Part 1. The essence and challenges of reconciliation

Chapter IIl. Understanding of reconciliation

3.1 The Ukrainian Greek-Catholic Church: reconciliation as the
spiritual regeneration of the person

3.1.1 John Paul II as the advocate of reconciliation in Ukraine

In 2011 Ukraine celebrated the 10th anniversary of the visit of Pope John
Paul II that took place on June 23-27 in the capital of Ukraine Kyiv and in
the city of Lviv, at that time the seat of the Major Archbishop of the
Ukrainian Greek-Catholic Church. This event evoked enormous interest
throughout the country. Only in the liturgy in the Byzantine rite in Lviv
participated one and a half million people. The Pope’s visit was welcomed
with a great enthusiasm and was described in the words of superlatives:
“Among the great surprises of this visit we “came in touch” with heaven.
In those days we once again came across an unfamiliar tranquility, noble
dignity, ideals of life, and we remembered that we are naturally called to
our created image and likeness of God.”'

Coming closer to our research it is important to remember that for-
giveness was the great topic that Pope John Paul II put at the centre of the
celebration of the Jubilee of 2000. On March 12, 2000 the Pope apolo-
gised for seven types of sins committed by the Roman Catholic Church.
The apology before the Jews for the sufferings committed by Christians
was another gesture.” A year before, in 1999, the Vatican issued a docu-
ment under the title “Memory and Reconciliation. The Church and the
Faults of the Past™ and Incarnationis Mysterium,’ the Bull of Indiction of

1 Michael Dymyd, “What Happens after the Bishop of Rome’s Visit to Ukraine?”
http://old.risu.org.ua/eng/religion.and.society/papa.visit/ugcc/ (accessed January
9,2014).

2 Anthony Bash, Forgiveness and Christian Ethics (Cambridge: Cambridge Uni-
versity Press, 2007), 113. See a well-analysed account of the Sunday of the puri-
fication of memory and its theological meaning in Isabelle Aumont, La “purifi-
cation de la mémoire” selon Jean-Paul II (Paris: Parole et silence, 2008), 15-52.
See also a recent research on the official Catholic theology of repentance and the
purification of memory around the Great Jubilee of 2000 in Claire Reggio, Re-
pentances catholiques: L’Eglise face a Uhistoire (1990-2010) (Rennes: Presses
universitaires de Rennes, 2013).

3 International Theological Commission, “Memory and Reconciliation. The
Church and the Faults of the Past,” http://www.vatican.va/roman_curia/cong
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the Great Jubilee of the Year 2000. Both of them address the question of
the forgiveness by a group or institution. In fact, John Paul II officially
asked forgiveness in the name of the Church more than 30 times.” The
Pope addressed specific issues of forgiveness and reconciliation in the
Ukrainian context in particular during his visit to the country.

One of the leading themes of this trip was the rapprochement between
the traditional Christian Churches in Ukraine. The Orthodox reacted in
different ways to that appeal; however moderate voices of hope were
heard also from their side. For example, John Paul II was welcomed by the
Head of the Ukrainian Orthodox Church of the Kyiv Patriarchate who
hoped that the Pope would help the unrecognised Orthodox Churches in
Ukraine to come out of international isolation.’

John Paul II mentioned ecumenical questions in several addresses. For
instance, the Roman Pontiff called the Ukrainian Christians to the estab-
lishment of the full communion between them:

“Ecumenical dialogue must therefore be an indispensable priority for believers

and for the Churches in Ukraine. The division of Christians into different confes-

sions represents one of the greatest challenges of our time. We have a long way to

go to reach full reconciliation and visible communion among Christ’s disciples.””’
Communion between Christians of different rites can be restored due to
the memory of one baptism that eliminates obstacles caused by the diver-
sity of traditions.® The purification of the burdened memory and mutual
forgiveness between Catholics and Orthodox is needed on the way to rec-
onciliation:

regations/cfaith/cti_documents/rc_con_cfaith_doc_ 20000307 _memory-reconc-
itc_en.html (accessed February 1, 2014).

4 loannes Paulus II, “Incarnationis Mysterium. Bull of Indiction of the Great Jubi-

lee of the Year 2000,” http://www.vatican.va/jubilee_2000/docs/documents/

hf jp-ii_doc 30111998 bolla-jubilee_en.html (accessed February 1, 2014).

Aumont, La “purification de la mémoire”, 39.

6  “Filaret Thinks Pope Will Bring Ukraine Closer to the West,” http://old.risu.org.
ua/eng/news/article; 1215 (accessed January 9, 2014).

7  “Meeting and Lunch with the Members of the Ukrainian Catholic Episcopate.
Address of the Holy Father. Apostolic Nunciature, Kyiv. Sunday, 14 June 2001,”
http://www.vatican.va/holy_father/john_paul ii/speeches/2001/documents/hf jp-
ii_spe 20010624 ucraina-meeting-episc_en.html (accessed December 5, 2012).

8  “Holy Mass Celebrated in Latin Rite. Homily of the Holy Father. Sunday, 24
June 2001. Kyiv, Chaika Airport,” http://www.vatican.va/holy father/john_
paul_ii/homilies/2001/documents/hf jp-ii hom 20010624 ucraina en.html (ac-
cessed December 5, 2012).
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“Unfortunately, there have also been sad times, when the image of Christ’s love
has been obscured: bowing before our one Lord, let us recognise our faults. As we
ask forgiveness for the errors committed in both the distant and recent past, let us
in turn offer forgiveness for the wrongs endured. The most fervent wish that rises
from my heart is that the errors of times past will not be repeated in the future.
May their memory not be a hindrance on the way to mutual knowledge, the source
of brotherhood and cooperation.”

The reconciliation between Christian denominations in Ukraine in com-
munion is indispensable because “there is no authentic evangelisation
without full fraternal communion.”"

In his pronouncements John Paul II also addressed the need of the
Polish-Ukrainian rapprochement. In particular, in his homily during the
Eucharist celebration on June 26, 2001, the Roman Pontiff called the
Ukrainian and Polish people

“to build the communion which remains threatened by the memory of past experi-
ences and by the prejudices stirred up by nationalism... It is time to leave behind
the sorrowful past... May pardon given and received spread like a healing balm in
every heart. May the purification of historical memories lead everyone to work for
the triumph of what unites over what divides, in order to build together a future of
mutual respect, fraternal cooperation and true solidarity.”'!

It was a favourable moment for that sort of plea because those words were
pronounced during the liturgy in the Latin rite with the participation of the
clergy of the Ukrainian Greek-Catholic Church and numerous faithful of
both Ukrainian and Polish roots. In his letter to Liubomyr Husar and Car-
dinal Jozef Glemp, the Head of the Catholic Church of Poland, on July 8,
2003 John Paul II wrote: “Considering the past events in a new perspec-
tive and taking on the responsibility to build a better future for all, let the

9  “Arrival Ceremony. Address of the Holy Father. Kyiv International Airport. Sat-
urday, 23 June 2001,” http://www.vatican.va/holy_father/john_paul ii/speeches/
2001/documents/hf jp-ii_spe 20010623 ucraina-arrival en.html (accessed De-
cember 5, 2012). Italics preserved from the original text.

10  “Divine Liturgy in Byzantine (Greek-Catholic) Rite. Homily of the Holy Father.
Kyiv, Chaika Airport. Monday, 25 June, 2001,” http://www.vatican.va/holy
father/john_paul ii/homilies/2001/documents/hf jp-
ii_hom 20010625 ucraina_en.html (accessed December 5, 2012).

11 “Eucharistic Celebration in the Latin Rite and Beatifications. Homily of the Holy
Father. Tuesday, 26 June 2001, Lviv,” http://www.vatican.va/holy father/john_
paul_ii/homilies/2001/documents/hf jp-ii hom 20010626 ucraina-beat en.html
(accessed December 5, 2012).
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two nations look at each other with an eye for reconciliation.”'* The words

of the Polish Pope are in the epigraph to the joint message of the Catholic
bishops of Poland and Ukraine on forgiveness and reconciliation on the
occasion of the 60th anniversary of the Volyn massacre: “May through the
purification of historical memory everybody becomes ready to put higher
what unites and not what divides us.”"

Already this short account of the reconciliation discourse of John Paul
II proves that the topic belonged to his main concerns. Practically in every
official speech the Pope referred at least in a few words to the need of rec-
onciliation between peoples and religious denominations in Ukraine. The
Pope’s visit was a powerful thrust to the leadership of the Ukrainian
Greek-Catholic Church to promote the theme of reconciliation. Intensive
work on the Polish-Ukrainian reconciliation began after John Paul 1I’s pil-
grimage. This Pope is described as the Apostle of peace and reconciliation
and his message should stimulate the reflection on the need and meaning
of reconciliation in Ukraine.

This spiritual testament of reconciliation revealed itself in the course of
the Polish-Ukrainian rapprochement. In the sermon during the liturgy on
the occasion of the reconciliation act between the Polish and Ukrainian
Catholic bishops, Liubomyr Husar reminded one that this event took place
four years after the visit of John Paul II to Ukraine. The Pope’s appeal to
live in unity, peace and love, was uttered at the same square where the
bishops now declare their will to rapprochement that left a profound im-
pact in the hearts of the people. In the light of this testament of the Pope,
the bishops of the Ukrainian Greek-Catholic Church and of the Roman
Catholic Church of Poland accomplished the reconciliation act and called
believers to follow it."* Therefore, I find it justifiable to place the refer-
ences to the reconciliation message of John Paul I among the distinctive
features of Greek-Catholic theology.

12 “The Pope Calls for Volyn Reconciliation,” https://www.kyivpost.com/content/
ukraine/pope-calls-for-volyn-reconciliation-16896.html (accessed February 27,
2014).

13 No. 2019. Translation from the original source.

14 No. 368, 611.

187


https://doi.org/10.5771/9783845263052-184

Part 1. The essence and challenges of reconciliation

3.1.2 The Greek-Catholic tradition of reconciliation

It seems important for the leadership of the Ukrainian Greek-Catholic
Church to occasionally remind their faithful of the reconciliation initia-
tives that took place in the past. It concerns the Polish-Ukrainian relations
as well as the initiatives of Cardinal Liubachivskyi aimed at the rap-
prochement between the Ukrainian Greek-Catholic Church and the Mos-
cow Patriarchate. Additionally, Liubachivskyi strived to make his faithful
acquainted with the true history of the ecumenical movement, in particular
with the ideas and efforts of Metropolitan Andrei Sheptytskyi and Patri-
arch Yosyf Slipyi on the unity of the Church. The following analysis will
focus on those references more in detail.

In particular, allusions to the history of mutual attempts at reconcilia-
tion draw attention in the texts dedicated to the reconciliation between the
Ukrainian and Polish nation whether they were written by Liubomyr Hu-
sar, the Greek-Catholic Synod of Bishops, or in the joint documents of the
Polish and Ukrainian Catholic hierarchy." In his sermon on the occasion
of the Polish-Ukrainian pilgrimage to Zarvanytsia in August 2004,
Liubomyr Husar revoked the history of the Polish-Ukrainian efforts to
rapprochement. He reminded one of the fact that in 1987 in Rome the
leaders of the Polish Catholics and of the Ukrainian Greek-Catholics ex-
changed their declarations of forgiveness. Because of the political situa-
tion of that time the practical implementation of the reconciliation pro-
gramme was impossible and, hence, this Church initiative remained prac-
tically unknown. In the spirit of the declarations of 1987, the contempo-
rary Church leaders of Poland and Ukraine should feel obliged not to re-
peat the mistakes of the past and stand openly for reconciliation: “We
cannot return the past but we want to forgive each other and reconcile.”'®
In Husar’s opinion, this initiative should be embodied nowadays when the
times became more favourable. Similarly, the mutual declarations of 1987

15 Also Cardinal Liubachivskyi mentioned the declarations of forgiveness that his
Church exchanged with the Heads of the Polish Catholic Church Jozef Glemp
and Stefan Wyszynski in 1965 and 1987. See ,,Ansprache von Kardinal Myroslav
Ivan Liubachivskyi am 6. November 1987 aus Anlass der 40-Jahr-Feier von
,Kirche in Not/ Ostpriesterhilfe” in Rom®, in Die Ukrainische Katholische Kir-
che (Konigstein: Kirche in Not/Ostpriesterhilfe, 1990), 56.

16 No. 362, 602. Translation from the original source.
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are reminded of in the message of the Greek-Catholic bishops to the
Polish and Ukrainian nations in May 2003."

In their joint message on the occasion of the mutual forgiveness and
reconciliation act “Reconciliation between Nations is Possible,” the Polish
and Ukrainian Catholic bishops underscored this tradition more extensive-
ly."® In particular, the bishops mentioned two meetings between the
Ukrainian and Polish Catholic hierarchies that took place in Rome on May
22, 1945 and on October 8 and October 17, 1987. Jubilee celebrations of
the baptism of the Kyivan Rus in Rome in 1988 and the later celebration
by the Roman-Catholic and the Greek-Catholic hierarchs in Polish
Czestochowa were among those first steps to mutual rapprochement. The
next meetings took place after both countries became independent from
the communist rule. The years 2000 and 2001 are of special importance.
The Millennium festivities of 2000 drew the Catholics in Poland and
Ukraine closer, and the pilgrimage of Pope John Paul II to Ukraine in
2001 gave a new impulse to the search for understanding between the two
neighbouring countries.

In my opinion, this broad reference to the history of reconciliation at-
tempts between Poland and Ukraine has a twofold meaning. First, in this
way the authors of the text want to present the mutual forgiveness and
reconciliation act of the year 2005 as a natural development in the rela-
tionships between the two states. This reconciliation act is not something
that appeared all of the sudden, but it has its history and is a logical result
of the sequence of events. Secondly, a careful reader notes that all the
events of the mutual rapprochement that are mentioned in the text always
have a reference to the Church, be it meetings between the Catholic hier-
archies, the celebration of thousand years of Christianity in Ukraine, or the
Pope’s pilgrimage to Ukraine. Even the commemoration of the Volyn
tragedy of Poland in 2003 is depicted as being made possible due to the
spiritual atmosphere of the Pope’s visit to Ukraine in 2001. As a matter of
fact, the “Joint statement of Presidents of Poland and Ukraine on agree-
ment and rapprochement” from 1997 is not mentioned in the text, perhaps
partly because of its exclusively secular nature. The impact of the Orange
Revolution on the reconciliation between Poland and Ukraine simply
could not be neglected due to the successful mediating role of Poland and
because of the engagement of the Churches in Ukraine in the peaceful de-

17  No. 162, 283.
18 No. 289, 481.
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velopment of the revolution. One may conclude that the authors of the text
wanted to emphasise the Church’s contribution to the reconciliation be-
tween both countries and the importance of its spiritual dimension.

Husar’s predecessor, Cardinal Liubachivskyi, equally showed respect
for the Greek-Catholic tradition of reconciliation, especially regarding the
rapprochement between the Russian and Ukrainian nations. He was not
the first Head of the Ukrainian Greek-Catholic Church who demonstrated
a benevolent attitude towards Russians.'® Both his precursors, Metropoli-
tan Andrei Sheptytskyi and Yosyf Slipyi, in their difficult circumstances
expressed the desire for the peaceful mutual coexistence of the two na-
tions. Sheptytskyi himself was imprisoned by the tsar for his efforts for
the good of the Russian people,”’ and Slipyi declared readiness to recog-
nise all the rights of the Russian Orthodox Church when she respects the
rights of the Greek-Catholics.”' Consequently, following example of those
famous forerunners, on the eve of the celebration of the millennium of the
baptism of the Kyivan Rus, Liubachivskyi again addresses to the Russian
people his willingness to forgive. Additionally, Liubachivskyi reminds
one of the German-Polish and German-French reconciliation as examples
for the Ukrainian-Russian rapprochement.

Commenting on paragraph 21 of the Balamand Agreement about the
preparation of the full communion between the Catholic and Orthodox
Churches, Myroslav-Ivan Liubachivskyi maintains that the Ukrainian
Greek-Catholic Church has already begun to make her contribution under
the guidance of two forerunners of Liubachivskyi in the 20th century, An-
drei Sheptytskyi and later Yosyf Slipyi. In particular, Cardinal
Liubachivskyi claims that many of the practical postulates of the Bala-
mand Agreement were mentioned in the ecumenical writings of Shepty-
tskyi. His thoughts were developed by Yosyf Slipyi who in communist-
ruled Ukraine spoke about the need of unity between the Churches as a
necessary means to oppose the Soviet regime and the best method of
evangelisation.”> Having this deep understanding of the significance of the

19 No. 5000, 439.

20 It is unclear what Liubachivskyi means by the good of the Russian people. Per-
haps the author refers to the efforts of Sheptytskyi to establish the Russian Greek-
Catholic Church.

21 No. 5000, 439.

22 “Poslannia Patriarkha Yosyfa pro poiednannia u Khrysti (3.V1.1977)” {Pastoral
letter of Patriarch Yosyf on uniting in Christ (3.V1.1977)}, in Znaky chasu, eds.
Zynovii Antoniuk and Myroslav Marynovych (Kyiv: Sfera, 1999), 143-145.
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Church unity and keeping the tradition of his predecessors, Cardinal
Liubachivskyi in the name of the bishops of the Ukrainian Greek-Catholic
Church promises to follow the practical rules of the Balamand Agreement
listed in paragraphs 21-33, which should promote the peaceful Orthodox-
Catholic dialogue and fraternal relations between the Churches.

The ideas of Myroslav-Ivan Liubachivskyi are later referred to by his
successors at the head of the Ukrainian Greek-Catholic Church. One is
reminded occasionally of his gesture of asking forgiveness from the Mos-
cow Patriarchate in 1987 and confirming his openness towards the Ortho-
dox brothers.” For instance, the “Conception of the Ecumenical Position”
tells the Moscow Patriarchate that still in 1987 the Head of the Ukrainian
Greek-Catholic Church at that time Cardinal Liubachivskyi expressed his
will for reconciliation with the Russian people and the Church.

Myroslav-Ivan Liubachivskyi also contributed to the correction of the
negative vision of ecumenism typical of his times. He was aware of the
lack of knowledge that Ukrainian Christianity experienced at the early
1990s concerning the initiatives towards the unity between the Churches.
Hence, he attempted to fill that gap by publishing an extensive pastoral
letter “On the unity of the Holy Churches.” The text unfolds the history of
the ecumenical movement of the 20th century, especially the relations be-
tween the Catholic and Orthodox Churches. The aim of Cardinal
Liubachivskyi was to make Greek-Catholics acquainted with that history,
and moreover, make them realise the role of their Church in the ecumeni-
cal movement. In particular, the author unfolds the meaning of the notion
Sister-Churches, depicts the special attention of the Pope to the Orthodox
Churches beginning from the 1980s, and extensively dwells upon the re-
percussions of the Balamand Agreement for the future activities of the
Ukrainian Greek-Catholic Church. Liubachivskyi considered it important
to make his Church informed about the stance of the ecumenical move-
ment and to encourage the faithful to work on the rapprochement between
the Churches: “In the past we used to complain sometimes because we had
an impression that in the ecumenical dialogue they “spoke about us” but
“without us”... We cannot complain anymore because our presence is de-
sirable and we are welcomed on all the levels.”** All that proves that the
tradition of reconciliation is very much cherished by the leadership of the

23 See, for instance, No. 32, 59.
24 No. 5002, 161. Translation from the original source.
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Ukrainian Greek-Catholic Church who makes efforts to familiarise the
faithful with it for the success of the initiatives of reconciliation.

3.1.3 The human heart — the locus of reconciliation
The heart as the core of the human person

Commenting on the paragraph on “War and peace” of the “Basis of the
Social Concept” of the Russian Orthodox Church, Alexander Vasyutin
expressed a thought that equally characterises the official documents of
the Ukrainian Greek-Catholic Church:

“...A sociopolitical strategy and an ecclesial document, any ecclesial document,
are intended rather for individuals in order to facilitate for them their personal
choice for good, than for social groups and decision-making bodies. Otherwise
any concept would turn to be impersonal, totally ignoring the moral dimension of
human life, whereas the Church is called on to address exactly this sphere of hu-
man existence and not any other sphere.”’

Placing emphasis on the individual, appealing to the concrete person, the
Greek-Catholic Church leadership addresses that domain of human exist-
ence where the Church establishes a particular expertise. This approach is
especially evident when the Church names the human heart the locus of
reconciliation and the source of changes in general.

Already Catechism of the Ukrainian Greek-Catholic Church contains a
section “The heart — the core of the human person.” It is in the heart
where all the feelings arise, it is a source of will and desires, there the per-
son communicates with God and the conscience makes decisions about
good and evil, the heart is the spring force of the human’s being.”’ Evil in-
clinations and passions may transform the human heart into “a source of

25  Alexander Vasyutin, “Understanding the Concept of Just Peace in the Contempo-
rary Teaching of the Russian Orthodox Church,” in Just Peace: Orthodox Per-
spectives, eds. Semegnish Asfaw, Alexios Chehadeh, and Marian Gh. Simion
(Geneva: WCC Publications, 2012), 270.

26 Synod of the Ukrainian Greek-Catholic Church, Katekhyzm Ukrainskoi Hreko-
Katolytskoi Tserkvy “Khrystos — nasha Paskha” {Catechism of the Ukrainian
Greek-Catholic Church “Christ is our Passover”} (Lviv: Svichado, 2011), 234.
Translation from the original source.

27 1Ibid., 234-235.
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iniquity and injustice which stains all the dimensions of life: personal,
family, social, cultural, economic, and political.”28

There are just a few addresses of the Ukrainian Greek-Catholic Church
where the topic of reconciliation is approached from the theoretical side.
Most of them were issued on the occasion of the Days of Purification and
Reconciliation, initiated by Liubomyr Husar and admitted in the city of
Lviv in 2000 and 2001. The teaching in those pronouncements can be ap-
plied to practically any case of reconciliation. The core message consists
in the idea that reconciliation happens in the heart of a person and is con-
nected to the transformation of the whole person. Let us substantiate that
conclusion by several references to the texts.

The address on the Reconciliation Day in 2001 of Cardinal Husar be-
gins with the reflections on the terrorist attacks in the USA of September
11, 2001. He claims that hatred is the source of what happened. The first
question to be asked is whether one bears animosity towards others in the
heart. The way to reconciliation begins from the heart of every particular
individual, “the first step happens in my own heart.”” In that context
reconciliation means purification and forgiveness as it is the only correct
answer to the challenges of the contemporary world.

While accentuating that reconciliation begins in the heart, Husar can be
reproached with the omission of the relationality of reconciliation. It
seems that the other is not necessary for reconciliation as it takes place in
the heart of a person; it does not presuppose the rebuilding of the relation-
ships that necessarily belongs to the essence of the process. Indeed,
Liubomyr Husar notes:

“When we speak about reconciliation, we usually (and that is correct) think about
two or several people that have to reconcile. However, the way to reconciliation
has as its prerequisite making order in one’s own heart. When unwillingness, mal-
ice, hatred to other person (or persons) rule in my heart, it is even not possible to
speak about a possibility of reconciliation with them; the first step has to happen
in one’s own heart.”*’
This impression of the confinement of reconciliation to the internal work
of the spirit, which has not a lot to do with the people around, is corrected
in Husar’s sermon during the liturgy on the occasion of the beginning of
the Jubilee Year on December 25, 1999. The author maintains here that

28 No. 2020. Translation from the original source.
29 No. 118, 221.
30 Ibid. Translation from the original source.
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the reconciliation between people means openness to each other, the abil-
ity to look in each other’s eyes after having forgiven the neighbour.’ This
openness to the other is one of the features of reconciliation that has al-
ready happened, a fruit of reconciliation. Consequently, Liubomyr Husar
indeed points here at the relationality of reconciliation. It is always di-
rected to the reshaping of the relations with the other. And nevertheless,
the beginning of that process happens deep inside of the human heart.

Where the changes are born

Having analysed Husar’s pronouncements on the Reconciliation Day’s
celebration, one notices that his steps to reconciliation are inspired by the
canonical discipline of the sacrament of penance. It is easily retraceable
when one considers the core elements of that sacrament. According to the
Catechism of the Ukrainian Greek-Catholic Church, a legitimate sacra-
ment of penance presumes five components: examination of the con-
science, contrition (sorrow for having offended God), resolution to amend
(avoid the sin in the future), confession of the sins to the priest, and doing
penance.” The sacrament of penance signifies the reconciliation with God
and the Church and its important condition is the reconciliation with the
fellow men.”

The comparison of some elements of the sacrament of penance with
Husar’s vision of reconciliation brings interesting results. The purification
of memory as an attempt to learn the truth about the evil committed corre-
sponds to the examination of the conscience. A decision not to repeat the
past offences is nothing else than the decision to amend. Additionally, the
emphasis on a personal reconciliation with God and the neighbour only re-
inforces the similarities. It is not accidental that Husar invites his audience
to crown reconciliation with the holy sacraments of penance and com-
munion.** Therefore, he depicts reconciliation as a personal and private
act that has first of all the task to rebuild the relationship with God and on-
ly after that with the neighbour. The teaching of Husar on reconciliation
can be more precisely described as a personal spiritual transformation and

31 No. 332, 554.

32 Synod of the Ukrainian Greek-Catholic Church, Catechism, 150-151.
33  Ibid., 151.

34 No. 118, 222.
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only after that as a tool of the rebuilding of the relations on the societal
level.

Liubomyr Husar often refers to that conclusion in his texts on concrete
cases of reconciliation. For instance, he is of the opinion that the Church
unity cannot be reached through political manoeuvres, negotiations, or
compromises. The way to a genuine and lasting Church unity consists in
the purification of the heart from sin and prejudices, releasing oneself
from hatred and pride, changing the attitude towards the fellow men.* The
split between the Churches is an opportunity to work towards unity, to
come closer to one’s neighbour and through him to Christ.*® Striving for
unity is a way to show love to God and fellow Christians. Husar claims
that during the Soviet persecutions people could well reveal their internal
disposition towards God and other people. Nowadays, in peaceful times, a
person proves his/her love by searching for rapprochement.”” The years of
working on memorandums or developing different initiatives aiming at the
unity between the Churches have not been successful. Cardinal Husar is
convinced that interdenominational conflicts are nourished by hatred that
reigns in the hearts of people. In that case there is no connection with
Christ and no peace.*® Therefore, Church unity will be reached after a
deep internal change of every human being because the whole person is
needed for unity.*® It means: “We stand ourselves in the way of unity until
we have not overcome the unwillingness in our hearts towards the neigh-
bours.”’ The core of this change is to see in another person an equal hu-
man being.*' Prayer, fasting, or charity are often ostentatious sings of
Christians practices which do not always touch upon the internal disposi-
tion of the person and it is precisely this one that has to be transformed.

This spiritual and deeply personal way of dealing with worldly affairs is
a peculiarity of Husar’s thought. Concrete persons and not projects are in
his focus of attention. The human being is an engine of the changes in the
world around us; therefore, it is there, in the human heart, that the order
has to be established before any project of the transformation of reality
can succeed. The legitimate question arises whether this personal conver-

35 No. 98, 182.

36 No. 83, 153.

37 Ibid.

38 Ibid., 154.

39 Ibid., 153.

40 Ibid., 154. Translation from the original source.
41 Ibid.
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sion is sufficient for a sustainable change of the attitude of institutions. I
will scrutinise Husar’s approach further in paragraph 4.3 where I deal with
the challenges of justice in transformation.

On the occasion of the 20th anniversary of the independence of
Ukraine, on December 1, 2011, the Heads of the Ukrainian Greek-
Catholic Church, the Ukrainian Orthodox Church of the Moscow Patriar-
chate and the Ukrainian Orthodox Church of the Kyivan Patriarchate is-
sued a joint message. In that text the Church leaders dwell upon the rea-
sons for the crisis in the contemporary Ukrainian state and society and on
their inability to introduce and realise reforms necessary for the develop-
ment of the country. In the opinion of the authors, the fostering of the eco-
nomic development will not help to overcome the present societal crisis on
all the levels of Ukrainian society. Again we notice an approach focused
on the individual because the main ground for the current poor state of af-
fairs is the crisis of the human person herself:

“The human being is first of all a spiritual being. His outer successes or defeats

are the results of a good or wrong spiritual life. The same holds for the whole so-

ciety. Therefore, let us not look for the guilty ones outside — the main reason for

the troubles is hidden in us, in the spiritual crisis that cankers our society.”*
Consequently, the Church leaders plead to introduce the state reforms on
the basis of justice, love, and solidarity. This message prompted 11 fa-
mous Ukrainian intellectuals and public figures to ground the Initiative 1st
December that envisions its mission of the formation of the active civic
position of Ukrainian citizens on the basis of spiritual values proclaimed
in the original message of the Ukrainian Churches.*

It is important to keep in mind, while reading this book, that the quite
unilateral focus on the individual dimension penetrates and defines the
understanding of forgiveness, justice, the way of making changes, and fi-

42 “Zvernennia tradytsiinykh Ukrainskykh Tserkov do virnykh ta do vsikh liudei
dobroi voli z nahody dvadtsiatylittia referendumu na pidtverdzhennia Aktu pro-
holoshennia nezalezhnosti Ukrainy” {Message of the traditional Ukrainian
Churches to the faithful and all people of good will on the occasion of the 20th
anniversary of the referendum for the confirmation of the Act of the proclamation
of independence of Ukraine}, http://www.ugcc.org.ua/2077.0.html (accessed
February 27, 2014). Translation from the original source.

43  See the programme document of the initiative issued on December 1, 2012: The
Ist December Initiative, “Ukrainian Charter of the Free Person,” http://1-12.org.
ua/ukrainian-charter-of-the-free-person (accessed May 3, 2014).
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nally the very essence of the whole message of reconciliation in the
Ukrainian Greek-Catholic Church.

3.1.4 Reconciliation with the help of God

The leadership of the Ukrainian Greek-Catholic Church claims that recon-
ciliation cannot happen all of a sudden because it is a long process, wheth-
er it is about the reconciliation between nations or the interreligious rap-
prochement. The word “process” is used deliberately because not many
people are ready to say all at once “I forgive and ask for forgiveness.” For
example, according to the Greek-Catholic documents, the Polish-
Ukrainian reconciliation is a process that needs sufficient time and a com-
prehensive strategy that has to be developed by the state authorities,
Churches, and religious organisations.* Being aware of the practical diffi-
culties of rapprochement, what do the hierarchs of the Ukrainian Greek-
Catholic Church suggest? Where to look for hope that our good intentions
will be embodied? The answer is easy and is strongly grounded in faith:
God’s help is the key factor of success.

Cardinal Husar himself constantly endeavours to put an end to the
doubts about whether radical forgiveness and reconciliation are possible.
He agrees that they are especially difficult for the people who themselves
fell victims to injustices: “It is easy to talk about all that, but how can one
accomplish such an act after the centuries of hostility?””*> The answer is
that one needs God’s help on the way to reconciliation. To those who hesi-
tate, Cardinal Husar addresses the following words: “Do not rely only up-
on yourself thinking that you can accomplish everything by yourself. Rely
upon God because the faith unites us with Him.”** The way to reconcilia-
tion leads through fasting and prayer because through prayer one entrusts
the self to God and through fasting one expresses the hope in God.*’ Car-
dinal Husar doesn’t present any concrete programme of how to overcome
the painful inheritance of the past but he calls to purely spiritual Christian
means. Numerous official pronouncements of Husar are concluded by ap-

44 No. 162, 284.

45 No. 362, 602. Translation from the original source.
46 Ibid. Translation from the original source.

47  Tbid.
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peals to the help of God, His Holy Mother and all the saints to help on the
road to reconciliation.
In Husar’s opinion, every Christian gets from Christ the power to long
for forgiveness, for instance, through participation in the sacraments:
“Having witnessed God’s coming to us and having experienced His presence
among us, His visiting our hearts under the signs of bread and wine, we will be
able to do an act of God’s love, thanksgiving to God — the readiness to forgive and

to be forgiven. All this will not only become possible but also self-evident if we
open our hearts to Jesus who came to us.”*®

Christ’s presence in His gift of Himself in the Holy Eucharist reveals the
love of God to his people and makes them ready to forgive and be
forgiven. One just has to open one’s heart towards Christ.

In order to underline the importance of the reliance upon God for the
Polish-Ukrainian reconciliation, the hierarchs of the Ukrainian Greek-
Catholic Church quote the Gospel story of Jesus at the lake of
Gennesaret” when he ordered Peter to go fishing again after this disciple
has caught nothing during the whole night. At first, Peter does not believe
the words of Jesus but then he does obey and indeed gets his nets full of
fish. This story should help overcome the skepticism that often arises
when the issue of reconciliation is addressed. It seems to be too difficult,
too overwhelming, and simply practically impossible. But one should al-
ways recall the words of the Gospel that “The things which are impossible
with men are possible with God” (Lk 18,27).

Leaving reconciliation entirely in the hands of God with trust in His
power to make even the most uncertain projects come true also character-
ises the theology of forgiveness of Cardinal Liubachivskyi. In his declara-
tion of pardon to the Moscow Patriarchate, the author shows the benefits
of reconciliation and its embeddedness in the tradition of the Ukrainian
Greek-Catholic Church. Ultimately, he entrusts that endeavour in the
hands of God. Liubachivskyi strongly believed that only when people
have God in their hearts, will they be able to find power to forgive; neither
political, diplomatic, nor scientific methods or a sheer force will make
such a step possible.” It is a prayerful, obedient, and humble attitude that I
assume to be typical of the Eastern Christian tradition. Often we do not
find in those texts concrete plans, strategies or demands from the oppo-

48 No. 368, 611. Translation from the original source.
49  See Lk 5,1-6.
50 No. 5000, 439.
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nent. This declaration of Liubachivskyi rather proclaims the openness to
receive the other.

All the graces in the life of individual Christians or in the entire Church
are to be considered as God’s blessing. Even the elevation of the Ukraini-
an Greek-Catholic Church to the patriarchal status will happen under the
action of the Holy Spirit. In this way Husar answered to those faithful who
felt confused because of the non-recognition of the patriarchate of their
Church by the Vatican until now. Husar comforts and encourages the
Greek-Catholic faithful that the elevation of the Church to the patriarchal
dignity will happen in due time when this gift ripens in the heart of the
people. Liubomyr Husar calls for humbleness as it is not about the
persgnal consent or discord of the Pope but it is a matter of God’s bless-
ing.

In the letter to the Heads of the Orthodox Churches in Ukraine from
February 14, 2006, Husar wrote that while commemorating the Lviv
Pseudo-Synod as a wrong method of bringing the unity of Christianity, the
Churches have to be open to the work of the Holy Spirit who alone can in-
spire the creative search of unity in diversity.”> This is the responsibility of
the Churches before God and Ukraine. The unity between Churches is a
difficult task and cannot be achieved without the grace of God. But before
the Churches arrive at the agreement about the institutional form of
reunion, they have to concentrate on what is possible now, that is on the
formation of the spirit of peace and accord.”™ No particular institutional
form of unity is presented in this text but the author expresses his belief
that with the help of God it will be reached in the future.

Hence, we may draw the conclusion that the hierarchy of the Ukrainian
Greek-Catholic Church constantly expresses its trust in the help of God on
the way to national or inter-Church reconciliation. One may wonder
whether this means the lack of concrete projects of rapprochement. I am
rather inclined to believe that it is the expression of the eastern character
of that Church with its emphasis on prayer and spirituality rather than on
human constructs.

51 No. 2000 (No. 3001, 152).
52 No. 216, 360.
53 Ibid.
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3.1.5 Reconciliation as a Christian obligation

The next peculiarity of the Greek-Catholic texts on reconciliation is the
discourse on duty. Reconciliation as a Christian obligation is best ex-
pressed in the documents on the Polish-Ukrainian reconciliation and on
the unity of the Churches in Ukraine. Church unity as the will of God in
his commandment “May all be one,” reconciliation as a Christian duty and
a logical step of the commandment of love are profoundly elaborated in
the teaching of the Ukrainian Greek-Catholic Church. The following ex-
amples prove that the Church leadership adopts a radical approach to rec-
onciliation.

Husar justifies his commitment to the ideal of forgiveness by reference
to God’s commandment of love. Loving God and the neighbour will bring
prosperity to the people: “In the foundation of people’s flourishing can be
laid only those bricks which are baked in the fire of love to God and fel-
low man.”>*

The distinctive element of the mutual reconciliation and forgiveness act
of the Polish and Ukrainian Catholic bishops consists in the understanding
of reconciliation as a Christian duty. It is a radical meaning that derives
from the Christian character of both nations. Reconciliation as the fulfil-
ment of the spiritual testament of the new beatified martyrs of the Ukraini-
an Greek-Catholic Church reinforces the radical vision of rapprochement
which finally becomes an act of prayer of forgiveness and reconciliation.
The fundamental text that portrays reconciliation as the obligation of the
Polish and Ukrainian peoples is the document “Reconciliation between na-
tions is possible.” Historical or political circumstances, Church rites, or
even nationality vanish before the claim “Let us remember first and fore-
most that we are God’s children.”> The duty of unity as an offering to
God is connected to the Gospel citation about the obligation to reconcile
with one’s enemy before one brings the altar donation.”® Additionally, this
duty to reconciliation derives from “the eternal perspective of human des-
tiny™>” which is again connected to the common Christian background of

54 No. 139, 251. Translation from the original source.

55 No. 3002; No. 289, 482.

56 If you are bringing your offering to the altar and there remember that your
brother has something against you, leave your offering there before the altar, go
and be reconciled with your opponent there and then come back and present your
offering” (Mt 5,23-24).

57 No. 3002; No. 289, 482.

200


https://doi.org/10.5771/9783845263052-184

Chapter II1. Understanding of reconciliation

the Polish and Ukrainian peoples. In that sense the message of the mutual
forgiveness and reconciliation act is composed in the spirit of the radical
rapprochement of Liubomyr Husar.

For a theological substantiation of the duty of Poles and Ukrainians to
reconcile Liubomyr Husar refers to the notion of the Mystical Body of
Christ. In his sermon during the liturgy on the occasion of the reconcilia-
tion act between the Greek-Catholic and Roman Catholic bishops, Husar
claims that the principal reason for such a celebration is the presence of
Christ among his people gathered for the Divine Liturgy. This theological
beginning of the sermon is not accidental. Cardinal Husar maintains that
the liturgical gathering in the name of Christ is the manifestation of God’s
love towards his people making community in one body and one
Church.”® The obligation and possibility of reconciliation flow from that
liturgical nature of unity between the Polish and Ukrainian peoples. Re-
markably, in the same sermon Husar extends the duty of forgiveness from
the Polish to other neighbouring nations of Ukraine so that in this part of
the world peace and harmony could flourish. > The most complicated case
is without doubt that of Russia where only a few steps were made towards
overcoming the heavily burdened common history. Unlike Liubachivskyi,
in his official pronouncements Husar has never openly spoken of the
Ukrainian-Russian reconciliation. However, in that sermon he indirectly
points at it.

In a sermon on the occasion of the opening of the Jubilee Year, Cardi-
nal Husar explained that the meaning of reconciliation signifies a true ac-
cord and harmony between people, when they forgive with a pure heart
and become open for the other.”’ The key prerequisite to reconciliation is
the awareness of God’s love to the people. This element is often omitted
in common piety where God is first of all portrayed as a just judge. Husar
corrects such an image of God and emphasises that only when people
realise that God is love would they acquire courage to reconcile with Him
and subsequently with the fellow people.”’ Additionally, the realisation
that God loves everybody means that one cannot hate the fellow man be-
cause he/she is also loved and accepted by God.

58 No. 368, 610.

59 Ibid, 611.
60 No. 332, 554.
61 Ibid.
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The unity of Churches in Ukraine as an obligation is articulated in a
similar way. In his lecture “Reconciliation as a gift from God and a source
of new life,” Liubomyr Husar speaks about the unity of Christian
Churches in Ukraine as the will of God, believing that it will contribute to
peace and the well-being of the country.” In “Conception of the Ecumeni-
cal Position,” the Greek-Catholic hierarchy recognises that the relations of
its Church with Orthodox denominations are marked by both historical
and modern conflicts, but the Gospel imperative of love and reconciliation
should be a stimulus to strive for the improvement of the situation.”” The
very title of the message of Liubomyr Husar on the occasion of the trans-
fer of his seat to Kyiv “The Unique People of God” points at the impera-
tive of the unity of the branches of ancient Kyivan Christianity.

In his call for the reconciliation between the Ukrainian Churches of the
Kyivan tradition, Sviatoslav Shevchuk speaks of the responsibility before
God and the own people. The search for reconciliation is the fulfilment of
God’s commandment “May all be one” that has to be embodied through
prayer, the openness to dialogue, and the readiness to forgiveness and rec-
onciliation.** In that excerpt Shevchuk does not mention the command-
ment of love but nevertheless portrays the unity of the Churches as the
will and order of God that his faithful have to follow.

3.1.6 Reconciliation as a spiritual testament and legacy of martyrs

In the thought of the Ukrainian Greek-Catholic Church, which under-
stands herself as a martyr Church,” the duty of reconciliation between the
Churches and nations is depicted as the spiritual testament of the martyrs
of the 20th century. In the letter on the occasion of the reconciliation act
between the Polish and Ukrainian Catholic hierarchy, the bishops write

62 No.92,172.
63 No. 5003, 60 (No. 4000, 128).
64 No. 2010.

65 No. 2020; “Welcome Speech of His Beatitude Sviatoslav (Shevchuk), the Head
of the Ukrainian Greek-Catholic Church, for the Participants of the Symposium
Devoted to the 390th Anniversary of the Death of Saint Josaphat ‘What Does It
Mean to Be a Christian Today? The Experience of the Martyrdom of Eastern
Churches,” http://news.ugcc.org.ua/en/articles/welcome_speech _of his_beatitude
_sviatoslav_shevchuk the head of the ugcc for the participants of the sy
mposium_devoted to_the 390th anniversary of st josaphat the death 68
155.html (accessed February 10, 2014).
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that martyrs proved their faith by shedding blood for Christ and thus en-
couraging contemporaries “to love our friends and enemies and call:
“Make peace with one another!”® The reference to the martyrs of the
communist repressions reminds one of John Paul II’s proclamation of the
28 beatific martyrs of the Ukrainian Greek-Catholic Church during his
visit to Ukraine in 2001.*” The common martyrdom of Poles and Ukraini-
ans under the communist rule should contribute to the rapprochement be-
tween their countries.

Her martyrdom under the communists is so highly estimated that the
Ukrainian Greek-Catholic Church speaks about the gift of martyrdom.
Even the meaning of the liquidation of the Church in 1946 is interpreted as
such. The Church leadership teaches that the martyrdom for the unity of
all, demonstrated to the world, is the most precious contribution of the
Ukrainian Greek-Catholic Church to ecumenism.

In their address on the occasion of the 60th anniversary of the Lviv
Pseudo-Synod, the Greek-Catholic bishops unfold the meaning of martyr-
dom more in detail. This letter is an all-encompassing attempt to provide a
profound answer about the meaning of the liquidation of the Ukrainian
Greek-Catholic Church for her future nowadays. In the introductory part
of the document, its authors remind one of “the gift of martyrdom for the
unity of all”® as the fate of the Ukrainian Greek-Catholic Church in the
20th century. This tragic way began already in the 19th century with the
liquidation of the union with Rome on right-bank Ukraine and Belorussia
(1839) and later in Kholmshcnyna and Pidliashshia (1875). Hence, the
Lviv Synod in 1946 was the continuation of the tradition of the destruction
of the Greek-Catholic Church, this time in the territories of eastern Gali-
cia. The aim of the current letter is to stimulate reflections, discussions,
scholarly investigations, and theological discourse on those both tragic
and heroic events which should eventually contribute to the healing of the
wounds of history and to a successful Christian witnessing in the future.®’

The very survival of the Ukrainian Greek-Catholic Church happened
thanks to the readiness of her faithful for martyrdom. What does that high-

66 No. 3002; No. 289, 482.

67 The list and short biographies of those beatified by John Paul II can be consulted
on the website created to cover the Pope’s visit to Ukraine: “Biographies of
Those to Be Beatified by the Holy Father while He Is in Ukraine,” http://papal
visit.org.ua/eng/martyrsbio.php (accessed May 6, 2014).

68 No. 219, 365.

69 1Ibid., 366.
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ly-praised term mean? According to the texts, it can be interpreted in two
ways — as martyrdom for the unity with the Holy See and martyrdom for
the unity of the Churches in Ukraine. The two components are intercon-
nected in the ecumenical position of the Ukrainian Greek-Catholic
Church. The communion with Rome is part of the identity of the Kyivan
Church from where the traditional Ukrainian Churches originate. Only the
Ukrainian Greek-Catholic Church preserved that communion, and there-
fore she has the task to restore this essential feature of the Kyivan Church
in the re-united local Ukrainian Church. For that Ukrainian Greek-
Catholics paid the price of martyrdom and this is perhaps the biggest gift
that they offered to the ecumenical Church.”

Greek-Catholic bishops call to search the solution to the division of the
Kyivan Church in the past, namely in the example of the martyrs for the
faith. The deep belief and hope that God will not abandon a person even in
the most difficult life circumstances grants courage to live, suffer, and
even die with Christ.”' Being in such a close unity with God amounted in-
to martyrdom for the unity of the Churches which is the key for the search
for solutions in the present situation. Naturally, the pursuit of the unity
with God does not have to end up in martyrdom. Recognising one’s faults
and forgiving those who committed evil against us’” is the form of mar-
tyrdom accessible to ordinary people. The teaching on martyrdom in the
encyclical Veritatis Splendor confers a similar understanding of it as the
mirror of truth and morality. Martyrdom is “an outstanding sign of the ho-
liness of the Church.”” “By their eloquent and attractive example of a life
completely transfigured by the splendour of moral truth, the martyrs and,
in general, all the Church’s Saints, light up every period of history by rea-
wakening its moral sense.””* Thus the common martyrdom of the Ukraini-
an Churches puts a moral demand to each of them to re-evaluate their rela-
tions in the light of the message of truth delivered by the martyrs. In that
sense the common martyrdom of the Churches carries the imperative of
unity.

70 Ibid.

71  No. 219, 372 (No. 3003, 155).

72 No. 219, 372 (No. 3003, 156).

73 loannes Paulus II, “Veritatis Splendor,” http://www.vatican.va/holy father/john
paul_ii/encyclicals/documents/hf jp-ii_enc 06081993 veritatis-splendor
en.html (accessed March 3, 2014). Italics preserved from the original text.
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The Ukrainian Greek-Catholic Church speaks not only of the martyrs to
the faith. Sviatoslav Shevchuk calls the faithful of his Church to remember
especially “the sacrifice of the martyrs of the “Heavenly Legion” — those
that gave their lives for the victory of good over evil and of truth over in-
justice.”” “Heavenly Legion” or “Heavenly Hundred” is a name given to
those more than 100 persons who were killed by snipers during the pro-
tests against the Ukrainian government on the EuroMaidan. The sacrifice
of those martyrs makes Ukrainians responsible “for our own household,
our village or city, and for our country — remembering that every citizen
must not demand from oneself any less than he/she would demand from
others.””® The moral testament of the “Heavenly Legion” is similar to that
of the Church martyrs in Veritatis Splendor.

Except for the Greek-Catholic sacrifices for the unity of Churches, the
Church leadership also speaks about the joint martyrdom of all the tradi-
tional Christian Churches in Ukraine under the Soviet regime. In addition
to their common origins in the ancient Kyivan Church, this time of suffer-
ing is another feature that brings the Churches together. ”’ Therefore, the
joint history of the traditional Churches in Ukraine did not end in the dis-
tant past after the creation of the Ukrainian Greek-Catholic Church or after
the incorporation of the Ukrainian Orthodox Church into the Moscow Pa-
triarchate, but continued in the 20th century that united the Churches in
suffering for Christ. And thus the Ukrainian Churches should not regard
their past only as a series of conflicts but they can embark on the way to
reconciliation on the basis of that joint experience of martyrdom.”® Ac-
cording to the words of Sviatoslav Shevchuk, the unity of the Churches of
the Kyivan tradition would be the embodiment of the evangelical ideal of
the Church unity that the martyrs of the Ukrainian Greek-Catholic Church
for centuries had laid their lives for.”

Keeping that in mind helps understand the statement of Mykhailo
Dymyd that the Pope’s proclamation of new 28 beatified martyrs of the

75  No. 2026.

76 TIbid.

77 No. 216, 359.

78 Andriy Mykhaleyko, ,,Kommentar,” in Einheit: Aufirag und Erbe. Anthologie
von Texten der Ukrainischen Griechisch-Katholischen Kirche zu Fragen der Kir-
cheneinheit mit Kommentar, trans. and eds. Andriy Mykhaleyko, Oleksandr Pet-
rynko, and Andreas-A. Thiermeyer (Lviv: Ukrainian Catholic University Press,
2012), 258.
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Ukrainian Greek-Catholic Church can be acknowledged as a sign of

Christian unity in Ukraine:
“An important step towards the unity of the Churches established by Saint Vladi-
mir was the beatification of the Christian martyrs who belong to the Greek Catho-
lic Church, both Russian and Ukrainian, amongst them, professors Andrew Yis-
chak, Nicholas Konrad and the Archpriest Leonid Fiodorov. These saints now in
heaven are creating one community of Kyivan-Rus together with their brothers
and sisters of the Russian Orthodox Church. They all died under the same atheistic
regime, for the one Christ of the Gospels!”*°

In that regard Didier Rance spoke about the “ecumenism of martyrs” that
obliges the Churches to commemorate jointly their martyrs even those
who are not considered as such by the Christians of another denomination,
for instance, as it is the case for Saint Yosafat Kuntsevych of Polotsk for
the Orthodox.®' Consequently, the theology of the reconciliation of the
Ukrainian Greek-Catholic Church is also a theology of martyrdom. Mar-
tyrdom is possible because of the special unity of a person with God,
which prepares oneself to self-sacrifice. The way to the unity with God
begins with the act of repentance and forgiveness. When people make ef-
forts to come closer to God, they would come closer to other Christians
because they have to forgive injustices committed against them. Shortly,
the readiness to repent and forgive the other is a way to imitate martyrs
nowadays.

3.2 Robert Schreiter: reconciliation as a healing

Robert Schreiter explicitly mentions Ukraine when he writes about the
contexts of reconciliation in today’s world in his book Reconciliation.
Mission and Ministry in a Changing Social Order published in 1992.
Schreiter points at the difficulties of the reconciliation between Orthodox
and Greek-Catholics coming out of the underground.** Nowadays, the pe-
riod of the interconfessional struggle on the level of parishes has passed.
History has proved that the faithful of both confessions found ways to co-
exist peacefully after a few years of struggle for the sacral buildings or for

80 Dymyd, “What Happens after the Bishop of Rome’s Visit to Ukraine?”

81 See the article of Didier Rance, “The Forgiveness of Martyrs. The Seeds of Uni-
ty,” Logos. A Journal of Eastern Christian Studies 47, nos. 1-2 (2006): 229-235.

82  Robert Schreiter, Reconciliation. Mission and Ministry in a Changing Social Or-
der (Maryknoll, NY: Obris Books, 1992), 13.
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the confessional belonging of a parish. However, the way to the renewal
of the united Kyivan Church is still long. In what follows I will articulate
Schreiter’s discourse on reconciliation and confront it with Greek-Catholic
theology.

3.2.1 Horizontal and vertical dimensions of reconciliation

Robert Schreiter unfolds the meaning of reconciliation through the themes
of truth-telling, justice, memory, healing, and forgiveness. In the teaching
of the Ukrainian Greek-Catholic Church similar elements are elaborated.
However, comparing both theologies, one discovers certain differences or,
to be more precise, specifications in the case of Schreiter. For instance, he
clearly distinguishes between the horizontal and vertical dimensions of
reconciliation, a difference that is somehow blurred in the discourse of the
Ukrainian Greek-Catholic Church. The vertical dimension refers to the
reconciliation of a sinner with God while the horizontal reconciliation de-
notes the rapprochement between individuals, societies, or groups within
societies.® In the messages on the occasion of the Reconciliation Day in
Lviv, Husar emphasised the need for repentance and personal reconcilia-
tion with God that should in turn promote the reconciliation in society and
prevent the violent past from happening again. However, Husar does not
elaborate on how both elements are connected. In this regard, Robert
Schreiter is of great help. Explaining the biblical foundation of horizontal
reconciliation on the basis of 2 Cor 5,17-20 and Eph 2,12-20, Schreiter
notes that the narrative of the new creation by God through Christ and the
overcoming of the division between Gentiles and Jewish Christians are
images of reconciliation on the human level.** They point at the intercon-
nectedness of people through their relationships with God.

In the documents of the Ukrainian Greek-Catholic Church it is difficult
to draw the link between the reconciliation of an individual with God and
social reconciliation. Robert Schreiter digs deeper into that question and
offers an answer. Personal reconciliation is about the restoration of dam-
aged humanity, whilst the social one aims at the reconstruction of a juster

83  Schreiter, A Practical Theology, 369.
84 1Ibid., 369-370.
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and safer society.”” Both types of reconciliation have a different goal.
However, social reconciliation would best be realised by individuals
whose humanity and moral feeling of justice and good are restored. Rec-
onciliation on the national or social level has to be interiorised, personally
embedded, and lived through in order to be successful. Reconciliation in
society starts from the reconciliation with God: “The faithful regard rec-
onciliation as both a gift and a task. Reconciliation in society is based on
reconciliation between a person and God, between himself and others.”*
Schreiter unfolds the meaning of the concept of reconciliation in three
dimensions: a source, a process, and a vision or goal. Reconciliation as a
source is very close to the vision of Husar which means that reconciliation
is manifested in the work of God who draws back the alienated humanity
through the redeeming death of Jesus Christ. Christians experience that
work of God through the sacraments of baptism, reconciliation, and the
Eucharist. During the celebration of the Days of Purification and Recon-
ciliation in Lviv, Liubomyr Husar emphasised this meaning by calling the
faithful to participate in the sacraments of penance and the Eucharist. Both
Schreiter and Husar are of the opinion that reconciliation as overcoming
the offences against God will contribute to the cause of social reconcilia-
tion."” However, Schreiter resonates with my criticism of the attitude of
Husar that the link between personal reconciliation with God and social
reconciliation is not sufficiently elaborated in the Church tradition.*® The
sacraments of reconciliation and the Eucharist do not suffice in order to
establish social justice. Schreiter articulates this meaningfully: “It is as if
the Church’s principal contribution to talking about reconciliation lies in
the cleansing of individual human hearts. It would appear to be a vision
that, once human hearts are cleansed the rest of the problems of the world
will take care of themselves. But our experience seems to speak other-

85 Robert Schreiter, The Ministry of Reconciliation. Spirituality and Strategies
(Maryknoll, NY: Orbis Books, 1998), 65.

86 Lesia Kovalenko, “Those Who Forget the Past are Condemned to Repeat It,”
Den, September 25, 2007, http://www.day.kiev.ua/en/article/day-after-day/those-
who-forget-past-are-condemned-repeat-it (accessed January 9, 2014).

87 Robert Schreiter, “Justice and Reconciliation” (Paper Presented at the Africa Eu-
rope Faith and Justice Network General Assembly (AEFJN) - Justice, Peace and
the Integrity of Creation Commission (JPIC) of the Union of Superiors General
and International Union of Superiors General (USIG) Rome, November 30,
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wise.”® Therefore, the correct way to understand reconciliation with God
is that through participation in the sacraments we build up a communion
with God that inspires to see the happenings in the world through ethical
lenses and work more efficaciously on social reconciliation.” The leader-
ship of the Ukrainian Greek-Catholic Church should help her faithful
grasp the connection between their personal spirituality and social changes
that are expected in the process of reconciliation.

Both Robert Schreiter and Cardinal Husar emphasise that reconciliation
is an ongoing process. Schreiter considers reconciliation as an overarching
concept where a process and a goal have to be distinguished. However,
both elements are equally important when one does not want to end up in
despair: “While reconciliation must be seen as a goal or horizon for a dif-
ferent kind of world, it is equally important to concentrate on it as a pro-
cess with distinctive tasks and steps to be taken.™"

The points above have to be kept in mind when considering reconcilia-
tion as a goal: we have to remind ourselves that “God is the author and the
endpoint of reconciliation,” that “we must celebrate the small victories
along the way,” and we must “attend especially to what is happening with
the next generation.”™” All those elements are about maintaining hope in
the commitment to reconciliation. In the words of Schreiter, it is about
“discerning the traces of God in our midst. Discovering them reminds us
not only of the nearness of God in places where God can seem completely
absent; it also reminds us that perhaps the most important things happen-
ing are not done by us, but are part of a larger reality in which we partici-
pate.”” That is more relevant for the process of reconciliation between the
traditional Christian Churches in Ukraine or between the Ukrainian Greek-
Catholic Church and the Russian Orthodox Church: without hope people
tend to give up their efforts. Robert Schreiter claims, moreover, that it is
God who takes the initiative of reconciliation; we discover reconciliation
rather than achieve it by our efforts.” This confidence in God’s grace runs
as a red thread through all the official pronouncements of the Ukrainian
Greek-Catholic Church. Schreiter considers the eastern metaphor of heal-
ing very suitable for the essence of the process of reconciliation. That pre-

89 Ibid.

90 Ibid.

91 Schreiter, A Practical Theology, 367.

92  Schreiter, Justice and Reconciliation.

93  Ibid.

94  Schreiter, Reconciliation. Mission and Ministry, 44.
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supposes an attitude of waiting because “healing takes its own time. It re-
quires that the patient attends to matters of health.””> Hope helps us to sus-
tain in the most difficult, seemingly helpless moments. Reconciliation is
about “entering a mysterion.”*

3.2.2 Practical theology of reconciliation

Before proceeding with the components of reconciliation, Robert Schreiter
wants to make clear that he develops a practical theology of reconciliation.
The principles of his practical theology emerged from the interaction of
the experience of reconciliation with the available resources of Christian
tradition, were proved in practice, and have analogues within the larger
discourse on reconciliation.”” Schreiter elucidates the implications of each
principle on the dynamics of reconciliation, thus making his five princi-
ples indeed very applicable.

Principle 1. “God is the author of reconciliation”

Schreiter’s principal postulation is “Reconciliation is the work of God,
who invites and completes in us reconciliation through Christ.”*® This
most important principle says that the reconciliation is ultimately a gift of
God who is working through us. Schreiter calls for humbleness and hope
when the desired reconciliation does not happen according to our plans
because hope “is a reminder that peace and reconciliation are not things
we create, but are gifts from God we learn to recognise and make our
own.””

This is also a concern of Cardinal Husar. Additionally, Husar (and
Schreiter, even though not so eloquent) calls for prayer for reconciliation,
placing in this way the whole endeavour in God’s hands. According to
Schreiter, contemplative prayer teaches us “to wait on God in silence...

95 1Ibid., 71.

96 Ibid., 58.

97  Schreiter, A Practical Theology, 366-367.

98  Schreiter, The Ministry of Reconciliation, 14.

99 Robert Schreiter, “Grassroots Artisans of Peace. A Theological Afterword,” in
Artisans of Peace. Grassroots Peacemaking among Christian Communities, eds.
Mary Ann Cejka and Thomas Bamat (Maryknoll, NY: Orbis Books, 2003), 300.
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and enhances our capacity to listen and to discern small, barely noticeable
movements in the process of healing.”'® Prayer grants hope and opti-
mism. In every pronouncement of the Ukrainian Greek-Catholic Church
on the topic the authors call for prayer and assure that reconciliation can
be reached with God’s help. Reconciliation is a grace.

Principle 2. “God begins with victims”

The second principle claims that God begins his reconciling work with the
victim.'”" At first glance, it may sound paradoxically, but Schreiter gives a
plausible experience-based explanation. As the practice shows, often the
perpetrators are not ready to show their remorse or even to recognise their
guiltiness. It is the victim that by granting forgiveness restores humanity
to the perpetrator. The reconciliation on a national basis must follow the
logical process of repentance-forgiveness-reconciliation.'”” On a more
personal level, however, the process is all the way around: the victim often
offers forgiveness and that leads to the repentance of the wrongdoer and
reconciliation. By forgiving and showing that the perpetrator failed as a
human being, the victim could prompt the wrongdoer to change his atti-
tude from resentment to remorse. This scenario may sound unrealistic and
often turns to be like that in practice, but we cannot forget that the Ger-
man-Polish reconciliation was initiated by the initiative of the Polish side
who was clearly the victim of the Nazi deeds during World War II. It
seems that it was in that spirit that the leaders of the Ukrainian Greek-
Catholic Church asked forgiveness from the Russian Orthodox Church
and the Russian people in 1989 and similarly from the Polish people in
1987.

Principle 3. “God makes of the victim and the wrongdoer a ‘new creation”

The third principle of the practical theology of reconciliation of Schreiter
says that in the course of reconciliation both victim and wrongdoer are

100 Schreiter, A Practical Theology, 371.
101 Ibid., 371.
102 Schreiter, The Ministry of Reconciliation, 64.
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made by God into a new creation.'” This statement means that in the pro-
cess of reconciliation both sides are not coming back to the previous status
quo but build a new reality of their co-existence. The element of grace and
surprise is implied by Schreiter as this new reality, which comes unex-
pectedly for both parties and for those working for reconciliation.

The awareness of this moment of surprise is most present in the docu-
ments of the Ukrainian Greek-Catholic Church on the reconciliation be-
tween the Churches. Even in the pronouncements which describe the pro-
ject of the future united Kyivan Patriarchate, the Greek-Catholic Church
leadership does not forget to mention that it is only a project and the ulti-
mate reality is in the hands of God. The Churches should make efforts to
prepare reconciliation, they should pray for it, and what is very important,
they should be ready to accept the vision of reconciliation that will once
emerge. One should be open to a future in such a difficult endeavour as
reconciliation which is for Christians “evidence of God’s graced action in
the world.”'**

Principle 4. Place the suffering of the victim in the story of the suffering
of Christ

According to the fourth principle, Christians should place their story of
suffering in the narrative of the suffering and death of Christ: ““...The pro-
cess of reconciliation that creates the new humanity is to be found in the
story of the passion, death, and resurrection of Jesus Christ.”'” Robert
Schreiter indirectly turns here to the problem of evil and looks for a reality
that surpasses the suffering of every concrete person. For Christians it is
logically the narrative of the suffering and death of Christ. The fourth el-
ement touches upon overcoming the destructive memories of the past and
transforming them into redemptive ones. The way of change leading
through the sufferings of Christ amounts into “a transformation that takes
us to a new and unexpected place in ways we only partially under-
stand.”' This emphasis on the mystery and grace of reconciliation points
at the unpredictable reality of that phenomenon that leaves space for imag-

103 Ibid., 17.

104 Schreiter, A Practical Theology, 373.

105 Schreiter, The Ministry of Reconciliation, 18.
106 Schreiter, A Practical Theology, 374.
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ination. In that regard Robert Schreiter stays very close to John Paul
Lederach with his moral imagination in the matters of peace. Incidentally,
Schreiter occasionally refers to the ideas of Lederach and shows a particu-
lar appreciation of his model.

Applying this fourth principle of Schreiter to the theology of the recon-
ciliation of the Ukrainian Greek-Catholic Church, we notice that there are
almost no references to the redeeming sufferings and death of Christ in the
official documents. It is an eastern Church that focuses in her theology on
the events of the Resurrection rather than on those of Good Friday. How-
ever, also suffering as an image of reconciliation finds place in the theolo-
gy of the Ukrainian Greek-Catholic Church, in particular in the texts on
the Holodomor that should become a symbol and an imperative of unity
for Ukrainians. The sufferings of martyrs for faith that the Ukrainian his-
tory of the 20th century can boast of in abundance and the sufferings of
the victims of the Holodomor convey the idea of the moral regeneration of
society.

In the theology of the Ukrainian Greek-Catholic Church forgiving the
neighbour is explained as a duty of a Christian. This claim is substantiated
by evoking the prayer (“And forgive us our trespasses as we forgive those
who trespass against us”), turning to the Gospel imperative of love to
one’s neighbour, or pointing at the commandment “May all be one.” We
do not find the emphasis on the duty of forgiveness or reconciliation in the
theology of Robert Schreiter. It is a more comprehensive approach. Both
Schreiter and Husar are convinced of the benefits of reconciliation, how-
ever, the latter renders it as necessity, a duty, while the former looks for
ways to envision the seeds of a better future in the experience of suffered
wrongs. Schreiter draws an analogy with the suffering and death of Christ
which lead to resurrection. The approach of Schreiter seems to be more
victim-oriented and takes seriously what they went through. Husar seems
to be more future-oriented, he leaves the experience of the past aside, and
tries to convince the faithful that whatever may have happened, now is the
time to forgive and reconcile. At the same time, the Ukrainian Greek-
Catholic Church also appreciates suffering by referring to the legacy of
martyrs. Suffering and death become ways of the moral regeneration of
society; they deliver a lesson and are hence worth remembering. The vic-
tims, whether Ukrainians as victims of Russians or Poles, the soldiers of
the Ukrainian Insurgence Army against those of the Soviet Red Army, or
the Greek-Catholic faithful who had to endure the destruction of their
Church, must perceive that it is through their suffering that the grace of
reconciliation will be poured upon them. Sufferings and deaths are not
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forgotten — this motive is paid attention to in the theology of reconciliation
of the Ukrainian Greek-Catholic Church.

Principle 5. Eschatological completion of reconciliation

Robert Schreiter considers the ultimate reconciliation as a cosmic event.
The daily work for reconciliation shows that it will always remain uncom-
pleted; we can hardy control that process.'”” Complete reconciliation will
happen at the end of times when all things will be reconciled in Christ:
“...the process of reconciliation will be fulfilled only with the complete
consummation of the world by God in Christ.”'®® Until then, hope streams
from “discerning the hand of God gently changing things.”'® Hence, the
key terms of the fifth principle are hope, God as the source of reconcilia-
tion, and patience. In this way, principle number 5 is directly connected
with principle number 1, thus reiterating the main idea of Schreiter that the
spring of reconciliation lies outside people, it starts from God, is effectuat-
ed by the work of God through victims, bears in the sufferings and death
of Christ, and will be ultimately completed in the eschatological cosmic
event. Miroslav Volf arrived at a similar idea elaborating on the slipping
of the burdened memory into oblivion at the end of times.

This latter feature would be a favourable completion to the theology of
reconciliation of the Ukrainian Greek-Catholic Church. The Church lead-
ership greatly emphasises that reconciliation can be achieved only with the
help of God, however it does not pay so much attention to its eschatologi-
cal dimension. It seems that the current Ukrainian Greek-Catholic Church
endeavours full rapprochement in uncertain worldly conditions. Remind-
ing one of the eschatological character of reconciliation could be a plausi-
ble answer to the sceptics.

107 Ibid., 374-375.
108 Schreiter, The Ministry of Reconciliation, 19.
109 Schreiter, A Practical Theology, 375.
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3.2.3 “Reconciliation is more a spirituality than a strategy”'"’

In the view of Robert Schreiter it is inappropriate to reduce reconciliation
to a technical rationality, “a skill that can be taught to deal with a problem
that can be managed.”"'" Instead, Schreiter conceives reconciliation as “a
stance assumed before a broken world rather than a tool to repair the
world.”'"? This corresponds to the approach of the leadership of the
Ukrainian Greek-Catholic Church, especially that of Liubomyr Husar.
Schreiter is aware that the strategies grounded on Western technical ra-
tionality cannot be successfully applied in the entire world. The difficul-
ties of planting Western democracy in the Ukrainian soil have proved that
idea. The same holds for different understandings of reconciliation by the
western and eastern Church. The latter has developed metaphors of heal-
ing and medicine rather than legal metaphors which is typical of the west-
ern Church.'” Remember, that all the traditional Ukrainian Churches
speak about the wound of division on the Church body and about the ne-
cessity of healing. Prayer or liturgy stays closer to the Ukrainian faithful
than a concrete step-by-step programme of rapprochement.

Robert Schreiter does not only suggest a strong theological basis for his
theory of reconciliation, he also deals with the very practical issues of the
whole process. Reconciliation is spirituality; however, it is also a strategy.
Only in a combination of both elements the reconciliation endeavour has a
chance to move forward. Schreiter is against the purely technical approach
to reconciliation. As we have seen above, for this Catholic author rap-
prochement flows from the personal cultivation of a relationship with God
which expresses itself “in spiritual practices that create space for truth, for
justice, for healing, and for new possibilities.”''* By maintaining the rela-
tionship with God people learn to build relationships with fellow human
beings and extend their reconciling attitude to the world.

The Church is a valuable actor in the reconciliation process because of
her ministry of reconciliation. Through her spiritual practices the Church
creates communities of memory providing space “to explore and untangle
a painful past, and the cultivation of truth-telling to overcome the lies of
injustice and wrongdoing. They lead also to creating communities of hope,

110 Schreiter, The Ministry of Reconciliation, 16.

111 Schreiter, Reconciliation. Mission and Ministry, 26.
112 TIbid.

113 1Ibid., 49.

114 Schreiter, The Ministry of Reconciliation, 16.
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where a new future might be imagined and celebrated.”''” That was
among other things the highly appreciated mission of the chaplains of dif-
ferent confessions on the EuroMaidan who offered spiritual support to the
demonstrators for almost 3 months.''® The liturgical reconciliation be-
tween Poles and Ukrainians in 2005 or the celebration of the Days of Rec-
onciliation and Purification in 2000 and 2001, which were initiated and
organised by the Church, are other examples of those spiritual strategies in
the service of reconciliation. The yearly common prayers on the graves of
Polish and Ukrainian soldiers in Lviv on November 1 contributed to the
creation of communities of memory and hope. In those cases the spirituali-
ty of reconciliation prompted the search for alternatives to the ruling nar-
ratives of the dominative power in order to transform the situation.'’
When the state authorities were trying to settle a conflict concerning al-
lowing or not the Poles to open a cemetery for their diseased soldiers,
Liubomyr Husar suggested an alternative — a joint prayer at the graves.
Official dialogues, petitions, but also those short prayers changed the atti-
tude to the Polish graves, soothed the minds, and finally led to reconcilia-
tion. And so, reconciliation is about providing alternative ways of think-
ing.

As the title of his book shows, for Schreiter reconciliation demands
both spirituality and strategy. Reconciliation entails a certain spiritual ori-
entation, it is a way of living, and hence, it would be wrong to confine it to
a kind of technical rationality.''® Probably this attention to spirituality is
the biggest similarity between Schreiter’s vision of reconciliation and that
of the leadership of the Ukrainian Greek-Catholic Church. Liubomyr Hu-
sar reminds one of God’s love, calls for prayer for reconciliation, consid-
ers the success of reconciliation activities to be entirely in God’s hands,
describes reconciliation as a spiritual testament of martyrs and as a Chris-
tian obligation, and finally, points at the human heart as the precise locus
of reconciliation. Already this short enumeration proves that Liubomyr
Husar appeals more to spirituality that develops a plan of reconciliation
activities.

115 TIbid.

116 Olha Nedavnia, “Tserkovno-relihiinyi faktor Yevromaidanu v otsinkakh yoho
uchasnykiv ta pryhylnykiv” {The Church-religious factor of the EuroMaidan in
the estimation of its participants and sympathisers}, http://risu.org.ua/ua/index/
studios/studies_of religions/55245/ (accessed March 3, 2014).

117 Schreiter, The Ministry of Reconciliation, 29.

118 TIbid., vi.
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Because reconciliation is a spirituality, it comes in moments of grace.
No one knows when redemptive narratives will be born out of the story of
injustices. Therefore, there is so much hope in the documents of the
Ukrainian Greek-Catholic Church on the reconciliation with the Orthodox
denominations in Ukraine and on the revival of the united Kyivan Church.
Especially in those pronouncements we encounter the elements of hope
most often: “When we read carefully proposals of His Beatitude
Liubomyr, we realise that they are more spiritual and Evangelical. It is dif-
ficult to place them in certain juridical frames.”'"” The moment of grace is
not there yet but in Schreiter’s words, the Churches must await with hope
when “a new meaning is found, and a pathway appears, leading out of the
deep tangles of memories, emotions, and stories of death.”'*

3.2.4 Reconciliation as a metanoia

How does reconciliation touch upon common Ukrainians? Is that neces-
sary at all from their point of view? Do they not have more acute tasks
than, for example, thinking about historical hostilities between Poles and
Ukrainians? Perhaps the most important contribution of Schreiter to the
discourse on reconciliation in the Ukrainian context is that this author ex-
plains why reconciliation is needed at all. Often the documents on recon-
ciliation seem to be superfluous in the perspective of common people who
are dealing with more urgent problems of daily existence. Often while
reading the Church pronouncements on reconciliation one gets the impres-
sion that those texts are produced in vain, that the questions of social jus-
tice, economic development are much more important for the Ukrainian
society in transition. To speak about reconciliation seems to be a waste of
time and of the Church resources. Opinion polls on the state of knowledge
about the Volyn tragedy have shown that 31% of Poles do not even know
that this event has taken place and 47% of those who heard something do

119 Andrii Mykhaleiko, “Blazhennishyi Liubomyr Husar pro yednist khrystyian-
skykh Tserkov v Ukraini” {His Beatitude Liubomyr Husar on the unity of Chris-
tian Churches in Ukraine}, webinar, n.d., http://theology.in.ua/article_print.php?
1d=40901&name=interchurch_relations& lang=ua& (accessed February 27,
2014). Translation from the original source.

120 Schreiter, The Ministry of Reconciliation, 46.

217


https://doi.org/10.5771/9783845263052-184

Part 1. The essence and challenges of reconciliation

not know who were victims and who perpetrators.'*' T suppose that in
Ukraine the situation is similar. To what end then all those papers on for-
giveness, repentance, truth, and healing of memories?

Robert Schreiter helps find the answer. Reconciliation is needed for the
restoration of the moral order in society which in its turn will influence the
dynamics of transition. Schreiter postulates that it is very important to de-
fine who needs reconciliation, what it should look like, and which fruits it
should bring. Perhaps this element demands better elucidation in the offi-
cial pronouncements of the Ukrainian Greek-Catholic Church. The evil of
the past must be revealed and the wrongdoers have to be named, which
helps establish a correct ethical platform for society: “Seeking the truth es-
tablishes a pattern of truthfulness upon which a new society can be
built.”'** Additionally, truth is so important in reconciliation because in
many cases no justice whatsoever can be done anymore.'” Social recon-
ciliation is about the purification of the collective consciousness of the na-
tion when “groups or peoples at enmity with one another review their own
history and in a leap of faith redefine their path into the future.”'** Grego-
ry Baum maintained that on the threshold of the new period of its exist-
ence society needs metanoia, “confession, a change of mind and heart.”'*
This must be emphasised in order to explain to the people the aim of the
reconciliation discourse of the Church.

3.3  Miroslav Volf: Reconciliation as embrace

According to Volf, forgiveness does not mean reconciliation itself; it is a
state between enmity and friendship, between exclusion and embrace.'*®
Forgiveness is only a crucial stage on the way to “the embrace of former
enemies in a community of love.”'?’ The reconciliation described by this

121 “Tretyna poliakiv nichoho ne znaie pro Volynsku trahediiu” {A third of Poles
knows nothing about the Volyn tragedy}, http://www.istpravda.com.ua/short/
2013/07/8/129412/ (accessed February 27, 2014).

122 Schreiter, The Ministry of Reconciliation, 119.

123 TIbid., 120.

124 Gregory Baum, “A Theological Afterword,” in The Reconciliation of Peoples:
Challenge to the Churches, eds. Gregory Baum and Harold Wells (Geneva:
WCC, 1997), 189.

125 Tbid.

126 Volf, The End of Memory, 188.

127 Tbid., 189.
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metaphor refers to shaping one’s identity in relation to the other. Volf’s
theology of embrace is primarily built upon the Bible story of the prodigal
son and its social significance. The father giving himself to his son and the
father receiving the son back to the family are two key features of the sto-
ry that unfolds the reconstitution of identities after the restoration of the
relationship.'*® Embrace signifies to Volf the openness to the other, desire
to include the other in one’s own word, and the freedom to let the other
follow his or her way. Embrace has to do with changing the identity of
those who ask and accept it.

The notion of embrace is dialectically connected to that of exclusion. In
today’s world with its struggle of identities, exclusion takes place not only
on the economic or political level, but only on the symbolic one. Exclu-
sion can acquire different forms in exclusive practices, emotions and lan-
guage and it happens through abandoning, dominating, assimilating or
even eliminating.'” Exclusion is interpreted by Volf in a unique manner
as a sin and is further situated in the greater framework of the universality
of sin. No one can consider oneself free from sin. Projected on the rela-
tions between people, the universality of sin means that there are no abso-
lute victims or perpetrators.’*” Caught in the system of exclusion, “people
behave according to its perverted logic.”"*' Each side, whether the perpe-
trator or victim, can open up the arms, which alludes to Schreiter’s claims
that reconciliation often begins from the suffered part.

The metaphor of embrace unfolds in four steps. First, embrace begins
by opening the arms. This gesture means a desire to welcome the other, to
create space for letting the other approach; it is an invitation to come, and
even a small knock on the heart of the other. In sum, “The desire to enter
the space of the other has been signalled by the very same act by which
the self has opened itself up for the other to come in.”" >

128 Volf, Exclusion and Embrace (1996), 156.

129 Miroslav Volf, “From Exclusion to Embrace,” Concilium 2 (1999): 95.

130 Volf elaborated on that issue of identity and otherness in the example of the eth-
nic cleansing between Croats and Serbs. For instance, he mentions that even in
his native town there were Croatians destroying the houses or shops of the emi-
grated Serbs, hence in the conflict environment the strict line between victims
and perpetrators blurs. (See Miroslav Volf, “Exclusion and Embrace. Theological
Reflections in the Wake of Ethnic Cleansing,” Journal of Ecumenical Studies 2
(1992): 242).

131 Volf, Exclusion and Embrace (1996), 87.

132 Ibid., 142.
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The next element of the drama of embrace is waiting. This simple step
also demonstrates a profound meaning essential for the correct under-
standing of the phenomenology of reconciliation. Waiting points at the
fact that two sides are needed for embrace. It begins when one side opens
up the arms and invites the other. In the process of waiting, the inviting
side gives the opponent time to reflect upon the willingness or unwilling-
ness to enter into contact. Waiting means the absence of compulsion. Rec-
onciliation always remains a free act. Waiting reveals also the risky side of
the embrace: it is not possible to determine what the answer of the oppo-
nent will be and there is no guarantee for success. Volf describes that with
a beautiful quotation from Lewis Smedes, “Embrace is grace, and “Grace
is gamble, always.”'* Reconciliation cannot be forced, it is a grace.

The third act of the drama of embrace is closing the arms. This signifies
the embrace itself, the most intimate element of the whole movement.
Again, it points at the reciprocity of embrace-reconciliation. Additionally,
embrace means only a soft touch; employing power to assimilate or de-
stroy the identity of the other is forbidden, neither does it presuppose the
dissolution of the boundaries of the own self."** The identities of both
sides are preserved.

Finally, the act of embrace is completed by opening the arms again. 1
have mentioned above that a genuine embrace presupposes the preserva-
tion of the own identity. Exactly this happens, when changed by the en-
counter with the other in the moment of embrace, two parties open the
arms in order to depart in the expectation of the next embrace. Thus, em-
brace is not a single act, it is a constant movement back and forth, a circu-
lar movement when “the actions and reactions of the self and the other
condition each other and give the movement both meaning and energy.”'*’

This meaningful metaphor of embrace should be worth appearing in the
Church documents on national unity or the all-Ukrainian reconciliation. It
tells something about identity and how one can be enriched through the
encounter with the other precisely due to different cultural backgrounds
and lifestyles. According to the Ukrainian historian Yaroslav Hrytsak, the
so often claimed clear-cut division in Ukraine does not exist in reality and
there are enough resources to establish national consensus. Not the history
and language play the leading role in bringing about national unity.

133 TIbid., 147.
134 TIbid., 143.
135 Ibid., 145.
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Hrytsak believes that the common values and common daily way of life
with its similar problems bear a potential to consolidate Ukrainians.'*
Embrace reminds one of the enrichment that the encounter with the
other gives, thus making the difference a blessing rather than a curse. Its
multiplicity of cultures is a great benefit of Ukraine which is occasionally
underlined in the Greek-Catholic documents. Differences should not cause
division but, in Volf’s words, “As a metaphor, embrace implies that the
self and the other belong together in their mutual alterity.”"*’
Finally, the Easter Matins contain a much known verse that literally

employs the metaphor of embrace:

“This is the day of resurrection.

Let us be illuminated by the feast.

Let us embrace each other.

Let us call “Brothers” even those that hate us,

And forgive all by the resurrection.”**
Remarkably, this quotation has never been mentioned in the official
Greek-Catholic pronouncements on reconciliation.'” Present in the tradi-
tion as part of the Eastern Matins, this interesting idea is all too much un-
articulated in the theology of the Ukrainian Greek-Catholic Church. The
reference to that verse enlightened by Volf’s explanation of embrace

would be an eloquent tool to convey the meaning of reconciliation to the
faithful.

136 “Skhid i Zakhid yednaie spilne pochuttia strakhu ta prahnennia bezpeky, — Yaro-
slav Hrytsak” {West and East are united by the common feeling of fear and de-
sire of safety — Yaroslav Hrytsak}, http://www.ugcc.org.ua/news_single.0.html
2&tx_ttnews%5btt_news%5d=5040&cHash=8908b1b60afeba0f6d034e9245¢33¢e
55 (accessed January 21, 2014).

137 Volf, Exclusion and Embrace (1996), 146.

138 Quoted in ibid., 130.

139 This verse was used by Liubomyr Husar in his interview to Radio Svoboda on
the topic of the unity of Churches in Ukraine. The Cardinal spoke about the long-
lasting unwillingness to work for unity, the lack of the spirit of sacrifice, the pre-
dominance of one’s own interests. In that context he mentioned the Canon of
Easter Matins as an imperative to follow (Liubomyr Husar, “Khrystyianstvo v
Ukraini. Chy mozhlyva yednist?” {Christianity in Ukraine. Is unity possible?},
interview by Inna Kuznetsova, Credo-ua.org, http://www.credo-ua.org/2011/07/
48418 (accessed January 13, 2014)).
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3.4  John Paul Lederach: reconciliation as the restoration of the fabric of
community

In his works John Paul Lederach demonstrates the passage from conflict
resolution through conflict management to conflict transformation.'*” The
very approach of Lederach to dealing with conflicts has to be understood
in the light of this change of perspectives. Conflict resolution views the
conflict as something negative and destructive that should be avoided. On
the contrary, the conflict transformation upholds the ongoing nature of the
conflict, its positive understanding as a reality that already contains poten-
tial and chances for the conflicting parties to realise their interests, move
on and grow:'"*' conflict becomes as a motor of change.'** The central
claim here is the “proactive bias toward seeing conflict as a potential cata-
lyst for growth.”' T will focus here on this more fundamental vision of
the conflict in the works of Lederach that gives incentives for both the un-
derstanding of what reconciliation is and how it should be fostered.

What does John Paul Lederach, our last reference author, teach us about
reconciliation? First, like Robert Schreiter, Lederach opines that the pursu-
ing of constructive social change or reconciliation'** should not be re-
duced to the search for the appropriate technique. Reconciliation is not
about the third party developing a strategy that can be successfully imple-
mented by conflicting sides. Lederach emphasises that it is impossible to
create a pattern of peace-building applicable to all the situations of con-

140 Why conflict transformation is the most appropriate term to approach conflicts is
brilliantly substantiated in John Paul Lederach, The Little Book of Conflict Trans-
formation (Intercourse, PA: Good Books, 2003).

141 John Paul Lederach, “Defining Conflict Transformation,” http://www.restorative
justice.org/10fulltext/lederach (accessed April 14, 2014).

142 Lederach, The Little Book, 5.

143 Lederach, Defining Conflict.

144 1 am in favour of putting a sign of equality between those two terms, constructive
social change and reconciliation, drawing upon the definition of the former by
Lederach himself: “Constructive change. The pursuit of shifting relationships
from those defined by fear, mutual recrimination, and violence towards those
characterised by love, mutual respect, and proactive engagement. Constructive
social change seeks to move the flow of the interaction in human conflict from
cycles of destructive relational patterns towards cycles of relational dignity and
respectful engagement” (John Paul Lederach, The Moral Imagination. The Art
and Soul of Building Peace (Oxford: Oxford University Press, 2005), 181). Rela-
tional dignity and respectful engagement are excellent indications of the ongoing
reconciliation.
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flict. Every conflict is unique and therefore, a unique solution is to be
elaborated. Colin Knox and Padraic Quikr corroborate that conclusion by
proving that there is no single model of conflict-resolution for the appar-
ently similar situations of the ethno-national struggles in Northern Ireland,
Israel, and South Africa.'* Rather, Lederach is very clear that the process
of reconciliation should be owned by the protagonists of the conflict them-
selves. Based on his practical experience, the author speaks about five
qualities of the process of reconciliation from the point of view of the me-
diator.

First, reconciliation is centred on relationship which means that its aim
is simply to “engage the sides of the conflict with each other as humans-
in-relationship.”"*® This process, called social healing “represents the ca-
pacity of communities and their respective individuals to survive, locate
voice and resiliently innovate spaces of interaction and nurture meaning-
ful conversation and purposeful action in the midst and aftermath of esca-
lated and structural conflicts.”'*” Thus, shortly, it is about developing the
capacity to live and act together. One of the major practical implications
of this is that reconciliation is about the building of trust which conse-
quently means that the best protagonists of reconciliation are not external
mediators but conflicting parties themselves. Since reconciliation is about
building direct relationships with the opponent, people who enjoy the trust
of the contesting sides are the best mediators. According to that logic, the
Ukrainian Greek-Catholic Church is a proper voice that calls for reconcili-
ation because it constitutes a part of the Ukrainian society and feels the
lines of division in her own body. The high degree of trust in the Church
declared by Ukrainian citizens also speaks in her favour as a protagonist
of reconciliation. Myroslav-Ivan Liubachivskyi maintained that those who
follow the path of reconciliation will not be helped by politics, diplomacy
or an external force: “It is only when we have God in our hearts, that we
will find the strength for mutual forgiveness.”'** The Church can help a lot

145 See Colin Knox and Padraic Quirk, Peace-Building in Northern Ireland, Israel
and South Africa. Transition, Transformation and Reconciliation (New York:
Palgrave Macmillan, 2001), 196-197.

146 John Paul Lederach, Building Peace. Sustainable Reconciliation in Divided Soci-
eties (Washington, D.C.: Unites States Institute of Peace Press, 1997), 26.

147 Lederach and Lederach, When Blood, 208. Italics preserved from the original
text.

148 «C’est seulement quand nous aurons Dieu dans notre cceur que nous trouverons
la force pour le pardon mutuel.» (No. 5000, 439).
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with her preaching of humble virtues of forgiveness and love which would
be a better inspiration for reconciliation than any external force.

Reconciliation is about the encounter between the people who have
faced conflicts with each other; in that way reconciliation makes it possi-
ble for the people who interpret the past in different ways to come togeth-
er. The acknowledgement of the past belongs to the core elements of a
successful reconciliation: “Reconciliation must find ways to address the
past without getting locked into a vicious circle of mutual exclusiveness
inherent in the past.”'* In reconciliation past, present and future meet to
bring to life a new reality: “Reconciliation-as-encounter suggests that
space for the acknowledgement of the past and envisioning of the future is
a necessary ingredient for reframing the present.”"*’

Second, “reconciliation is both a place, as in destination, and a journey.
It provides a horizon, within sight yet beyond reach.”">' The mediators of
the conflict should understand themselves as accompaniers, those standing
alongside the people on their journey to reconciliation. Hence, reconcilia-
tion is not brought from above but is a process, often measured by dec-
ades, that is created by the parties themselves. The mediators have to help
“to seek innovative ways to create a time, and a place, within various lev-
els of the affected population, to address, integrate, and embrace the pain-
ful past and the necessary shared future as a means of dealing with the
present.”'?

Third, reconciliation demands the stance of humility which Lederach
brings in connection with the truth and truth-telling. Humility is the oppo-
site of arrogance which pretends to be in possession of the whole truth. In-
stead, humility refuses to give definite answers. It rather suggests “a need
to learn and accompany the building of process that is both rooted and re-
sponsive to the context and people.”'> In other words, “Humility requires
the sharing of one’s self and ideas, but not the imposition of them.”'**
Here John Paul Lederach points at his idea of moral imagination when he

149 Lederach, Building Peace, 26.

150 Ibid., 27.

151 John Paul Lederach, “Five Qualities of Practice in Support of the Reconciliation
Process,” in Forgiveness and Reconciliation. Religion, Public Policy, and Con-
flict Transformation, eds. Raymond Helmick and Rodney Petersen (n.p: Temple-
ton, 2001), 197.

152 Lederach, Building Peace, 35.

153 Lederach, Five Qualities, 199.

154 Ibid.
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mentions that among other things “humility suggests a lifelong commit-
ment to learning and an ever-regenerated spirit of creativity.”'*

Fourth, Lederach defines reconciliation in terms of the restoration of the
fabric of community where the building of trust plays a great role. The
restoration of the community fabric includes reconciliation on the inter-
personal and community level which can be achieved through truth, jus-
tice, and mercy. Lederach defines truth as the element that refers to the
past, justice shapes the present, and mercy (love) and peace tell something
about the future coexistence. Truth defines the past inasmuch as it is about
what and how to remember in the conflicting situation.'>® Justice deals
with the present because it aims at the establishing a basis on which the re-
lations get a chance to be reconstructed. Love and peace constitute a hori-
zon of the transformed future coexistence. Concerning memory in the pro-
cess of the restoration of the fabric of community, Lederach postulated:
“The challenge of reconciliation is not how to create the place where one
can “forgive and forget.” It is about the far more challenging adventure in-
to the space where individuals and whole communities can remember and
change.”"’

Finally, Lederach describes reconciliation with the biblical metaphor of
the desert. It points both at the timing and the challenges of reconciliation.
Commenting upon timing, Lederach realistically prefers to talk about rec-
onciliation as a process that lasts for decades or longer than months or
years."”® Concerning the essence this thinker maintains that the metaphor
of the desert underlines the experience of wandering, waiting, and looking
for the right way.'”

How does Lederach inform the reconciliation discourse of the Ukraini-
an Greek-Catholic Church? First, he explains the essence of reconcilia-
tion: it is about building trust and restoring the fabric of society which re-
mains essentially divided after the communist times. It is a vital problem
for generally very individualistic and passive Ukrainians. The all-
Ukrainian reconciliation, the discussions about the national unity are di-
rected to the establishment of trust. The reconciliation between the
Churches demands building trust between them as well. Here the inter-

155 Ibid.
156 1Ibid., 200.
157 TIbid., 201.
158 Ibid., 202.
159 Ibid.
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Church programs of cooperation can contribute to the dialogue which first
happens around the very concrete practical issues and then, when certain
trust is there, helps settle the principal differences.

Reconciliation demands humility which points at the need of listening
to the other. When the Church presents her truth as the only one eligible,
she excludes other Churches from the dialogue. When the Moscow Patri-
archate considers the creation of the Ukrainian Greek-Catholic Church to
be a historical mistake, it makes the fruitful dialogue impossible from the
very beginning. Listening to the truth of the other is important since it re-
veals something about the identity of the other. Interestingly enough,
Lederach underlines the reality of memory in reconciliation by claiming
that reconciliation is about remembering and changing. He is an absolute
opponent of forgetting. For him social amnesia hinders social changes
even though some kind of it might be justified by political pragmatism.
Since Lederach pays so much attention to the reality of relationships
where identity matters, he denies social forgetting because it weakens
communities by depriving them of the true identities and genuine relation-
ships.'®

Applying Lederach’s concept of claiming would help define the aim of
the Ukrainian-Ukrainian reconciliation. Claiming emphasises that “mean-
ingful conversation creates the space for choice and responsibility.”'®' The
image of claiming “fosters a sense of place and the rebuilding of belong-
ing capable of generating shared purpose.”'® Thus social healing is about
“building mutual respect in a shared space while still living with conflict-
ing narratives of memory and hope, and that this can translate into choice
and responsibility for and by individuals and collectives on behalf of their
own and a wider common good.”'®® Social healing in the Ukrainian con-
text means reaching such a state of cooperation between the people of dif-
ferent memories and identities that makes it possible for them to work to-
gether for a commonly defined purpose and this purpose should long for
the good of everybody and of the whole community. Instead of emphasis-
ing the differences between the eastern and western parts of their country,
Ukrainians must define the common practical aim, the joint project of the
transformation of the country that surpasses regional differences. The Eu-

160 Lederach, The Moral Imagination, 62.

161 Lederach and Lederach, When Blood, 212.

162 Ibid., 213. Italics preserved from the original text.
163 TIbid.
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roMaidan managed to bring together people from all over Ukraine to stand
not so much for the European idea as for human dignity against the crimi-
nal state.'® In the process of the painful transition that is slowly getting
underway this core idea of the protesters has to be delivered to the eastern
and southern parts of Ukraine which would sew the social fabric in the
country. Leaving identity differences aside, the country can unite around
the common purpose and plan of making Ukraine a truly democratic coun-
try, thus working together for the common good. At the present stage of its
development Ukraine urgently needs social cohesion around a meaningful
goal which bears the promise of leaving behind the problem of real or ex-
aggerated clashing identities.

I have unfolded here Lederach’s understanding of reconciliation. In
chapter VI of the book I will return to Lederach in order to define the
practical ramifications of his idea of moral imagination for promoting rec-
onciliation and social changes in Ukraine. His thoughts on the elements of
imagination, the critical yeast that sustains changes, the positive sides of
every conflict as already containing its solution, etc., will be helpful for
suggesting practical ways of how the Church can contribute to social
transformation.

164 Tanja Maljartschuk, ,,Der Tod sitzt auf dem goldenen Thron“, Frankfurter All-
gemeine Zeitung, February 21, 2014.
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