” Is unrepentant atheism, overt in the past and covert at present, the very factor that may be causing reconciliation to founder in Ukraine? 

The church can help heal the wounds of the past. After all, that is one of its purposes. But the church can only be of help if it openly admits its own responsibility for past mistakes and offers an apology, as John Paul II courageously did for us to follow. This is why the latest conference had a special discussion on the role of the church in the Soviet past and the challenges that it faces in a post-Soviet society. 

The Expected Results 
Understanding and reconciliation is a long, if not permanent, process. To paraphrase Yevhen Malaniuk, “It will take us years to expel the Soviet poison.” It is important to give people an opportunity to tell their stories, speak out, hear the truth, forgive, and apologize, as well as to give credit to those individuals and groups that are trying to do this every day. 

The style of meetings of the Conference of European Justice and Peace Commissions is rooted in the old tradition of story telling, one that is almost forgotten in Ukraine. It is remembered or recounted history of a personal or family experience, rather than official speeches or reports, which can establish true communication and understanding — asking questions, jogging one’s memory, and listening without condemning or passing judgment. 

“Those who forget the past are condemned to repeat it” is written on a sign at the former Dachau concentration camp memorial. The Kyiv meeting of the Conference of European Justice and Peace Commissions is another opportunity not to forget and to remember. 

The search for a solution that would be acceptable to all parties of a conflict is the linchpin of reconciliation. Patriarch Lubomyr Husar of the Ukrainian Greek Catholic Church said in an interview that the aim of reconciliation “is not the desire to arouse a feeling of pity toward yourself or an aspiration to take revenge against somebody but, on the one hand, the cleansing of your memory by forgiving all those who caused a certain event and its consequences and, on the other, an answer to the question of how we and others should head toward a future in which such histories will be impossible.” 

I hope that the meeting debunked some myths, such as Europeans’ lack of interest in Ukraine or the uniqueness of our problems. The meeting also drew our attention to other ways of reconsidering the past, and the contact with representatives of 30 countries may help to launch joint projects. 

A Prayer in Prypiat 
According to tradition, meetings of the Conference of European Justice and Peace Commissions involve not only an intellectual examination of problems, communication with others, history, and debates, but also symbolic actions. For a long time we looked for a place to hold a joint prayer for a peaceful and secure Europe, a symbolic point that would unify both the Ukrainian participants and their guests. We did not want to be associated with a specific church so as to avoid any interdenominational friction. So we got the idea to go to Chernobyl and Prypiat on Sunday, Sept. 23, to say a silent prayer to commemorate the dead and the living. For the Chernobyl tragedy shattered the Soviet delusion and led to independence. This is a painful and symbolic place for all of Europe, not just for Ukraine. As we had expected, those who live in the exclusion zone joined us. 

A Response to the Meeting in Ukraine 
Meetings of the Conference of European Commissions have another specific feature: it is doomed to failure without response and interest from the host side, without the active participation of local partners. Thank God, we did not receive any refusals during the preparatory stage. Taking this opportunity, I would like to thank all our Ukrainian partners. 

It is true that occasionally we received no response as such. Much to our regret, we have not yet received responses either to the Ukrainian or the German appeal to the Prypiat prayer invitation from the All-Ukrainian Council of Churches. We hope that silence is a good sign. The All-Ukrainian Council of Churches is another excellent example of interdenominational and inter- religious cooperation in Ukraine, so we are looking forward to a joint prayer and contacts.

APPENDIX 6 – TODAY’S SITUATION CONCERNING THE GREEK CATHOLIC CHURCH AND THE RUSSIAN ORTHODOX CHURCH
The Recent Information about the Official Position of the Greek Catholic toward the Russian Orthodox Church

In 2007, the Ukrainian Catholic University Press printed an excellent book by Antoine Arjakovsky
 “Conversations with Lubomir Cardinal Husar
 Towards a Post –Confessional Christianity.” Arjakovsky’s book, in which he interviewed Cardinal Husar, provides a very concrete reflection and illustration about the standing of the Greek Catholic Church in Ukraine, an understanding of the past, present and future from the historical, cultural and religious point of view, as it relates to the Russian Orthodox Church. In a very fascinating way, Arjakovsky, by asking Cardinal Husar certain questions, shows us furthermore the position of the Greek Catholic Church relating to the Russian Orthodox Church and its role in the liquidation of the Greek Catholic Church in 1946 in so-called Lvov pseudo–sobor. I would like to cite here some questions and also answers from Cardinal Husar, the official voice of the more than six million Greek Catholics in Ukraine.  It is extremely important for the topic, the reconciliation process between the Greek Catholic and Russian Orthodox Church in Ukraine.  Professor Arjakovsky asked Cardinal Husar the subsequent question: 

On 20 January 2004, Patriarch Aleksii declared to Agency France-Press that in Ukraine “hundreds of thousands of Orthodox believers are a persecuted minority” and that there is an “expansion of the Greek Catholic Church in the South and East of Ukraine,” that the majority of the Ukrainians will not accept the erection of a Greek Catholic patriarchate. So what is your reaction? It is quite tragic that the last year Aleksii did not recognize the fact that in 1946 the Greek Catholic Church was abolished by the Soviet Union with the help of the Russian Orthodox Church. I suppose that it is difficult for you to talk to someone who thirteen years after the end of the Soviet Union still does not recognize the tragedy of your Church. How is it possible to have a dialogue with Moscow in these conditions?

It was a long question but it seems to be a very concrete question pointing to the most recent problems between the Greek Catholic and the Russian Orthodox Church in Ukraine. Cardinal Husar answered that the question is very difficult. He clarified it step by step in my opinion in a very reasonable and clear way. Cardinal Husar describes the position of Greek–Catholic Christians and their Ukraine identity in the following way: 

In the sense that we are Ukrainian, we are Christians, we are of the Eastern tradition, and we also are in communion with the Apostolic See of Rome. Being in this communion does not make us less Ukrainian, less Christian, less Orthodox in the sense of the Byzantine tradition. This has always been unthinkable for the Patriarchate of Moscow and for many other Orthodox Churches. And I think it is excessive. And that should be overcome.

I appreciate this statement by the cardinal because it indicates that there is more than enough evidence from the history, and Cardinal Husar is mentioning it also, saying that if you are not true Orthodox, you cannot be true Ukrainian. However, this is not an accurate axiom for the Greek–Catholic Church as Cardinal Husar mentioned it in his answer. Regretfully and unfortunately it is the tendency to say Ukrainian or Russian equal Orthodox.

The second part of the cardinal’s response touched upon the painful question about the “pseudo synod” in 1946 in Lvov. It is known that Cardinal Husar was born in 1933 in Ukraine but left the Soviet Union in 1944. What he was trying to point out was that he has not lived under the Soviet regime and so it is difficult to understand it. However, his position on this question was very clear:   

The Soviet government, with a direct order from Stalin, liquidated our Church. I do not wish to make a general condemnation, because for us who have not lived under the Soviet regime it is rather hard to understand….However, the fact is that the Russian Orthodox Church was used as an instrument in this liquidation and, unfortunately, to some context, certainly collaborated, willingly or not. I will not go into this. Let God judge. I do not judge, because times were very difficult. Such, however are the facts. The Soviet government gave the Patriarchate of Moscow a great number of churches. It was the only Church that was permitted to exist.

Cardinal Husar’s position on this excruciating issue about the liquidation of the Greek Catholic Church in Ukraine is that of the Good Shepherd who is merciful, showing us what Jesus says, “Do not judge and you will be not judged.” But it also shows me that during Stalin’s regime some of the leaders from the Russian Orthodox Church collaborated with this regime in a certain way. Moreover, they were used as the tool in the liquidation of the Greek Catholic Church in Ukraine. During that time, people did not have much choice concerning the possibilities attending a church. Those who wanted to go to church had to go to the Russian Orthodox Church; and, as Cardinal Husar brought out, many did go. In 1989, the Greek Catholic Church was registered once more.  After registration in front of the Ukrainian government, many of those communities that had gone to the Russian Orthodox Church enjoyed the Greek Catholic communities. I mentioned about this event in the end of the chapter one. According to Cardinal Husar over one thousand communities registered as Greek Catholics. The questions about church buildings are still open and difficult to solve. In western Ukraine over three hundred parish locations are in contention.
 I think that this information is important from the position of reconciliation between the Russian Orthodox and the Greek Catholic through the healings of memory. The question of three hundred places in conflict because of church property might be a disruptive aspect regarding receiving a needed gift from God, namely, reconciliation for both of them. However, the Churches must not give up and should try everything possible to find a common language.

From Cardinal Husar’s analysis it is very understandable that besides the underground Greek Catholic Church there are also assimilated Greek–Catholic members coming back home to the Greek Catholic Church. Cardinal Husar points out that there are still in dispute especially with the Ukrainian Orthodox Church of the Kyivan Patriarchate and the Ukrainian Autocephalous Orthodox Church in western Ukraine. He said that, for instance, there is none with Moscow in the Lvov region. However, there are about twenty five localities with a strong conflict, disagreement and inconsistency.
 I think that speaking about reconciliation as spirituality and relate it in these particular two Churches in Ukraine we have to know the real situation in the communities. I appreciate very much the cardinal’s honesty and openness in this matter. However, it seems to me that many people are still wounded because of the past which relates to the question of churches that were houses for generations for Greek Catholic families. Imagine living for many years and making your own decisions in the house where you were born. One day somebody comes and tells you this is their house, but you can live here but you are no longer the owner of this house.   

It is very interesting to follow the cardinal’s examination and study about the recent situation between the Greek Catholic and Russian Orthodox Church. It shows his feelings about the Russian Orthodox position in Ukraine. Instead of the conflicts in many places between Greek Catholics and Russian Orthodox in his opinion he cannot speak about a religious war or even about persecution of the Russian Orthodox members from the Greek Catholic communities.

Professor Arjakovsky, asking about any future hope for a mutual rediscovery, very clearly saw Cardinal’s Husar position. He pointed out that the position of the Greek Catholic Church “is to gladly be friends with Ukrainian and Russian Orthodox. There is real hope.”
 Cardinal Husar caught the information about the Patriarch Aleksey II mentioning during the speaking to the Christians of the Russian tradition in Western Europe, “that in Soviet times, the Patriarch of Moscow did not conduct himself in an exemplary manner but gave in to the government.”
 Regarding the issue of the reconciliation between the Russian Orthodox and the Greek Catholic Church, the following statement from Cardinal Husar it is very noteworthy: 
I think that it is a very interesting thing that he and those around him have realized that it has not always been good. To me this is a good sign. There is the recognition that in the past, for reasons of human weakness, there has been incorrect conduct which ought to be leveled out. So I do not lose hope that sooner or later the Moscow Patriarchate will realize that nobody is perfect. It paves the road for mutual understanding, for a Christian attitude toward one another.
  

What is very important in this interview is that Cardinal Husar, as the head of the Greek Catholic Church in Ukraine, is ready greet and welcome the Patriarch of Moscow. Even more, as he said, he is ready to address the same words of mutual forgiveness to Patriarch Aleksey and to the Russian Church as it had been done before by his predecessor Cardinal Lubachivsky. However, as Cardinal Husar brought out, representatives from the Russian Orthodox Church from the Moscow patriarchate have never uttered a wish for this act of mutual exculpation and forgiveness.
  

According to Myroslav Marynovych
 the measures happening in the middle of the twentieth century caused the relations between the Orthodox and Greek Catholics in Ukraine to change radically.  Under Stalin’s control, from 1945 the liquidation of the Greek Catholic Church in Ukraine progressed rapidly.  The Ukrainian Greek Catholic episcopate protested and had a very clear idea about the non-canonicity of the so-called “Lviv Sobor (Council)” or also called “pseudo-synod.” In spite of their confrontation and opposition, Greek Catholic clergy was detained and persecuted. The NKVD forcing the Initiative Committee had a clear plan to incorporate as soon as possible the Ukrainian Greek Catholic Church into complete subjection to the Moscow Patriarchate. As Marynovych points out, “What the Orthodox considered the overcoming of the Uniate schism and an attempt to break the Union of Brest was, for the UGCC (Ukrainian Greek Catholic Church) faithful, an act of gross proselytism on the part of the Russian Orthodox Church, which gathered the fruits of state terror.”

I think that Marynovych’s analysis is important for our topic considering the real understanding of the situation between the Russian Orthodox and Greek Catholic Churches. In addition it is helpful to note, according to Marynovych, that what happened in 1946 was resolute for the following position of the Ukrainian Greek Catholic Church and its relations with Russian Orthodox Church. Today, the Greek Catholic Church is aware that the Lviv Sobor was a pseudo-sobor. In other words, it was not canonical. The Moscow Patriarchate has never recognized that the sobor was non-canonical. Secondly, most of the church buildings from the Greek Catholic Church are in the hands of the Russian Orthodox Church having received them from Stalin. The Russian Orthodox Church representatives have not formally accepted this act as injustice.
 It is very clear from this short description that today the wounds in much of the Greek Catholic Church are not healed yet. The memories of the past are still prevalent because people live in the visible injustice today. How can one even talk about reconciliation in this situation?  I think that we have to see the situation globally but also individually. However, both of these Churches must have as a main concern that only Christian love will be the best foundation for receiving such a long-awaited gift. Especially each community has a huge obligation to do everything to receive such an important gift from God named reconciliation.  

The Recent Information about the Official Position of the Russian Orthodox Church Concerning to the Greek Catholic Church 

On October 5th 2007 appeared in one of the most popular website “www. podrobnosti.ua” an article named “The Russian Orthodox Church is indignant or disturbed by the action of the Greek Catholic Church in Ukraine.” The author points out that, according to the patriarch Alexis II, the situation between the Russian Orthodox Church from Moscow patriarchate and the Greek Catholic Church in Ukraine is far from normal. Alexis II argues that an effort of the Greek Catholic Church in Ukraine having the status of the whole national Ukrainian Church is against the interests and position of the Orthodox Ukrainians. Furthermore, he emphasized that as the administration of the Greek Catholic Church without any logical arguments pretend to represent the whole national church, this is an appeal for the Ukrainian Orthodox members who are there as majority. 

He also returned to the question from the 1990s in the Ukraine when, in his opinion, the church property was violently redistributed and reallocated causing many Orthodox believers to  find themselves without any possibilities attending the holy liturgy in churches. The Russian Orthodox Church also pointed out that, as the foundation for the eventual future meeting with the Roman Pontiff, there should be some regulation of the relationships with the Greek Catholic Church in Ukraine. The actions of the Greek Catholic administration in last few years had no basis of agreement with the position of the representatives from the Russian Orthodox Church. In addition, according to this article, the decision in 2005, to move the cathedral of the head of the Greek Catholic Church in Ukraine from Lvov to Kiev was determined by Alexis II as an unsubstantiated, frivolous, unfounded and unfriendly step, indicating that the question of a proselytism continues from the side of the Uniates on the east of Ukraine. In these authors’ opinion, the construction of the cathedral church and the move of the patriarchal center of the Ukrainian Greek Catholic Church caused protests from the position of the Orthodox believers from Ukraine.

On September 13, 2007, a few weeks before the above commentary, a similar article appeared on the same website. According to that commentary, Alexis II wants to speak with the Bishop of Rome about Ukraine. In addition, the Patriarch of Moscow and all Russ Alexis II is not excluding the meeting with Pope Benedict XVI in the future, but only after overcoming the “difficulties” connected with bilateral relations connecting with Catholic proselytism among the Orthodox inhabitants promoting Uniate status in the East of Ukraine and in other countries. 

“By the meeting with the pope, which is possible and I am not against,” said patriarch Alexis II, “we should strive and seek not only before objectives to show ourselves. The meeting should give us the concrete steps to improve our relationships,” said Alexis II on the meeting with the members of the international discussion club “Valdaj” on Thursday in the Church of Christ the Savior. “This kind of meeting should be very well prepared; we have to overcome the problems from the 1990s”, said the confident patriarch. According to the patriarch, the missionary movement of many Catholic institutions, sisters and monks in the territory of Russia and other countries of the former Soviet Union had the final position or mission for proselytizing among the population with roots going back to Orthodoxy. The patriarch expressed his disagreement with some Catholic activists saying that Russia belongs to the missionaries’ countries.  The second serious problem in the Orthodox-Catholic relationships, according to Patriarch Alexis II , is the “movement of the Uniates- the Greek Catholic Church in the east of Ukraine and  to the cities and countries where they have never been before.“ According to this article, the head of the Russian Orthodox Church emphasized that they have some common tasks today. It is opposing secularization of the community, supporting, consolidating and strengthening the family values and morals. “To speak about moral values is our common task,” Alexis II said.

From these two recent examples we can see that the process of reconciliation from the top level church positions is not achieved yet. Both churches have a long journey in front of them. It is a very challenging task in this situation; however, for God everything is possible.   
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“Over the years, Archbishop Vsevolod has approached many issues of major ecumenical importance. He has done so with great scholarly competence, pastoral sensitivity and ecumenical wisdom. One of the most valuable features of the articles and speeches published in the present volume is perhaps the methodological approach applied. While deeply rooted in the Orthodoxy and its traditions, Archbishop Vsevolod tries to open ways of communication and rapprochement between Christians of the East and of the West, between Orthodoxy and Catholicity, between the historic homelands of Eastern Christianity and their extension in the modern diaspora. In this perspective there is a prevailing concern to explore what unites rather than what divides, and to highlight common traditions and challenges rather than to focus on individual concerns.” In Archbishop Vsevolod of Scopelos’ collection of the writings “We Are All Brothers-2” (Fairfax: Eastern Christian Publication, 2006), vii- viii.   


� On June 22nd   2007 I spent several hours interviewing vladyka- kir Milan Sasik, CM, apostolic administrator of Mucachevo Greek Catholic diocese in Zakarpatie about the situation between the Greek Catholic and Russian Orthodox parishes. According to him some of them share the same churches. They have time schedules when Russian Orthodox believers are having liturgy and after that Greco-Catholics come. They are some tensions, as Bishop Milan mentioned, but it is generally quite all right. However, there are some villages where Russian Orthodox are still using the churches that belonged to the Greek Catholic communities before. There are places where, for instance, Russian Orthodox have liturgy inside the church and Greek Catholics have liturgy outside the Church in the same place.     
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� Serge Keleher, Passion and Resurrection: The Greek – Catholic Church in Soviet Ukraine 1939-1989 (Fairfax, VA: Eastern Christian Publications, 2002), 29-38. In this Pseudo-synod, no Catholic bishops, but 216 priests forced by police, including two already secretly consecrated Orthodox bishops, and one Orthodox cleric voted by a show of hands to join the Russian Orthodox Church. I will say more about it in details in the Chapter One.  
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� Ibid.


� He is talking about his difficult and terrible experience when at the end of April 1990 he received a letter bomb hidden inside the pages of two religious magazines that had been posted from South Africa to Harare where he was living during this time. In the bomb blast he lost both hands, one eye, and had shattered eardrums and various injuries. See Michael Lapsley,”From Victim to Survivor to Victor: A Testimony from South Africa,” Fellowship, 70 (2004), 24. 
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 According to Marynovych the historical configuration of religious life in today’s Ukraine as it is connected to the Patriarchate of Moscow looks as follows:   
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