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ABSTRACT

Tne thesis investigates tie Uoukhobor meeting which has been treated
in the literature as the religious-economic-social-political institution.
Previous writers have assumed that Doukhobors do not differentiate their
activities. A failure to recognize that there are several distinct kinds

of meetings can lead to a definition of the community meeting as a "multi-
purpose” meeting, a definition which, the thesis maintains, is not con-
sisteit with the Doukhobor definition.

In the Titerature the Doukhobor meeting has been referred to as
the "community meeting," "prayer service," "business meeting" or sobrénje.
In determining the characteristics and the precise nature of the méeffﬁg;
ambiguities arise. In the thesis one approach used to explain the varia-
tions in the descriptions of a sobranie is the reconstruction of a meeting
as it took place in the nineteenth century. Uiscrepancies between the
accounts can, in part, be understood 1n terms of dev1at1ons from tie nis-
torical prototype. Some variations pecu]1ar to three DoukhoLor factions
can be explained by historical developments within eacn of the separate
groups. However, a comparison with the historical accounts does not com-
pletely explain the differences that are apparent among meetings presently
neld. It is therefore necessary to consider other ways of explaining the
variations among tnese meetings.

This thesis argues that the commun1ty meet1ng does not encompass
such a diverse range of act1v1t1es as is suggested in the literature.
Further, it is demonstrated that Doukhobors distingaish several types of

meetings which are held on separate occasions and that unique terms are
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designated to each of these meetings. By constructing a folk taxonomy of
gatherings it is shown that Doukhobors distinguish several types of
special purpose meetings. On the basis of this, it is argued that there
are two levels of contrast to the term sobranie and that Dcukhobors
differentiate the Sobranie or 'Community Heeting'! from the molenie or
'prayer meeting.' The various Doukhobor meetings are subsequently classi-
fied accordina to the participants' categorization of activities. This
has important implications with regard to the manner in which meetings
and activities are classified by the various Doukhobor factions.

There is a presumed historical relationship between the Doukhobors
and the Russian Orthodox Church, implying that there are, or were, connec-
tions between the two. Given that Doukhobors dissented from the Russian
Orthodox Church, differences are assumed bty definition, while similarities
may either persist or not. lhen a relationship can be shovn to exist
between some activities and others, this not only demonstrates the connec-
tion between the Russian Orthodox Church and the Doukhobors but also
suggests hypotheses which explain the behavior of the latter in terms of
‘the former.

Because Doukhobors and Russian Orthodox members are both Russian
speakers, a comparison of their taxonomies is made to ascertain vhether
or not they order their meetings and activities in a similar manner and
vhether they are making similar classifications with either the same or
different terms.

Briefly, the concern of the thesis lies with the activities which

1The distinction between sobranie and Sobranie is an analytical
one and is discussed at length Tn the thesis’
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occur at a Doukhobor Sunday meeting. The thesis also examines the terms
used to describe the activities and the meetings. Comparisons are made
among the meetings held by the various Doukhobor factions éq&_ﬁhese;in

turn are compéred with the Sunday meeting of’the RUSSian'OfthbddX;Chgggh.
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PREFACE

A. Outline

The introduction to the thesis is found in Chapter I. This chapter
outlines the main premises on which the study is based and the theoretical
frameworks used in discussing the material ih tne other chapters. The
latter part of this chapter will discuss the methods of collecting data
and the procedure of the fieldwork.

P history of the Russian Orthodox Church will be given in the second
chapter. There are numerous volumes devoted exclusively to the hiétory
of Orthodoxy and Chapter II presents only a historical sketch which is
intended to provide the context out of which both Russian Orthodoxy and
voukhoborism emerged. It should be emphasized that while care has been
taken in compiling the historical outline, not all dates and events have
been fully documented. As the interest of the thesis lies primarily with
certain social occasions and behaviors, church doctrine and beliefs could
only be treated superficially.

The chapter dealing with Doukhobor history follows thaf of the
Orthodox Church because Orthodoxy is historically prior to Doukhoborism.
In Chapter III the Doukhobor history has been condensed and specific datés
and events, as well as beliefs, have been sketched to facilitate compar-
isons with the Russian Orthodox Church.

If a strict temporal outline were to be followed, a description of
the Russian Orthodox Sunday scrvice would preceed that of Doukhobor meet-
ings. lowever, as mentioned before, the thesis is concerned with Russian

Orthodoxy only insofar as it pertains to Doukhoborism. In order to give
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the reader a frame of reference with which to follow the description of the
2rthodox divine 1iturgy91 it was felt that the account 6f the Coukiobor
reetings siaould preceéd that of the Crthodox.

The descriptions of the Uoukiiotor meetings which constitute Cihapter
IV are presented as "typical"” meetincs. They are considered to he typical
vbecause, viile they are the account of no one individual meeting, they are
a ceneral account of any meetino viich takes nlace. It is argued tnat

he samc pattern is reneated at the meetinas. The chanter has been sui-
divided into several sections includina: settine, narticipants, dress,
music, secquence of events and historical praver meeting.

The account of the praver meetine of the nast is placed after the
description of tiie contemporary mectings for, unlike the first section of
the chapter, it is 2 reconstruction based upen incomplete secondafy accouits
and therefore it cannct be fully detailed. These two main sections are
reaitt to be read in conjuncticn with one another as each provides a
framevork vita viiich the othar can bLe better uncorstood.

The comprehensive descriptions wiaich comrrise Chapter IV vere din-
cluded for two principal reasons. T the present tine no complete des-
criptions of an entire sobranie are availatle and, as has already Leen
remarked, this nas led to inconsistencies between our ovn ooservations and
the accounts in the literature. It vas felt that the descrintions would
also provide sufficient infcrmation to allow the reader to evaluate the

subsequent analyses.

1Sty115tica11y it is consistent to use lower case letters in writing
divine lituray. It is recociized that the oloss for this service is
usually capitalized but tite reason for the use of lower case letters
vi11 become apparent in the Uiscussion (Chanter VI).
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The fifth chapter is a description of a contemporary Orthodox divine
Titurgy service in Vancouver. The description considers setting, partic-
ipants, dress, music and sequence of events. Details which are recurrent
and typical of all divine liturgy services are outlined under these head-
ings. It is intended that the description of a Doukhobor Sunday meeting
will be kept in mind as this chapter is being read and that particular
attention will be given to similarities and differences between the two
occasions.

Hhile it is‘recognized that there were many changes in the divine
1iturgy during the formative years of Orthodoxy, Orthodox doctrine main-
tains that the service has remained unchanged for the last several cen-
turies. In considering the divine liturqy, the final section of Chapter
V centers on the period beginning with the eighteenth century to parallel
“the time when Doukhobors became an identifiable qroup and began holdina
thieir own type of meetings. This section makes reference to the alter-
ations since the eiahteenth century and does not repeat the description
in the first part of the chapter, which might be re-read in conjunction
with the alterations found in this section.

The final chapter draws laraely upon the two preceeding chapters,
which were descriptive, and the first chapter, which was theoretical.

In Chapter VI particular social occasions are examined and theoretical
models are constructed and applied in an effort to explain the behavior

on those occasions.



B. Transliteration

In spelling Russian words we have adhered to a transliteration
system vhich indicates the Russian spelling and not the pronunciation.

It is especially important to make this clear because there are decided
variations in pronunciation between Doukhobor and Russian Orthodox speak-
ers.

Since the Noman alphabet has fewer letters than the Russian Cyrillic
script, diacritic marks (",v, ') and two-letter combinations have been
used to indicate certain Cyrillic letters.

The only exceptions to this procedure are cases where a particular
spel!ing has become conventional in English. For example. the spelling
of the name of Peter Vasilievich Verigin follows a ‘conventional English
form rather than a transliteration which would read Piter Vasil'evil
Verigin.

The following is a key for the transiiteration used throughout the
" thesis.
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Cyrillic Translit- Cyrillic Translit- Cyrillic Translit-
eration eration eration
a 2 K k X X
6 b J 1 I c
B v M m g ¢
r g u n ur 3
A d 0 0 1 ¢
e e n p B "
& & P r H y
% Z c 3 b '
3 z T t 2 e
). 3 i y u 0 Ju
B A y f s - ja

Russian vords which have_been transliterated into English are
underlined and their glosses are indicated by sinale quotation marks.
Foreign words, other than Russian words, are marked by double quotation
marks and are underlined. At thc end of the thosis, a glossary of

the most frequently used Russian words is provided for the reader.



CHAPTER 1
INTRODUCTION

A. Assumptions

It is the objective of the thesis to be able to explain how certain
events collectively constitute particular social occasions such that pre-
dictions about those social occasions can be made.l A social occasion
~can be discussed in terms of any number of a qgreat variety of perspectives.
For example it could be viewed in terms of social, reliqious, political,
economic or legal factors, ad infinitum. Decause it is impossible to
consider all perspectives at once, any investigation must necessarily
concentrate upon certain factors. Insofar as the thesis focuses upon
folk taxonomies, spatial configurations and the distinctive features of
occasions, the thesis is selective in its approach. It must be recognized,
hovever, that while the perspectives are selective, the data presented
has not initially been re-organized to substantiate particular hypotheses.
Therefore lengthy descriptions of the occasions have been included,
allowing the reader to follow the sequence of the events. The method of
data collection has also been given in order that the limitations of
material can be revealed. This is intended to enable the reader to accept
or challenge the authors' analyses on the basis of the material presented.
In the thesis, the three procedures (the construction of folk taxonomies,
spatial configurations and distinctive features) will be used to examine

the same social occasion. If similar patterns emerge from each procedure,

1p definition of a “"social occasion® follows.



then it will be suggested that they support one another and it will be
assumed that similar patterns can be taken as confirmation of one another.

An occasion will be defined as the coming together of individuals
at a specified time and place for a specified purpose or purposes. The
beginning of the occasion is marked by the arrival of individuals at an
appointed building and the termination of that occasion is indicated by
thé departure-of the individuals from that buildina. In speaking about
“social” occasions it is assumed that more than one individual is invol-
ved. A further assumption is made that the 1'nd1'v1’dua159 as members of
the same culture, act in accordance with shared knowledge about those
occasions. Since it is taken as given that individuals come together at
a particular time and place with some common understanding of the occa-
sion, it must also bhe taken as given that they meet for a purpose that
is, to some exitent, shared. But it lies beyond the desigin of this thesis
to consider why individuals participate in a given situation. The em-
phasis is upon the activities of individuals as participants in the social
occasion rather than upon their motivations for participating.

Language is communicative. Customary activities and behaviors can
also be considered means of communication. The thesis is predicated upon
the premise that there is a logical connection betveen language and be-
havior in that people's behavior in certain social occasions corresponds
with their conceptual cateqorization of those occasions. This relation-
ship can be demonstrated by considering the terms used to describe and
categorize particular activities and by then examining those same activ-
ities with respect to the physical setting in which they take place. For
the purposes of the thesis if has been assumed that physical space, in

and of itself, has no meaning and that it is only attributed meanina by



those who use it. An attempt will be made to demonstrate a correspon-
dence between the way activities are categorized and the way space is
utilized since it is hypothesized that there is a correspondence between
the categorization of activities and the use of space.

From the above discussion it should not be inferred that the authors
will undertake an analysis of everything that is said and done on a par-
ticular occasion; rather, as previously mentioned, the thesis is concerned
with the activities that take place within the framework set by the social
occasion and the manner in vhich the activities are classified by the
participants involved.

It is assumed that there is a fundamental difference betveen a
participant's view of his activities and an observer's view of those same
activities. It will be suggested thiat in order to be able to explain
activities and events it is necessary to take into consideration how they
are defined by the participant. This is based on the premise that differ-
ent cultures perceive their world differently.

This 1s not so much a search for some acneralized unit of behavioral
analysis as it is an attempt to understand the organizing principles
underlying behavior. It is assumed that eacii people has a unique
system for perceiving and organizing material phenomena--things,
events, behavior, and emotions (Goodenough 1957). The object of the
study is not these material phenomena themselves, but the way they
are organized in the minds of men. Cultures then are not material

phenomena; they are cognitive organizations of material phenomena.2

In his classic work Lanauage, Thought and Reality, Benjamin Lee Yhorf

hypothesizes that the material world is dissected along lines laid down

2Stephen Tyler, "Introduction," Coagnitive Anthropoloay, edited
by S. Tyler, ilew York, Holt, Rinehart and ‘inston, 196, p. 3.
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by one's native 1anguage.3

Within this hypothesis is contained the idea
that cultures, and therefore languages, differentiate those things which
are important to them.- Given different environmental and social conditions,
there will be a resultant variation in the phenomena considered to be
important. It is a logical extension of this hypothesis to advocate that
there is.a direct correspondence betvween the relative importance of ma-
terial phenomena and the decree to which they are distinauished by the
1anguage.4 Consequently, Tinguistic differentiations will vary from
culture to culture and members of those cultures will perceive the world
differently. This can become an important issue in cross-cultural studies
where the observer is faced with the problem Qf conveying the participant's
terms and concepts from one language and culture to anbther.

In undertaking the research, the participant's point of view was
formulated by taking into consideration those Doukhobors who regularly
attended the meetings. At Doukhobor meetinas there is lay participation
only and since all of the laity are potential participants it can be
assumed that they have a common knoviledge of the activifies. In the case
of the Russian Orthodox Church, vhere roles are institutionally differ-

entiated and specialized,d the preceeding assumption was medified for

36. L. Yhorf, Language, Ihounnt and Peality, U.S.A., Massachusetts
Institute of Techno]ooys 1056, p. 213.

4Berlin, Breedlove and Raven apply this hypothesis to the naming
of plant categories among the Tzeltal-speaking Mexicans. Their findings
support the hypothesis that the more important (i.e. useful) a plant is
to the speakers, the more it will Le differentiated lexically. . See
their article "Folk Taxonomies and Biological Classification" in S. Tyler's
Cognitive Anthropology, pp.60-G6.

SThis phrase was adapted from Bryan Yilson's article "Analysis of
Sect Development" in American Soc1o]ogjca1 Review, Vol. 24, February 1959,
pp. 3-15.




10
practical purposes. Decause of the formal training of a priest and be-
céUsé the nature of his role is such that the activities of all others
aréfdependent upon it, it was assumed that the priest would have a know-
iédge of afl'activities. It was from tiie priest's point of view that the
‘participant's pefspective vas formulated in tiis case. This is not meant
to suggest, however, that we are probosing that the other participants
share with the priest an identical understanding of the activities. It
is recognized that the congrecation's point of view may be of interest in
understanding the activities of their meetingé but it was felt that this
area of investigation wvas well beyond the scope of the thesis.

In conveying the participant's concepts cross-culturally, the ob-
server can only formulate his interpretation and/or analysis of what he
‘believes the participant means. It is therefore recognized that ethno-
.graphic descriptions are formulated partially by the participant and
partially by the observer.G "Imnlicit in thé preceedina discussion is the
assumption that the participant has some understanding of the activities

in which he is involved. The social scientist can then be seen as artic-

ulating the participant's constructs and extrapolating from them. Using
“"secondary constructs” it is possible to explain material phenomena which
are ultimately defined by the participait.

It is further assumed that activities are independent of the par-
ticular individuals who participate in them. It is hossib]e to focus upon

the constants in a set of activities and to be able to explain what will

6This is a point brought out by Alfred Schutz in The Proulem of
Social Reality where he uses the term “secondary constructs.” (Lollected.
Papers Vol. I: The Proklem of Social Reality, edited by ilaurice ilatanson,
The Hague, iiartinus Hijhoff, 1962.) Abraham Kaplan makes a similar
distinction when he refers to "act meanine and action meaning." (The
Conduc% of Inquiry, San Francisco, Chandler Publishing Company, 1964,
p. 3.
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occur, regardless of the particular individual who performs that activity.
In relation to the thesis, there are two points which should he made clear.
On the one hand, tiie rules governing activities and events, like the
rules of grammar, are consistently annlied although indiVidua]s may not
be aware of them. 0On the other hand, the rules for predicting events
and activities will be derived and constructed from the rules applied
(either explicitly or implicitly) by the participants. This is necessary
because it has been previously argued that different cultures categorize
their world differently and that this must be taken into account.

Orthodoxy vias introduced into Russia in the tenth century and soon
became the State religion. The thesis reviews the history of certain
beliefs of the Orthcedox Church and certain of its services. liowever the
social, economic, and political implications of these factors.are not
considered in the thesis. This limitation alsc applies to the consider-
ation of the Doukhobors and their history.

Yhile it is postu]ated? that there may be a historical relationship
between the Orthodox Church and the emergence of Doukhobors in Russia,
it is not possible to assume that the presence of the same trait is always
caused by the historical connection. Tiie presence of some traits may be

due to diffusion while others may be the result of independent invention.

71t cannot be stated unequivocally that the Doukhobors and the
Russian Orthodox Church were histcrically related. Zmong historians the
point of contention anpears to be the cegree to which Orthodoxy was assim-
ilated by the people and not whether Orthodoxy was, in fact, assimilated.
Some writers propose that as a result of the reforms introduced in the
seventeenth century by Patriarch :iikon there were controversies among
Orthodox Christians over now their Orthodexy was to ke practiced. It is
arqued that irreconcilable positions led to the Church's condemnation of
some groups as heretical. Other authors maintain that Orthodoxy vas
never completely assimilated by the masses and that the development of
sciiismatic groups and the Doukhobors can bte attrituted to a nominal
profession of Orthodoxy and the continuance of pre-Christian practices.
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If is arqued that the historical cohnection between the Russian (rthodox
Church and the Doukhobors helps to reduce the likelihood of spurious
connections. As Doas remarks, "The historical method has reached a
sounder basis by abandoning the misleading principle of assuming connec-
tions wheraver similarities of cultures were found."8

In establishing whether or not traits are related, it is imnortant
to note that a characteristic will be con;idered similar when it can be
demonstrated that it is present in both Orthodoxy and Doukhoborism. How-
ever this does not permit one to further conclude that traits evident in
both groups are necessarily equivalent. 2n an empirical level, a charac-
teristic will be defined by the observer as similar only if the character-
istic_fs observed in both groups: it will be defined as equivalent if
and only if the characteristic gha;és a definition which is common to
both set§ of particinants. For examp]e5-ff'a particular form of bowing
is olsserved in the Sunday meetings of both the Russian Orthodox and the
Goukhobbrs, then this action will be considered similar. If ihe partic-
ipants' definition of this activity is shared, then the activity will te
considered equivalent. If a historical connection is assumed, and if it
can be shown that there are equivalent and/or similar traits among the
Russian Orthodox and the Uoukhobors, then it can be suggested that the
presence of traits among the Uoukhobors can be explained in relation to
these traits found among the Russian Orthodox.

In tnis section of the chapter ve have thus far considered tihe main

assumptions upon which tle thesis has been premised. These assumptions

“Franz Boas, Race, Languace and Culture, Hew York, The ilacmillan
Company, 1943, p. 280.
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are used in attemptina to explain and define particular social occasions.
Furthermore, the activities of two related qroups are compared with a

view to further explaining the activities found within one of those groups.

G. Procedure

The collection of data was governed by the assumptions set out in
the preceeding section. This section will discuss how the data was
gathered.

It has been estimated® that at the present time there are 20,000
voukhobors in Canada and that there are approximately 3,000 toukhoiors on
the Yest Coast. Of those Doukhobors living in Greater Vancouver, approx-
imately sixty attend sobranijalC there. Uhen this study was initially
begun in 196€ there were two separaie sobranija reqularly held in Greater
Vancouver. Of the sixty Doukhobors attending, roughly one half partic-
ipate in the meetings at Lockdale Hall. This is a community hall located
in Burnéby vhich is rented on Sunday afternoons by the Independent
Doukhobors. ‘“hen the Independent Toukhohors of Greater Vancouver first
decided to form an organization in 1948 they met in a hall in kew lest-

minster.11l In 7262 they agreed to chance the location of their Sunday

gGeorge Hoodcock and Ivan Avakumovic, The boukhobors, Toronto,
Oxford University Press, 19G6, pp. 1-17; Koozma J. Tarasoff, In Search
of Brotherhood, The History of the uUoukliobors, Vancouver, fimeoqraphed,
15G3, Vol. 3, p. 871 (Hereinafter referrad to as In Search of EBrotherhood);
and Karry B. Hawthorn (ed.), Doukhobors of British Columbia, VYancouver,
J. 1. Dent and Sons, 1955, p. 9.

07pe plurals of Russian words are transliterated. For example, the
ending fc is givon for a ncutor noun in the nominative singular case
viaile the plural ending for the same is ja. Thus the plural form of
sobranie is sobranija, and molenie is molenija.

11see Koozma Tarasoff, "A Study of Russian Organizations in the
Greater Vancouver Area,” Unpublished aster's Thesis, University of
British Cclumbia, 1563, pp. 149-82.
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meetings to the hall in Burnaby, where they now continue to meet.

Most of the remaining Doukhobors can be identified as members of
Union of Spiritual Communities of Christ or Sons of Freedom. These latter
two groups held their meetings jointly in the basement of the Russian
People's Home in East Vancouver. In the case of the Uoukhobors wio meet
at the Russian People's Home, informal catherings have béen held spor-
adically since the 1%40's. Tarasoff reports that no regular Sunday
services were held then but that Doukhotors did come togethef as a group
on special occasions such as Petrov den' (Peter's Day, June 29). During
the winter months of 1968 and 1969 sobranija were held weekly at the
Russian People's Home. At that time those attending said they had met
there the previous winter and that, prior to this, sobranija had been
held in private homes. The winter of 1969 saw the discontinuance of
sobranija at the Russian People's Home. It has since been learned that
there were several factors contributing to this termination of gatherings.
One of the reasons given involved a conflict of opinions over the purpose
of the gathering. There were those who felt that the exclusive purpose
of these gatherings should be praying and singing psalms. but there
were others who felt that the discussion of business matters was also
appropriate. ’nother controVersia] topic centered around the problem of
who should act as the starosta or 'elder.' This was an important auestion
for them as the position involved, among other things, contacting people
when special occasions arose (e.a. funerals or evening meetings) and
collecting sufficient funds to rent the hall. There seems to have been
yet another major issue that was also discussed at this time. HMAmong the
Doukhbbors attending, dissatisfaction was expressed over the nlace where

they met. The recurrent complaints about the overtones of the Russian
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People's home were again reiterated.12 Some people felt that the hall
had political affiliations with which they did not want to be associated.
They also felt that the Russians frequenting the hall behaved contrary to
Doukhobor ideals by smoking and drinkina. flo concensus had been attained
after repeated discussions and the catherings gradually ceased. At the
present time (1971) no scbranija are held at the Russian People's lome.

Some of the Doukhobors who formerly met at the Russian Peonle's
liome now attend the sobranija at Lockdale Hall with the Independent
voukhobors. However, while these people have been encouraced to attend
the gatherings at Lockdale, tensions have appeared because the Indepen-
dents have asked them to make formal application to join the Society of
Doukhobors of Canada. Some of those who have come from the Russian People's
Home feel stroncly that Doukhobors are, and must kemaina “free" to carry
out their way of life without belonging to any organization. Discussions
at Lockdale Hall often revert back to this issue and those Doukhobors
attending have not yet reached an agreement of opinion.

The data in the chapters concerning the Doukhobors was collected
mainly from ilovember 1968 to Harch 196S during which time the researchers
interviewed all those Doukhobors in regular attendance. Interviews were
neld in the respondents' heme. A series of open-ended questions were
asked, to which the informant responded verbally. Discussions in Nussian
and/or Einalish took nlace between the respondent and one of the interf
viewers. The task of the other interviewer was usually one of taking notes
or, occasionally, of taning the conversation. Each interview lasted approx-

imately two to four hours. There vere twenty-six individuals, twelve

12The following issues also appear in Tarasoff S study of Russian
organizations in Vancouver.



16
males and fourfeen females, who were interviewed. Ages ranged from
thirty-three years to eiaghty-four years, with an average age of sixty.

Of these thnty;six ind{Viduals, fourteen were Independent Joukhobors,
eight were members of the Union of Spiritual Communities of Christ and
six were Sons of Freedom at that time. In addition to the research carried
out in Vancouver, at the end of August 1969 approximately two weeks were
spent in Grand Forks, British Columbia, interviewinag three Doukhobor
historians,13 using the avéf]able documents in the Iskra library, talking
with Doukhobors and observing a wedding and funeral, as well as prayer
meetinas -and community meetings. Subsequent interviews vere conducted in
the Spring of 1570 (January to April) to clarify and further investicate
the findings of the previous years. Throughout 1970 and 1971 the re-
searchers periodically attended gatherings at Lochdale Hall.

The Russian language is still spoken at all Doukhobor gatherings.
fussian is also the lanquage of conversation at catherings in the Russian
Orthodox Chqrches. liowever, the “ussian Orthodox services are conducted
in 01d Church Slavonic. By the time Christianity was introduced into
Russia in the tenth century,»the doctrines and practices of Orthodoxy had
been translated into the Bulgarian-lacedonian dialect, a dialect which was
intelligible to Slavic peop1e.i4 This languace has come to be known as

01d Church Slavonic or Church Slavonic. Tc the present day the liturgical

13This term is used to describe three Doukhobor individuals who
have collected material about the Doukhobor history and have published
articles. 7They are respected by Doukhokors in ceneral as being author-
ities on their history. Peter Legebokoff is the present editor of Iskra,
E1i Popoff is the office administrator of the Union of Spiritual Commui-
ities of Christ and Yil1liam Sukhorev is the author of Istoriia
dukhobortsieve.

1% see Chapter II for a more comprehensive discussion of this point.
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lanquage has remained the same. Qut of this ecclesiastical lanauage,
modern Russian developed.l5 Poman Jakobson states that Russian had be-
come the literary language by the eighteenth century and was used for
non-religious purposes. The Russian Orthodox Churches in Vancouver still
perform their services in Church Slavonic. Since (1d Church Slavonic is
quite distinct from modern Russian, it is said16 that most of the words
chanted in the services are not understood by the congregation.

The following discussion is intended only to demonstrate that the .
dialects of Doukhobor and Russian Orthodox speakers are related and mutu-
ally intelligible. At the same time, however, it will be emphasized that
there are marked differences between the two. WYithin the larger Canadian
society, Doukliobors can be identified as a Russian speaking ethnic group.
They are further differentiated from other Russians by their faith and
doctrine as well as by their distinctive way of speaking the Russian
langcuage. Their dialect is characterized by a mixing and blending of the
different dialects of their national 1anguage.17 In his "Analysis of the

honoloay of the Dukhobor Dialect,” Harshenin observes that the Doukhobors
- lack several phonemes fhat are present in standard Russian, but that they
possess additional phonemes absent from Russian. The use of these
phonemes help to differentiate the two.18 The Pussian phoneme g, for

example, is frequently substituted by the phoneme h in Doukhobor Russian.

15Roman Jakobson, "On Russian Fairy Tales," in Structuralism A
Reader, edited by M. Lane, London, Jonathan Cape, 1970, p. 136.

16The priests of the Russian Orthodox Churches in Vancouver and
members of the congrecation expressed this opinion.

7p, p. Harshenin, "An Analysis of the Phonology of the bukhobor
vialect,” laster's Thesis, University of British Columbia, 196C, p. 15.

1°Persona1 communication, Professor A. Harshenin.
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to illustrate, the Russian word gospodi (meaning 'Lord') is pronounced
hospodi in Doukhobor Russian. Harshenin found that the two dialects are
also distinguished by variations in morphological, syntactical and Texical
factors. For instance a lexical difference appears in the use of the
word mafina. In standard Russian as used by Russian Orthodox speakers,
the word maSina denotes a car whereas in Doukhobor Russian the term denotes
a train. This brief discussion was intended to show that as minority.
groups in Canada both Doukhobors and Pussian Orthodox speakers share a .
common diatect, although therc arc charaeteristics unique to cach group.

Hiany of the older people viio attend the Doukhobor meetings and the
Russian Orthodox services do not speak English while middle-aged people
tend to speak both English and Russian at their respective meetings. Since
the researchers were not completely fluent in Russian, interviews were
sometimes conducted in both languages while at other times the aid of a
translator was necessary. In interviewing Doukhobors both English and
Russian were used, the facility of the interviewee and the type of infor-
mation being elicited also governed the use of one particular lanquage.
Similar remarks apply to the discussions that took place with members and
ciergy of the Russian Orthodox Churches. In these cases however, the
nelp of a translator was not used eveh though interviews were likewise
conducted in both Russian and English.

There are 13,761 Russian Orthodox in Canada according fo the
Canadian census of 1961, of which 1,50¢ reside in Vancouver.12 From
September 1970 to iarch 1971 the researchers attended the divine 1ituragy

services at three Orthodox Churches in Vancouver. Yhen the divine Titurgy

12Census of Canada, 1961, Ottawa, Queen's Printer, 1962.
“Population: Religious Jenominations," Bulletin 1.2-€.
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services becan at the Russian Jrthocdox Church on Forty-Third ‘venue, the
averace conorecation consisted of four males and thirteen fema]es.20 By
vthe end of the service the numier of those in attendance had risen to
4nineteen for the males and to thirty-five for the females. These figures
include those participating in the choir, the size of wiich averaded
nineteen--nine of those ieing male and ten Leinc female. In contrast,
compared with the averaae of two children wio were present at this Church,
there vere seven wic attendeu Sunday services ai the Orihocox Church on
Campbell fvenue. Here the aumuer of males aiso varied from the beoinning
of the service to the end. Tiie numier of males increased from eiant to
tuirteen wiile the nurter of females varied from sixteen to trenty-tvo.
Tiiese numbers include the indivicduals vho sang in the choir. The mean
size of the choir was ten, coiisisiirn of an enual number of males aind
females.

The_Ruésian Orthodox Chiurchni on Thirteenth fvenue nad the smallest
congrecation. On the average there were six rmales and nine females viho
rade up the conqgrecation. The size of the choir fluctuated from two
indivicuals, one of wie vas often the priest, to six. 4f six choir mem-

vers, two vere males and four were females. :durinc the period of study
there were never any children seen at tais Church.

of those assisting the priest or the Lisiop at tire divine lituray

services, there were alvays altar boys. At tiie Chiurca on Thirteenth

fivenue there was one altar boy althcugh there were instances viien he vas

<Utiese figures are Lased on the total number of males and females
at the Sunday service, divided Ly the nurier of Sunday services observed
auring the research neriod. This procedure has been used in calculatine
attendance fioures at Nussian Orthodox and Uoukiiobor meetinos.
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not'present and the priest conducted the service without his assistance.
The number of altar boys accompanying the priest at Campbell Avenue ranged
from two to four. At the Church on Forty-Third Avenue the number of help-
ers for the bishop varied between three and five. Of these, one helper
was always a subdeacon. Subdeacons were never seen assisting the priests
at the other two Churches.

The researchers were unable to interview the members who attended
the Churches reqularly. YYhen members of the congrecation were approached
with questions about Orthodoxy or about the Sunday services, they always
referred the researchers to the priesi. The usual response given to the
researchers, as non-members, was that it was not up to a layman to explain
such matters. One was invariatly told to direct queries to the priest
"because he is the cne who undersiands such matters.”

From October 1970 to fay 1971 interviews were held approximately
once a week with the priest of Holy Trinity Church on Camhbel] Avénue
and the bishop of Holy Resurrection Church on Forty-Third Avenue. Time
did not permit extensive interviewing with the priest at St. liicholas
Church on Thirteenth Avenue. Occasionally the bishop spoke briefly with
the researchers after the services but usually afternoon discussions dur-
ing the week vere arranged and took place in the parsonace. The priest
at lioly Trinity Church lives several miles from the church building. When
the interviewers made appointments with him, the arrangement always was
to pick him up at his home and drive him to the church where the discus-
sions took place. In both these interview situations, the discussions
were loosely structured and sometimes followed the priestsi interests.

Conversations usually lasted two hours.
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CHAPTER I1
HISTORY OF THE ORTHODOX CHURCH

'In the following chapter a history of the Orthodox Church is pre-
sented. The'chapter considers how the Church developed and how the
Orthodox Church sees itself in relation to others. It is also intended
to describe the context from which various dissenting.groups, inc]uding
the Dcukhobdrs, emeraed.

The Orthodox Church traces much of its early history to the first
Christian communities in Judaea in the first half of the second century
B.C.1 During the first three centuries the Roman Empire adopted a policy
towards Christians which fluctuated between toleration and persecution,
depending on the will of the emnerors. The early Christians were at first
seen by the Roman authorities as a branch of Judaeism and as such stoqd
under its protection. Yhen a distinction was later made, the charges
againsf Christians were atheism and anarchism. "Their rejection of the
old gods seemed atheism: their refusal to join in Emperor-worship scemed
1:|r'ec:tsonaﬂole.'.12 In the fourth century the Roman Empire lost some of its
unity after a long period of civil wars. 1In 313 A.D., Constantine and

his co-emperor Licinius issued the Edict of ifilan aranting the first

1Sophie Koulomzin, The Orthodox Christian Church Through the Ages,
U.S.A., Keystone Publishing Company, 1556, p. 37, (hereinafter referred
to as The Orthodox Christian Church), and Williston Yalker, A History of

the Christian Church, ilew York, Charles Scribner's Sons, 159, p. 3.

2yalker, A History of the Christian Ciurch, p. 43.
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official recognition of the Christian faith.3 This edict did not make
Christianity the religion of the Empire but gave it equal status with the
other religions prevailina in the Roman world. Constantine later became
the sole ruler of the Roman Empire. He favored Christianity and when he
moved his capital from Pome to the Creek city of Byzantium in 324, he
changéd its namevto Conﬁtantinopolis.4 The following year Constanfine
called an ecumenical council in [licaea on the advice of his ecclesiastical
advisors. The council was called to settle the prevailing Arian contro-
versy. Constantine and his advisors saw the controversy as a threat to
the unity of the Church and State. A priest Arius taught that Jesus Christ
was not God in the same sense as God the Father.5 This contentious teach-
ing spread throughout the Empire and caused a split within the Church. The
Nicaean council condemned Arianism and cave a precise definition to the
relationship of God the Father and the Son. This was the first of seven
councils held to determine matters of Church doctrine and policy. The
decrees of these ecumenical councils have become the canons which form
the foundation of the Orthodox Church. However while the decisions thus
formulated are considered to constitute the basis of the Orthodox faith,
they are not of immediate relevance for our nurposes and can therefore be
found in Appendix A.

From the Orthodox point of view, the Church adheres strictly to the

3Timothy Hare, The Orthodox Churcii, Great oritain, Pengdin'Books,
1963, p. 26. Also, KouTomzin, The Orthodox Christian Church, p. 73.

hatker, A listory of tne Christian Church, p. 105 and Yare,
The Orthodox Church, p. 27. :

5Kou]omzin9 The Orthodox Christian Church, p. 79, and Alexander
Schmemann, The Historical Poad of Eastern Orthodoxy, Hew York, Holt,
Rinehart & Winston, 1963, p. 77.
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promulaations of the seven ecumenical councils thereby regardinqrffSeTf as
the guardian of the true faith laid down by the anostles and the early
Christians. It is for this reason that they call themselves Orthodox
Christians, the name being taken from the Greek words "gsigp" meaning
'true or correct' and "doxa" meaning ‘belief.'€ Orthodoxy claims that there
is one true faith and therefore one true Church. Hovever, as iieyendorff

points out in his book The Orthodox Church, it is a fallacy to argue that

there ever was an "undivided church" which lasted for nine centuries.
Throughout the whole history of the Church there were numerous divisive
factors causing schisms within the Church. By moving the "New Rome" to
Constanfinople, Constantine geographically separated his new Christian
capital from Rome which had enjoyed, until that time, the legitimacy of
being the capital of Christianity. |

The following centuries can be seen as increasing the separation
between Constantinople and Rome. Among the factors contributing to the
estrangement of the contending capitals were theological differences re-
gardina the concept of "filiocue" and the question of papal infallibi]ity.
(meaning 'and from the Son') into the iiicaean-Constantinopolitan Creed.
The Orthodox maintained that the concept of “filioque" was heretical he-
cause they beljeved that the tioly Spirit proceeds from the Father alone.’

According to Crthodox interpretation, the word was not part of the orig-

CGeor'qe H. Demetrakopoulos, dictionary of Orthodox Thecloay: A
Summary of the Delief, Practices and Ristory of the Eastern Orthodox
Church, U.S.A, Ph1]osoph1ca1 Library Inc., 1564, p. 139 THere1nafter
referred to as cht1onary of Orthodox Theo]qu) and John HMeyendorff,
The Orthodox Church, U.S.7A., Random Fouse, 19G2, p. vii.

Tlare, The Crthodox Church, p. 59.
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_inal text and therefore the Creed in its altered form was not acceptable
since the ecumenical councils specifically forbade any change to be intro-
duced into the Creed. The western Churches regarded the Patriarch of Rome,
the Pope, as infallible, having absolute power over all the faithful. #@s
A]ong as tine rule of the Noman Pope did not extend to the eastern Ciurches
it did not become a controversial issue.

The Pope, however, believed his immediate nower of jurisdiction

to extend to the east as well as to the west.... The Greeks assigned

to the Pope a primacy of honor, but not the universal supremacy

vhich he recarded as his due.

There vere several other issues which developed over the centuries
and wihich contributed to the eventual division between the eastern and
western Churches. fimong the eastern clerqy there were two types of
priests: the Llack clergy who took the vov of celibacy, and, the vhite
or "secular" clergy who were permitted to marry prior to ordination. In
contrast to this, the western Churches made celibacy mandatory for all
clergy. In the ninth century another dispute arose over the Roman use of
unleavened bread in the cucharist because the eastern Churches had always

used leavened bread. Variations in lanauage also contributed to tie

differentiation of the eastern and western Churches. In A History of the

Choristian Church, Yalker mentions that by about the year 450 very few

clerics in western Europe could read and speak Greek. Conversely, he
says that by 600 A.D. it was rare for a Byzantine to speak Latin. Pre-
sumably this Timited communication and increased the distance between the
two Churches.,

Although repeated attempts were made to restore relations between the

eastern and western Churches, 1054 is given as the date of the last

SIpid., p. 57.




25
attempted reconciliation. Consequently this date is considered as marking
the schism between the Roman and DByzantine Churches. It should be re-
emphasized that the two Churches qrew up more or less independent of one
another from the beginning of Christianity, even though communication
continued until the tuelfth century.

The middle of the ninth century was an epoch of expansion of Christ-
ianity emanating from Constantinople. iluch of the Church's energy wvas
directed toward the Slavic countries (iioravia, Bulgaria, Serbia, and
Russia9) 1ying to the north and north-west of the Byzantine Empire. The
Orthodox Church subscribed to the old missionary principle of permitting
each nation to conduct services in its own lancuage.l0 Concernina the
conversion of the Slavs to Orthodoxy, perhaps the two people who had the
most profound effect were the Greek brothers Cyril and iHethodius from
Thessalonica. In preparation for theéir missionary work ir HMoravia, the
itwo monks began a translation of the Bible and the Orthodox liturgiés
into their native Bulgarian-ilacedonian dialect.ll For this Cyril invented
a Slavonic script based ultimately uron Greck letters. In this way the
dialect of the BEulgarian-ilacedonian Slavs came to be known later as

Church Slavonic. Althouah the Greek missionaries went to !oravia at the
request of the iioravian Duke, once there, they met with opposition from
the German missionaries who followed the western style of worsinip. The
Greek clerics eventually vere expelled, resulting in a Romarn victory.

Yhile the attempt to found a Slavic national Church had failed in iioravia,

9Ernst Benz, The Eastern Orthodox Church, Chicago, Aldine
Publishing Company, 1563, p. &2.

101bid., p. 112.

Hioc. cit., and Yalker, A History of the Christian Church, p. 195.
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it nevertheless had far-reaching effects. ‘'then Orthodoxy was later adop-
ted by the other Slavic countries, it was introduced in a ready-made form
insofar as the texts were written in a dialect intelligible to the people.

The history of Orthodoxy in Kievian “ussia begins in the late tenth
century when Grand Duke Viadimir I married Anna, the sister of the Byz-
antine emperor.12 0n returning to Kiev, Viadimir brought with him Greek
missionaries, books, vestments, icons, crosses, relics, and church uten-
sils. 1In 932 A.D. a mass kaptism was held in the river Dnieper for the
people of Kiev.13 This marks the beginning of Orthodox Christianity as
the State religion in Russia. For approximately two hundred and fifty
years Kiev was considered to be the political, economic and ecclesiastical
center of Russia. The ongol suzaranity over Russia lasted from the
thirteenth to the.-fifteenth centuries, during which time a policy of
religious toleration permitted the Orthodox Church to continue functionina.
Gradually Kiev lost its influence as the capital and in 1325 the see of
the Metropolitan was officially transferred to Moscow.l4 [y the middle
of.the fifteenth century the Russians had succeeded in driving out the

liongols and their new political independence rougihly coincided with the

lzwalker5 A History of the Christian Church, p. 215.

13Koulomzin, The Orthodox Chiristian Church, n. 137, and D. Attvater,
The Christian Churches of the Last, Londen, Geoffrey Chapman, 1961, p. 45.

¥goulomzin, The Crthodox Charistian Church, p. 155, and op. cit.,
p. 215, :
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independence or autocephalyl® of the Russian Orthodox Church (144810),
Until this time the Patriarch of Constantinople had traditionally appointed
a Greek metropolitan to the Russian Church.

rioscow came to be resarded as the new capital of Orthodoxy after
Constantinople was conquered by the Turks in 1453.17 The importance of
iHoscov as the ecclesiastical center was further strengthened by the
marriage of Ivan III ("Ivan the Great") to the niece of the Byzantine
emperor in 1472.18 Through this marriage Ivan, the Grand Duke of Moscow,
assumed the Byzantine title of Czar (a slavic version of the word
"Caesar")1S and as Czar headed both the Church and the State.

In the course of the sixteenth century, the relationship between
Church and State that resulted from this union was cha]]enged; One party
(the "possessors" under Joseph, Abbot of Volokolamsk Monastery20) was
committed to the idea of a close alliance between Czar and Patriarch .and
therefore the acceptance of social and political responsibilities by the

Church. The opposing party (the "non-possessors" headed by i{ilus Sorsky,

15Heyendorff states (in The Orthodox Church, p. 143) that the
word autocephalous comes from the Greek “auto," ‘self' and "kephale,"
'head.' According to Demetrakopoulos (Dictionary of Orthodox Theo]o?xg
p. 21), in Orthodox cancn law an autocephalous church is one which elects
its own head or primate and is not dependent upon any other patriarch.
The boundaries of the various autocephalies often coincide with national
boundaries, although this is not always the case.

10ualker, A History of the Christian Church, p. 528.

171bid., p. 523.

18ieyendorff, The Orthodox Church, p. 107.

194are, The Orthodox Church, p. 113.

20paul #iliukov, Religion and The Church in Russia, Hew York,
University of Pennsylvania Press, 1943, n. 18.
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founder of the Sorsk Hermitage) sought complete separation of State and
Church matters. The latter party emphasized a 1ife of monastic poverty
and piety and argued that clergy should be detached from worldly affairs.
The quarrel was, for the most part, settled by the apparent victory of
the "possessors" and from the sixteenth century onward the relationship
between State and Church vascillated between co-existence and domination.

The actions of Patriarch ilikon in the mid seventeenth century and

of Czar Peter the Great in the eighteenth century demonstrate the impli-

cations of this union. As Patriarch, Nikon attempted to standardize
church books aﬁd the form of worship. !any regional variations had crept
into the form of worship and [iikon demanded that the Russian practices
conform to the liturgical customs prevailing in the other patriarchates.
In addition, with the introducticn of the printing press and the mass
reproduction of service books, it was felt that a prototype was necessary.
The books, and conséquent1y the practices, vere altered wherever they
differed from the contemporary Greek style. The reforms most frequently
mentioned in the Titerature concern the position of the fingers in making
the sign of the cross, the number of halleluiahs sung and the direction of
Chﬁrch processions.2l hile crossing themselves, the Russians held two
fingers tocether, while the Greek custom was to hold three fingers to-
gether, forming a single point; whereas the Russians sang halleluiah
twice, the Greeks repeated it three times; Russian processions moved in a
westward direction and, in processions, the Greeks moved the opposite way.
lovever inconsequential these points may have appeared to some of the

Russian people, when conformity with the ilikonian reforms was demanded,

21Siepniak, The fussian Peasantry, Third Edition, London, Svan
Sonnenschein & Co., 1894, p. 387.
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there vere both clerqy and laity who refused to accept the new books and
to adont the new forms.

Just as there are a number of explanations for the introduction of

he reforms, there are many interpretations given for the strong resistance

toward the rodifications. The opponents argued that the Greek practices
were of even more recent origin than the Russian forms and therefore had
no more, or less, justification than their own with recard to the early
Christian traditions. Further questions were raised about the implications
of tiie changes upon the saints and the other "faithful" of the preceeding
centuries who had adhered to the practices now being condemned as
"unorthodox." Although iiikon was deposed by a synod of the other patri-
archs (in 166G A.D.), his reforms remained effective and in 1667 a council
pronounced an anathema against schismatics.22

Dissent characterized the seventeenth century in Russia. This led
finally to a schism (293591) within the Russian Orthodox Church. Of the
dissenters (raskol'niki), those advoecating continuance of the former
Russian Orthodox traditions severed .connections with the Church and came
to be known as the 01d Believers or 01d Ritualists. Amona the 01d Be-
lievers, a distinction is made between those who have retained the priest-
hood (popovci) and these who have rejected the priesthood (bezpopovci).23
Throughout the seventeenth century schisms spread and the dissenters them-
selves split into many factions.

This has been viewed by some as a process in which the new factions

can all be considered to be offshoots of the Orthodox Church. The

22reyendorff, The Orthodox Church, p. 110.

23Rotert 0. Crummey, The 01d Believers and The Yorld of Antichrist,
U.S.A., University of Wisconsin Press, 1970, p. 23.
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divisions are said to have resulted from disputes arising over the proper
or right (i.e. orthodox) form of worship. A more contentious position is
taken by those who argue that training for the priesthood was generally
characterized by a low standard of education such that the priests were
only minimally qualified to perform the functions of their office. Accor-
ding to this reasonina, the people regarded the priests as tradesmen,
performing the necessary services such as bantism, holy communion,
marriage and burial which were required by State decree. This is aptly
expressed by Stepniak:

The rela?ions betreen the moujiks* and their pops having little,
if anything of the spiritual in them ... it remains an undeniable
fact that as a rule the pops are looked upon by their parishioners
not as aguides or advisors, but as a class of tradesmen, who have
wiiolesale and retail dealings in sacraments.24
The illiteracy of the priesthood, in conjunction with the growing distance
between the parish priests and the laity, often contributed 1ittle to the

spiritual education of the people.25 lhile it is impossible not to speak

of a minimal absorption of at least certain aspects of Christianity,

*lioujiks means peasants. Pops means parish priests. This is a
disrespectful term which seems to be applied most commonly to “white"
priests (secular or married priests). Hingley points out that the
proper term for priest is svjas€ennik. (R. Hingley, Russian Mriters and
Society, iiew York, licGraw-Hill, 1SG7, p. 151.) Also see Schmemann,

The Historical Road of LCastern Orthodoxy.

24Stepniak, The Russian Peasantry, p. 373.

251, Chapter I of Neligion and The Church in Russia, itiliukov
centers on this point in discussing the assimilation of Orthodoxy in
Russia from the time of conversion (982 A.D.) to the pre-Mongolian reriod.
Stepniak, in The Russian Peasantry, arques the same point but with respect
to the period of time from the conversion to Orthodoxy until the time of
his writing (1894). Similarly, Dunn and Dunn speak about Orthodoxy in
Russia from 1700 to the Bolshevik Revolution in their book The Peasants
of Central Russia, (U.S.A., Holt, Rinehart & Winston, 1967).
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according tc this argument it is impossible to speak of the complete
assimilation of it. Evidence is given to support the c¢laim that the con-
victions of the masses remained a mixture of Orthodoxy and pre-Christian
beliefs. Because Dunn and Dunin concisely express several of these ideas
they will be quoted at length.

Bue to organizational difficulties and shortace of personnel, the
Orthodox Church failed to maintain active control over many rural
areas which were noiinally Orthodox. Therefore, quite apart from
the questions of the peasant festival cycle and sectarian influence,
peasant religious practice deviated from the official church cere-

monial. These deviations sometimes went so far that peasants who
considered themselves Orthodox were regarded as schismatics by the

Church hierarchy, and were treated accovdingly. This is a partic-
ularly significant example of the way in which the cultural screen
petween the peasant and the urban resident operates. The operation
of the screen in prerevolutionary Russia produced in effect two
cultures in one country, both in point of religion and in other areas
of life. It is necessary to bear this in mind when considering any
aspect of Russian history, and iiost especially the role of the
Orthodox Church in Russian jife.26
This position emphasizes that schisms occurred because many of the people
had only superficially assimilated the teachings and practices of the
Grthodox Church. Thus while acknowledging that the immediate issues con-
cerned specific Orthodox teachings and practices, the divisions are said
to express a disparity hetwecn the Orthodox doctrine and the continuance
of previously existing beiiefs. It will be recalled that in accounting
for the development of the numerous dissident groups the alternative
interpretation sugqgests that cleavages arose exclusively out of theolog-
ical disputes within the Church.
The reforms introduced by Patriarcn iliken had continuing reper-

cussions on the Nussian Church and society in the following centuries. But

another crisis threatening union with the State was faced by the Church

26punn and Dunn. The Peasants of Central Russia, p. 30.
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when Czar Peter the Great abolished the patriarchate.27 In 1721 he re-
placed the patriarchate with a new form of organization called the Holy
Synod. A new office for a "lay procurator" was created and the remainder
of the Synod was comprised of bishops and other cleray appointed by the
Czar. As the Holy Synod was under the immediate control of the procurator,
and ultimately the Czar, the power of the Church was subject to the State.
This synodical form of organization continued for approximately two hun-
dred years until, in 1917, the patriarchate was re-established by an
A11-Russian Church Council and Tikon, “etropolitan of Hoscow,}was elected
Patriarch.28

On January 20, 1918, the Council of Commissaries of the People
approved the famous decree regarding the "separation of Church and
State and the separation of the schools from the Church,” which was
promulgated on January 23.2°
N series of measures were begun in 1918 to prevent the propagation
of Orthodoxy within the U.S.S.R. A1l church bui]dihgs, lands and assats
were nationalized and shortly thereafter theological academies, church
schools and seminaries were transferred to the control of the Commissariat
for People's Education.30 In order for a religious group to congregate
it became necessary to obtain official recognition by the State. Ihile

this policy aranted the right to meet for wvorship services, it did not

27Heyendorff, The Orthodox Church, p. 110; Schmemann, The Historical
“oad of Eastern Orthodoxy, p. 331; and Yalker, A History of the Christian
Church, p. 530.

28ieyendorff, The Orthodox Church, p. 122; Yalker, A History of the
Christian Church, p. 532; Yare, The Orthodox Church, p. 137; and iicolas
Lernov, tastern Christendom, ilew York, G. P. Putman's Sons, 1261, p. 125.

29Heyendorff, The Orthodox Church, p. 125.

3Miliukov, Religion and The Church in Russia, p. 158, and Yare,
The Orthodox Church, p. 155.
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allow formal religious instruction or proselytization.

This brief discussion is not intended to be a resume of the official
State policy toward religious groups and the Orthodox Church in the
U.S.S.R. from the October Revolution to the present day. It is intended
only to indicate the general view toward which the Soviet government has
tendéd, recognizing that religious groups in the Soviet Union have seen
times of both restraint and laxity.

The re-establishment of the patriarchate in 1917 saw the beginning
of further divisions within the Orthodox Church, divisions which have
played a fundamental role in the recent history of Russian Orthodoxy.
Before Patriarch Tikon died in 1925 he appointed three possible "locum-
tenentes” or quardians of the patriarchal throne3l (the Hetropolitans
Cyril, Agathangelos, and Peter), anticipating that further councils
probably could not be held reqularly. Because of the incarceration of
these three appointees, “ietropolitan Sergius Lecame "deputy
locumienens."32 In 1627 Sergius officially requested that the Soviet
covernment legalize the Patriarchal Synod over which he presided, a
request which was granted the same year; "The Tatter demand apreared to
many to be going too far in the way of accommodation, for government
'legalization' necessarily implied an unspecified amount of government
control."33 Within the Orthodox Church many of the clerqy protested this
move, regarding it as an unacceptable compromise with the government.

Sergius was finally elected Patriarch in 1943 by a small aroup of

31Heyendorff, The Orthodox Church, p. 134. Also Yare, The Ortiiodox
Church, p. 1€1.

321eyendorff, The Orthodox Church, p. 135.

BLoc. cit.
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bishops34 but he died the following year. In 1945 Hetropolitan Alexis,
a supporter of Sergius. was subsequently elected Patriarch.
ilot all of the Orthodox clergy agreed with the position taken by
Sergius and Alexis concerning the relationship of the Russian Jrthodox
Church and the State. Among them were a number of clergymen who, in
exile after the Russian Revolution, formed The Synod of the Russian Church
in Exile.3%
Sergius and Alexis, however, have several times put out condemnations
of the Karlovtsy administration, and the Moscow Patriarchate con-
tinues to the present day to regard it as entirely illeqal and un-
canonical. The Synod, for its part, does not recognize as valid the
elections of Sergius and Alexis to the Patriarchate; and it has ig-
nored the condemnations published by Hoscow, lookina uggn them as
political documents devoid of any spiritual authority.o®
There is yet another group of priests, presently referred to as
The Russian Orthodox Greek Catholic Church of America,37 who originally
came as missionaries to Alaska in 1794, lhen Alaska was purchased by
the United States in 1868, the Russian Orthodox missionaries felt the

need to extend their Church to other parts of North America.38 At that

time San Francisco was the center for Russian settlers and in 1870 it

34There were nineteen bishops at this council. See Yare, The
Orthodox Church, p. 167.

351150 known as The Russian Crthodox Church Abroad, Russian Church
OQutside Russia, The Synodicals, The Karlovtzy Synod or Anastasians. See
Hare, The Orthodox Church, p. 181; Tarasoff, "A Study of Pussian Organ-
jzations in the freater Vancouver Area," n. 18.

36Hare, The Orthodox Church, p. 183.

377150 known as The Horth American Jurisdiction or The ietropolia.
See Yare, The Orthodox Church, p. 1862.

38Meyenddrff3 The Orthodox Church, p. 185.
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was made the see of the Russian Orthodox Diocese in the United States.39
The seat of the Hetropolitan was later (1905) transferred to iew York.

By 19¢4 the Russian Crthodox Church of America had severed contact with
the ioscow Patriarch and considered itself to be an autonomous body.
Although the history of this jurisdiction is complicated, the controversy
centers mainly upon the recognition of this jurisdiction by the Moscow
Patriarchate. The Patriarcihate was not prepared to grant complete autonomy
to the orth Pmerican jurisdiction and demanded the right to appoint
bishops there. The late Patriarch Alexis is said to have granted an
autocephalous status to the iMorth American Russian Orthodox Church in
1670 just prior to his death.4C It is important to remark that the new
office of Patriarchate of Mew York has not vet been filled. In spite
of this, The Metropolia considers itself to be an independent body with
its own Patriarch. |

From the foscovite position, both The Pussian Church in Exile and
The Ruséian Srthodox Greek Catholic Church of America are schismatic.
ow they view the relationship of the Church and the State in the Soviet
Union and how they view themselves connected to the ifoscow Patriarchate
would therefore appear to be central characteristics differentiating these
two jurisdictions. In Vancouver, Churches belonaing to The Russian Church
in Exile and The Russian Orthodox Church of America jurisdictions are
represented. Holy Trinity Church (on Campbell Avenue) and St. ilicholas
Church (on Thirteenth Avenue) are affiliated with the former jurisdiction

while Holy Resurrection Church (on Forty-Third Avenue) Lelonas to the

39Kkoulomzin, The Orthodox Christian Church, p. 230; Tarasoff,
"A Study of Russian Urganizations in the Greater Vancouver Area,"” p. 16.

40Bishon Antonuk, personal communicaticn.
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latter jurisdiction.%1
There is a small group of Russian Orthodox Churches known as The
Russian Exarchate in UWestern Europe42 who, as Russian emigres, recognize
the Patriarch in Moscow. Because there are no Churches with this affil-

iation in North America, no further reference will be made to them.

41gor a discussion of the history and development of these Churches
in Vancouver see: Tarasoff, "A Study of Russian Organizations in
Greater Vancouver Area," Chapters 9, 10 and 11.

42A'lso known as the Paris Jurisdiction. See MWare, The Orthodox
Church, p. 182.
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CHAPTER III
HISTORY OF THE DOUKHOBORS

Chapter II outlined the deyelopment of the Orthodox Church, the
influence of Orthodoxy in Russia and its subsequent introduction to
North America. To understand the Doukhobors it is necessary to again
consider the period in history that begins roughly with the seventeenth
century. The history of the Doukhobors, then, is the subject of Chapter
III beginning with the seventeenth century and the Nikonian reforms.
Brief consideration will be given to some of the events mentioned in
Doukhobor 1literature, with the greater emphasis being given to events
which occurred in the late nineteenth and twentieth centuries.

On the basis of historical evidence many attempts have been made
to trace the origin of the Doukhobors in Russia.l For presené‘purposes
it is sufficient to begin a discussion of the development of the Doukho-
bors at the time when they came to be identified as a specific group of
dissidents. In 1785 the Orthodox bishop of Ekaterinoslav, in the Ukraine

region, used the term duxo borec? (meaning 'those who fight against the

Ithe reader is referred to Chapter II on the historical background
of the Russian Orthodox Church.

- 2EV§ Popoff, Historical Exposition of Doukhobor Beliefs, Manuscript
for the National Museum of Canada, August 1964, p. 1, (Here1nafter
referred to as Historical Expos1t1on) Charles Frantz, “The Doukhobor
Political System, Social Structure and Social Organization in a Sectarian
Society,” Ph.D. Dissertation, University of Chicago, 1958, p. 32, (Here-
inafter referred to as "The Doukhobor Political System") Tarasoff,

In Search of Brotherhood, p. 5; and Vladimir Tchertkoff (ed1tor),
Christian Martyrdom in Russia, London, The Free Age Press, 1900, p. 3.
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Holy Spirit') to describe one group of heretics who repudiated all Or-
thodox formalities. The meaning of the word lost its pejorative over-
tones when it was reinterpreted by its members to mean those who wrestle
with the chaotic world in an attempt to gain the peace of the spirit.
Similarly it was taken to mean those who struggle against the injustice
and evil in the world with spiritual .instead of violent means.3

The name 'church' was rejected as was any particular man-made

structure because it was contended that the spirit dwells in man and
the real church is within the body. There are two points to be made in
connection with the term church. The Doukhobors did not see themselves
as being formally constituted in a manner similar to the Russian Orthodox
Church and hence they rejected labelling themselves as a church (i.e.
subject to institutionalized church discipline). They referred to the

place where their'meetings were held as ob¥¢ij dom? or molitvenyj dom,

glossed respectively as 'cdmmunity house' and ‘'prayer house.' Such a

place was never referred to as xram or cerkov', terms which are glossed
in English as ‘church.’ |
Each individual was regarded as equal to all others and Doukhobors

advocated a brotherhood of all mankind, recognizing God as the only

3This interpretation emphasizing the non-violent aspect of Doukho-
borism was insisted upon by Legebokoff in an interview. The point is
also made in many of the accounts including: J. P. Zubek and P. A. -
Solberg, Doukhobors at War, Toronto, Ryerson Press, 1952, p. 7, 177;
Popoff, Historical Exposition, p. 1.

AThis is the term given in Tarasoff's In Search of Brotherhood
(vol. 3, p. 917), but molitvenyj dom is more the commonly used form today.
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supreme authority.® Doukhobors were of the conviction that all bélfevers
possess the spirit of God. They said that all were equal to interpret
the "Christ within" and that the individual himself was the only true
priest. Perhaps it was from this precept of equality that Doukhdbofs
renounced the authority of the clergy and government.6 They also opposed
the formalities and the ‘ritual' (ritual) of the Orthodox form of worship
including the Bible as the ultimate source of inspiration,'Orthbdox lit-
urgy, icons, crosses, fasts, sacraments, baptism, communion, and confir-
mation--all of which they saw as unnecessary externalities. Emphaﬁiziﬁg
the unity of the individual and God through the Holy Spirit, the Doukho-
bors interpreted baptism, marriage and communion as manifestations of
the spirit but not as overt acts. From the Doukhobor perSpectivé'bap-
tism, for example, took place when a person repented and believed ih God.
Consequently they regarded baptism with water "as useless, saying that
water only washes off the uncleanness of the external body.“7

Because these views were seen by the Orthodox Church and the State
not only as heretical but also as anarchical, Doukhobors were continually
persecuted. At first Doukhobors were concentrated in the three provinces

of Ekaterinoslav, Tambov, and Kharhov.8 1In 1792 the governor of

SThis is a fundamental tenet professed by all Doukhobors. It
-can be seen, for example, in the "Declaration of the Union of Spiritual
Communities of Christ in Canada," proclaimed in Verigin Saskatchewan, 1934.

bFrantz, "The Dohkhobor Political System," p. 16; Tchertkoff
(ed.), Christian Martyrdom in Russia, p. 5-6; Zubek and Solberg,

Doukhobors at War, p. 7.

7Tchertkoff (ed.), Christian Martyrdom in Russia, p. 10. See

also Tarasoff, In Search of Brotherhood, Vol. 1, p. 11; Zubek and
Solberg, Doukhobors at War, p. 169.

8Tarasoff, In Search of Brotherhood, Vol. 1, p. 33.
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Ekaterinos]ay advocated that the Doukhobors be shown no mercy, for their
. beliefs were seen by the officials as a poténtia] threat to the Russian
‘Qrtﬁodqx people with whom they came in contact. Those practicing the
}Doukhobor teachings were condemned to be burnt; the sentence was later
remitted and they were exiled to "various regions on the periphery of the
Russian Empire."9 During the reign of Czar Alexander I (1801-1825) a
policy of toleration towards the Doukhobors was adopted. In 1802 they
were re]qcated in Taurida along the Mo]oEnaja River, which in English is
géneralIy described as the Milky Waters.10 Here the Doukhobors were
}permitted to organize their lives as they chose. The State interfered
l{ttle with them, particularly regarding the matter of compulsory mil-

itary service. Alexander's reign was followed by the reign of Nicholas
1 (1825-1855) a period during which Doukhobors were again persecuted.
In 1839 the Czar delivered an ultimatum that those not renouncing the
Doukhobor teachings and returning to the Russian ‘Orthodox Church would
be exiled to the Caucasus. Thus in 1841 Nichblas I expelled the recal-
citrant Doukhobors from the Milky Waters region and forced them to re-'
Tocate near Tiflis in the Caucasus Mountains. Later, in 1887, an edict
was issuéd enforcing universal military service. This caused the Doukho-
bors to take an overt stand to uphold their beliefs.

At this time in Doukhobor history the hereditary spiritual leader-

ship was held by Peter Vasilievich Verigin (or Peter the Lordly) who
set out to live an exemplary life by abstaining from eating meat, smoking

ahd drinking liquor. Not only were these proscriptions instituted among

oodcock and Avakumovic, The Doukhobors, p. 31.
101bid., p. 36.
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his followers, but communal 1living and passive resistance vere also made
ﬁéhdatory; HIn ;esponse to the edict of 1887, Peter the Lordly chose
Juhe 29, 1895 (Egggg!'gggl) as the day all Doukhobors would burn their
weapons as érpublic demqnstration of their refusal to serve in the army.
Prior to thekburﬁihg}of arms, June 29th was said to be the day commem-
orating the»birfh of the saints Peter and Pau1; In addition, the 29th
of Jﬁne had been recognized as an important day by the Doukhobors for
on the 29th of June, 1859, their leader Peter Vasiiievich Verigin was
born.11l This public demonstration of Doukhobor opposition to coﬁsc}ip~
tion led the State authorities to furfher persecute them. These actions
eventuated in the.migration of approximately 7,500 Doukhobors to Canada
in 1899, although 12,000 chose to stay behind. 12 "

Arrangements, negotiated prior to'their afriva] in Canada, appeared
to the Doukhobors to protect their affaifs from>governméﬁt interférence.
Education, undér the authdrity of provinciél governménts; wés not.yet
compu]sory,in‘ouf]ying‘afeaé. Nor was there a national religion fo‘which
Canadian citizens or immigrants were‘forced to éonfbrm. From 1899 to

1904 Doukhoborsvarrived in Canada and were given 1and in the Prairie

11Popoff, Historical Exposition, p. 18; Tarasoff, In Seé;ch of -
Brotherhood, p. 126; and Woodcock and Avakumovic, The Doukhobors, p..76.

12These are the figures quoted to Tarasoff's In Search of Brother-
hood, Vol. 1, p. 196; also in Hawthorn (ed.), The Doukhobors of British
Columbia, p. 7; Woodcock and Avakumovic, The Doukhobors, p. 149; and
Zubek and Solberg, Doukhobors at Mar, p. 32. "It will be noted that at
the turn of the century more Doukhobors remained in Russia than immi-
grated to Canada. During the 1880's the Doukhobors were split into two
factions, the Large Party (although numerically the smaller party) under
Peter Vasilievich Verigin, and the Small Party under Gubanov. This
schism has been attributed mainly to a controversy over the legitimacy
of Peter Vasilievich Verigin's claim for leadership, following the death
of Lgker'ia Kalmykova. See lloodcock and Avakumovic, The Doukhobors,
pp. 70-85. :
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regions. Under the provisions of the recently ammended Hamlet Clause
(origina]ly instituted in 1870 for the Mennonites) they were allowed to
sett]é together and to cultivate the land jointly. Further, by an Order
in Council of 1898 they, along with other pacifistic groups, were exempt
from military service.l3

Approximately 1907, the relatively homogeneous group of "Canadian
Doukhobors" split into three major factions. WUhile sharp lines were
drawn between the groups over the question of pledging allegiance, less
clearly defined boundaries emerged as early as 1900 when, according to
several sources, approximately 2,000 Doukhobors had left the community
organization to farm_independently.14 The factionai divisions were
partially attributable to irreconcilable opinions on the question.of the
hereditary spiritual leadership. In 1905 government pressure demanded
that oaths of allegiance be taken in compliance with the Homestead Act.
The signing of the Act involved two things contrary to Doukhobor prin-
ciples--private ownership of land and swearing allegiance to the Queen.
To register land as individuals was a violation of the Doukhobor tenet
of communal 1iving and to swear allegiance to a monarch meant. the recog-
nition of a sovereign other than God. MNo consensus and no official pol-
icy were reached. In the end it became a personal decision fdr-each

Doukhobor. As a result, the Doukhobors split into three main groups.

13yoodcock and Avakumovic, The Doukhobors, p. 134.

Y4y00dcock and Avakumovic (The Doukhobors, p. 159) cite this
figure from Bonch-Bruevich. Hawthorn (The Doukhobors of British
Columbia, p. 32) quotes from the same author also.
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First, those who signed the Homestead Act (about 1,00015) came to be
called Independents since by owning land individually they explicitly
disregarded the Community organization. Secondly, those who refused to

take the oath of allegiance (roughly 6,400) were no longer eligible for
Crown land and their property reverted to the government. Subsequently

this latter group formed a legally recognized company known as the Christ-
ian Community of Universal Brotherhood Limited (C.C.U.B.) and bought
land en masse, enabling them to continue living and working together as

a corporate group. And thirdly, the title Sons of Freedom came to be

associated with those Doukhobors who have been zealous opponents of
assimi]ation16 throughout the entire time Doukhobors have been in Canada,

demonstrating their{dissatisfactiqns with the Canadian government and the
modern North Ameriéan way of life. Few in numbefs_during‘al1.of Doukho-
bor hisfory,(they were estimated to number about'one hundred at the turn
éf the century.' _ |

The Independenf Doukhobors (now under the charter name of the
Society of qukhobors in Canada) remained in Saskatchewan after pledging

allegiance. They were more or less ostracized by the other Doukhobors

15These figures are estimations given by E1i Popoff, personal
communication. Similar figures are given in Hawthorn's book The Doukho-
bors of British Columbia, p. 8. Woodcock and Avakumovic estimate that
ten per cent of the Doukhobor population was Independent by 1906
(The Doukhobors p. 198). The authors recognize that this last figure
seems to contradict that given previously where it was said that by 1900
there were approximately 2,000 Independents (both estimates given by
Hoodcock and Avakumovic). However tloodcock and Avakumovic suggest that
the decline in the number of Independents stemmed from pressures for
conformity by Peter the Lordly after his arrival in Canada (1905).

16The resistance of the Sons of Freedom to the assimilative process
is a point which is discussed at length in the Hawthorn Report on the

Doukhobors (1952). The point is also made by Yoodcock and Avakumovic.
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who, particularly in the early years, are said to have been discouraged
by their leader from associating with them.17 Most of the Independents
recognized Peter Vasilievich Verigin as their spiritual leader but denied
the authority of his successors. |

Under Peter the Lordly the Christien Community of Universal Brcther-
hood was incorporated in 1917.18 The Union of Spiritual Communities of |
Christ (U.S.C.C.), envisioned by Peter Petrovich Verigin as the successor
of the C.C.U.B., was not incorporated.until 1939, one year after his
death.19 pyembers of both the Christian Community of Universal Brother-
hood and the Sons of Freedom began migrating to British Columbia to
acquire land in 1908, Although both these groups acknowledge the leader-

ship of the late Peter Petrovich Verigin, the U.S.C.C. members now re-

spect the spiritual gquidance of John J. Verigin whereas many of the Sons
of Freedom follow Stephan S. Sorokin. It is interesting to note that
-John J. Verigin is regarded as the spiritual leader by some members of
the U.S.C.C. because of nis lineage although his official position re-
mains only thaf of honorary chairman of the organization.20

The succession of hereditary leaders frequently has been a con-

troversial issue among Doukhobors, the most recent example of which

7Tarasoff, In Search gf_Brotherhood, Vol. 2, p. 496; Woodcock
and Avakumovic, The Doukhobors, p. 240.

18Hawthorn, The Doukhobors of British Columbia, p. 10; Tarasoff,
In Search of Brotherhood, Vol. 2, p. 410; and Zubek and Solberg,
Doukhobors at War, p. 100. ’

. 191n conversation, members of the Union of Spiritual Commun1t1es
of Christ are usually referred to as "Orthodox" Doukhobors. Members of
the Society of Doukhobors of Canada are generally referred to as
"Independents."

2OJohn J. Verigin was chosen for this position in July, 1961.
See Tarasoff, In Search of Brotherhood, Vol. 3, p. 717, and Hawthorn,
The Doukhobors o of British Columbia, p. "255.
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- concerns Stephan Sorokin. He is regarded as a spiritual leader by many
of the Sons of Freedom although there are other Doukhobors who question
‘his claim. It is not only Sorokin's legitimacy that has been questioned;
throughout the entire history of the Doukhobors disputes have arisen
-over the question of hereditary leaders. Several writers?l have sugges-
. ted that these conflicts are the result of "structural ambivalence"
inherent in Doukhobor beliefs and organization. Because every individ-
ual is free to interpret the "spirit within" himself, he is considered
to. be equal to all other individuals. Consequently every person has the
potential for becoming a leader in spite of the fact that the descen--
dents (putative or genealogical) of a particular family usually become
the leaders. It is said that because of "structural ambivalence"

there is the possibility of COnflict between the un1imited freedom of
individuals and the restraints placed dpon thdSé individuals by routini-
zation.22 It becomes apparent then that ff some kind of balance between
the authority of the individual and the authority of the collectivity

is not met, factionalism will result. For almost as long as Doukhobors
have been in existence they have been wrestling with the implications

of leadership, organization and routinization on their belief in freedom

and individuality.

21Harry B. Hawthorn, Charles Frantz, Koozma J. Tarasoff.

22According to Weber, charismatic authority rests upon the values
of the extraordinary and is opposed to traditional domination which lcber
says is based upon the sanctity of everyday routines. This conflict is
always resolved with the charismatic authority becoming organized and
permanent, finally succumbing to routinization. (H. H. Gerth and C. W.
Mills (eds.), From Max Weber: Essays in Sociology, New York, Oxford
University Press, 1958, pp. 52-54, 297.) This is a point Frantz also
develops in his thesis "The Doukhobor Political System."
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Presently in Canada membérs of these three factions of Doukhobors
are to be found. It is important to keep in mind that the mémbership
in these categorieé fluctuates. "There is no hard and fast dividing
line of belief or of behavior betwéen?ihem the Sons of Freedom and the
others, and even membership and support are drifting categories."23
This is noticeable at meetings in Vancouver. For example it can, and
does, happen that a member of the Sons of Freedom will attend a meeting
of the Independents or vice versa. Although such a person participates
fully, following the particular style of the group he is visiting, his
past activities and allegiances are remembered and are used to explain
any inappropriate behavior. Thus in attendiﬁg a meeting of Independents,
if an individual from the Sons of Freedom were to kneel to the floor in
accordance with his style of worship, the others present would not
follow his example; among themselves, they would probably explain this
behavior by the fact that he is a zealous Son of Freedom. iot only do
_individuals attend the activities of different factions, but they
sometimes also change the group with which they choose to be identified.
- A Son of Freedom can, for instance, become a member of either the U.S.C.C.
or the Independents. Membership in the latter two groups is more stable
in that membership turnover may be somewhat deterred by formal appli-
cation to these organizations while such a formality does not seem to
be characteristic of allegiance with the Sons of Freedom. At the present
time (1971) only the Independent Doukhobors hold sobranija regularly in
Vancouver. At these sobranija individuals from all three Doukhobor fac-

tions participate and sometimes the boundaries between the groups are
difficult to detect.

23Hawthorn (ed.), Doukhobors of British Columbia, p. 10.
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CHAPTER 1V
CONTEMPORARY DOUKHOBOR MEETINGS

Having briefly considered the history of the Doukhobors, attention
will now be focuéed upon contemporary Doukhobor meetings which are held .
on Sundays. This chapter describes the Sunday meetings which take place

in Vancouver and Grand Forks, British Columbia.

A. Setting

It is understood by Doukhobors that a sobraniel'begin;'at eieven
o' cloek every Sunday morning in_Gréhd Forks and at one o' cldck in
Vancouver.2 Doukhobors acknowledge no holy days and maihtainjfhat they
hold a sobranie on Sunday strictly for the éake of éonveniencé; Sobranija
are also held on special occasions. On June 29 (or fhe closest Sunday.
to that date) the Doukhobors commemorate ngggg_ggg;_(or Peter's Day)
by holding a meeting out of doors. The U.S.C.C. Doukhbbofs Qather for a
sobranie on August 1as wel].} Annually they recognfze this as Declaraf{6n
Day; in August 1934 a declaration of beliefs was formulatéd and ft was
this document that in 1938 became the basis of the U;S.C.C. Sobfanija

are held year round in Grand Forks. This is also the case among the

IThe term sobranie here refers to a 'gathering’ or ‘'meeting' in
a general sense. This is:the term used by Doukhobors in Vancouver in
reference to Sunday meetings. In addition to the word sobranie, Grand
Forks Doukhobors use another term. Molenie or 'prayer meeting' is a
more specific term used only in reference to their morning meeting. This
is an important distinction and should be kept in mind as the following
descriptions are read.

2The Independent Doukhobors in Vancouver are the exception in that
they hold their sobranija on'the last Sunday of every month.
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Vancouver Independents but when the other group in Vancouver held their
own meetings, they did not meet during the summer months. The specific
details regarding the hour, day and season peculiar to the various
sobranija are taken for granted. That is, there is no announcement of
the next meeting, and because of the nature and form of the meeting,
there are few preparatory requirements. For example, no individual de-
Tivers a sermon which could necessftate weekly preparation; because tﬁeré
is no choir there obviously are no rehearsals during the week. )

Shortly before the beginning of the sobranie a loaf of bread is

brought to the hall and is placed on a table with salt and water. These

items are the pre-arrangements necessary for the staging of a sobranie.

. 1. Exterior Setting

One of the original principles Doukhobors upheld was the rejection
of any externalities of worship. Because the Holy Spirit dwells within
man, they saw no need to attach great importance to the p1ace.wheré they
met for prayers. Having no special buildings, rooms or péraphernalia-
they formerly met outside or in someone's home. Today they maintain
that private houses are too small to accommodate their needs. Grand
Forks is a town with a population of approximately 5,000, sixty percent"
of which are of Doukhobor origin.3 The Doukhobors 1iving there havg
always had their own meeting hall and a new hall_wasrbui1t there in

1958. In Vancouver, where the Doukhobor population attending sobranija

3Tarasoff, In Search of Brotherhood, Vol. 3, p. 875.




49
is smaller, community halls are rented by each of the two groups.4 The
Grand Forks dom (a word meaning 'house') is situated in the middle of a
large‘ffeld on the outskirts of town. It is a two;stofied wooden struc-
ture;»facing east-west, with large continuous Qindows along the north
and south sides. There are no sign boards outside to indicate the iden-
tity of the building.

Both of the halls used in Vancouver are situated on side streets
and while signs on the exterior identify the buildings as édmmunity
halls, there is nothing to indicate that ;his is where Doukhobors meet.
As ‘in Grand Forks, the buildings 1ie in an east-west direction, with the
entrance at the west end. The locations of the buildings are suéh that
their setting removes them from obvious extraneous noises including

sounds ffom cars passing by, chi]dréh playing or industrial plants.

| 2. Interior Setting
One enters the dom in Grand Forks through a sef of doors on the
west end of the building and then pro;eeds_up four or five stairs to
three sets of closed doors. Beyond these ddors lies the main room
(approximately fifty feet by ninety feet) which is bounded at the far
end by a built-in stage. One immediately senses a fee]fng of spacious-
ness created by -the twenty foot ceiling and the“uninterrupted plate

glass windows. Because the windows constitute the greater portion of

4as the terms for the various groups are cumbersome, the following
notational system will sometimes be used:
(G) denotes Doukhobors in Grand Forks (G);
(L) denotes the Independent Doukhobors who meet at Lockdale Hall (L)
in Burnaby;
(R) denotes Sons of Freedom and Union of Spiritual Communities of Christ
Doukhobors who hold their meetings together at the Russian People's
Home (R) in Vancouver.
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the side walls, they expose the surrounding countryside. The floor is
highly polished ngtgra] wood with no floor covering. The walls are of
the same natura1 wood. There are no curtains or furnishings, nor is
there any;;ypg.qf ornamentation (such as pictures,icon§, cand]es,Aflowers
etc.) in the hall. The wooden benches piled along the walls, beneath
the windows, afe all that diSrupt the emptinesS of the room.

- Because the hall is used on many otﬁer occasions, the lower floor
or basement has kitchen facilities and a dining area to accommodate three
hundred people. When the dining area is not in use, the collapsable
tables and chairs are stored in the west corner, leaving a large empty
area to be used as the occasion demands. In contrast to the complete
absence of ornamentation in the upstairs hall, there are several small
portraits of Doukhobor leaders and promihent Russian writers (e.g. Leo
Tolstoy) on the basement walls. I

The two halls in Vancouver are roughly thé same size (thirty feet
by sixty feet) and are of the same general layout, with two sets of doors,
a stage at the east end, and movable chairs. In the three halls, the
area between the two sets of doors is not used for socializing; rather,
upbn entering oné‘immediately proceeds through both sets of doors. In
Vancouver there is not the same sense of spaciousness because the rented
halls have fewer and smaller windows. In addition, the darker surface of
the walls seems to close in the area. Just as there are no Doukhobor
accessorias displayed outside, there are no Doukhobor ornaments or fix-
turés fnside. This is not to say that there are no pictures etc. on
_ the w&Tls--on]y that they do not belong to the Doukhobors.
| There are certain arrangements which are carried out just prior to

the,beginning of a sobranie. A 'table' (stol) is placed at the east
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end.gf‘ghéﬁ;bdﬁ;‘about gight feet from the stage and an-equal distance
from‘thé horth and south walls. The table is small and can be of any
shape.h Iq'one ca§e it is round (G), in another square (L), and in the
last, féé;&ﬁngg§ kR). The table can either be covered with a table-
cloth o;‘gst:y’?hUS at one hall (R) the table is not covered; at the
other two Ba{fé thé table is covered but in one instance (G) there is a
plain white é%oth and, in the other (L), there is a cloth with a white
background end a muiti-coloved design. Upon the table 'bread' (xleb),
'salt' (sol') and 'water' (voda) arc placed. In all three cases water
from a tap is poured into a pitcher and placed on the table along with
an empty glass and a saltcellar. A loaf of bread is scmetimes put on a
plate but in any case it is put near the other objects on the table.
These cbjects are grousad together although their arrangement would
appear to be arbitrarry. In Vancouver, the bread is usually brought-by
the informal chaivwan who @isc takes it upon himself to set out these
objects and the table. In Grand Forks, this duty falls upon the care-
taker of the dom. Here, one of the women brings a loaf of homemade
bread. It is a round leaf zbout eight inches high, and, though it is
baked in the traditional way, there is no special preparation to set
this particular leaf apart ¥rom others. The bread used at a Vancouver
sobranie is usually purchesed at the jocal store just before the meeffng
and is placed cn the table in i%s commercial wrapping. As the bread is
brought to the hail Tor the occasion, it is taken home afterwards by the

donor whereas the other objects are stored at the hall and are reused

at the next meoting. The display of bread, salt and water is an old
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Slavic custom indicative of hospita1ity.5 When asked, Doukhobors say
that while bread, salt and water may have individual meaning, in this
context they are taken together to represent hospitality, the basic
necessities of life and "toil and peaceful life."

The table is used to orient oneself in the building for as one
enters the room, the males will group on the left half of the hall and
the females on the right half. (See Diagram 1.) Using the table as a
poiht of reference, Doukhobors say that males are on the right hand‘side
and females on the left hand side. While from the entrance men are seen
to be on the left and women on the right, Doukhobors see the reverse as
being true since men are said to be on the right hand side of God and
women on the left.® This paraliels their respective positions when one
stands behind the table and faces west. |

The ébove is applicable to all three sobranija but in Vancouver
chairs are set up before the beginning of the meeting. Again in rela-
tion to the table, several rows of chairs are set a few feet from the
table toward the west end. The rows of chairs are grouped so that those
on the men's side and those on the women's side face each other. (See

Diagram 1.)

B. Participants
It was mentioned previously that the ages of those attending
‘sobranija range between thirty-three and eighty-five years, the average

age being sixty to sixty five years. At such a meeting there is usually

SBoth Doukhobors and Russians say that this has been the custom
for generations. See also Dunn and Dunn, The Peasants of Central Russia,
p. 97.

6This interpretation was given by all informants.
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aﬁMe§JE1 number of males and females. The absence of young people, or .
those between the ages of ten and thirty years, is read11y apparent
Occasionally young children of both sexes accompany the1r parents Dur1ng
the meeting children will remain with the parent of the same sex. .

At a sobranie-not only do most of the part1c1pants know. each other
on a first name basis, but because of the familiarity within the ethnic
group, one can aiso trace an individual's parents, grandparents, close
relatives, village of oiigin, aliegiances and activities by the family
name. Before the mesting begins people chat quietly, often making in-
quiries about other Doukhcbors or talking about the differences between
the various factions. In a group Whéﬁé’ﬁembéééfknaw each other, the non-
member or the stranger is conspicious qpon;entrance, especially if he
does not give the proper Doukhobor‘greetinQ;' If one fails to extend the
appropriate greeting or if the proper greeting is’given and one still
remains unrecognized, “those” Doukhobors already present will ask one's
family name. If the name is of Doukhobor origin one is then asked his
patronymic name.’ From this information the Doukhobors will infer that
one has come because of his background; in the case of a non-Doukhobor
the reason for one's presence is asked.

During the informal conversation prior to the meeting individuals
“*frequent]y glance around to check for the presence or absence of ‘those

who regu]ar]y attend. When those who are expected to be there have

7Among Russian speakers, one's patrcnym1c name is- differentiated
from one's family name. The patronymic is the’name derived from the
father's first name with the addition of the appropr1ate suffix. This
name preceeds one's family name or surname. This for example, in the
name Peter Petrovich Yerigin, Petrovich ('son of Peter ) is the pat-
ronymic and Verigin is the family name. S
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arrived,»qr when it is felt enough people are present, someone”suggestéa
that the meeting begin. The suggestion is usually made by an elder,
alwgys é ma}ea who.simply says "Let's staet brothers and sisters."” The

‘elder' or starosta8

is expected to be the initiator probably because he
is assumed to have the greatest knowledge of the traditions. The elder
informally assumes this role as a function of the particular social. con-
text and not solely because of personal attributes. Thus he may be an
iniiiator at some sobranija and not at others.? Specifically, as elder,
he is concerned with choosing the appropriate time to begin. He is
usually the first to give a prayer and he knows,.as does everyone else,
those who usually 'read’ prayers.10 He picks up cues as to when a given
sequence of events has terminated and a new one should commence. In
some subtle manner (such as raising his eyebrows or glancing in a certain
direction) he intimates that it is appropriate for the next activities

to begin.

Considering all of the sobranija the researchers attended, there

8The starosta (literally, ‘elder') in nineteenth century Russia
was the head of the mir or peasant commune. (Dunn and Dunn, The
Peasants of Central Russia, p. 9.) The elder was chosen by the members
of the commune to act as their spokesman and to manage the transactions
of the mir. (Also see Tarasoff, In Search of Brotherhood, Vol. 1, p. 54.)

9Frake's article was helpful in describing this role. See his
discussion of "assistants" in Subanun ceremonies, expecially p. 480.
("A Structural Description of Subanun 'Religious’ Behavior," in
Cognitive Anthropology, Tyler, (ed.), 1969, pp. 470-487.)

107he meanings given for the Russian verb citat' are 'to read’
and 'to recite.' When Russian or Doukhobor Russian speakers translate
this verb into English they tend to use one form--'to read.' Thus the
Doukhobors will say in English that they "read their prayers." The
English speaker should remember, however, that Doukhoborism is an oral
tradition and that prayers are 'read' (i.e. recited) from memory.
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were few incidents that could perhaps be called inappropriate behavior.
At one meéting in.Vancouver, people were stahding siTent]y except for
. . the person who was reciting his prayer. An eider]} woman in her late

- eighties interrupted the proceedings by interjectinéla few irrelevant
comments (i.e. irrelevant to the proceedings). This was the only time
-the elder was observed to make an overt gesture§ he simple called her
name--"Tanya." She immediately recoiled and stood in silence for the
remainder of the meeting. It should be noted that in some ways this is
an atypical example for everyone present considers the old woman to be
“a little senile" and excuses her on this account. WNevertheless the
example was included as an illustration of how the elder is expected to
handle violations of understood rules of conduct. But it is not always
the elder who is expected to deal with improper situations. In the case
of a person who may attempt to converse in a hushed voice with his
neighbour, those éround Him will indicate that he is not conforming to

the decorum by turning to look at him briefly.

C. Dress

At the sobranija of all three groups, men's attire is not
strikingly distinctive and it would not readily identify them as ‘Doukho-
bor.' Men wear eithef suits or sports jackets and pants. Shirts range
from dress shirts to sports shirts and ties are worn by some but not by
others. Consistency seems to lie in the fact that some type of jacket
is worn. While men may wear overcoats and hats to the hall these are
removed after entering.

In cdhtraét to the men, the women at Grand Forks meetings have a

distinctively Doukhobor way of dressing. No woman will enter the dom
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without her head covered. A large shawl is worn over the head and shoul-
ders, extending to the small of the back. It is made either of cotton
- or lace; in the former case the fabric is plain though small groups of
flowers frequently are hand embroidered on it and in the latter case a
floral design in lace is evident. A three inch fringe borders the shawl
in the back. The shawl fits tightly around the face in front of the
ears, exposing little or no hair and is held under the throat by a
broach. |

Women wear a two piece outfit, a matching blouse and skirt. Skirts
are full, plain and mid-calf in length. Blouses with three-quarter
length sleeves button down the front and tuck under the waistband of the
skirt. The blouses and skirts are of matching fabric and while some have
small patterns, they are predominantly of plain material. A woman's
shawl is generally of the same colour as her outfit. The prevalént
colours are pastel shades of green, blue, yellow and pink.

Doukhobors wear no jewellery. Bracelets, necklaces or broaches
are not worn as accessories and seldom are watches or rings seen. Rings
are not exchanged at a Doukhobor wedding for it is believed that this
is a "sign of matérialism"; furthermofe it is believed to be superfluous
to the state of being married. When a persbn feelé a need for an out-
ward sign of marriage for the sake of the larger Canadian society, a
woman will wear a plain thin wedding band. It is uncommon to see facial
make-up, even lipstick, and at a sobranie in Grand Forks, one never sees
a woman carrying a purse.

While this traditional dress is maintained in Grand Forks, vari-
ations are seen in the dress of women attending Vancouver sobranija.

Although some Doukhobor women do wear the traditiomal dress in
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Vancouver, this is certéin]y the exception. It seems characteristic of
the older women (sixty-five years and over) to wear a shaw], kerchief or
hat. Typically, hore women have their heads covered at one sobranie
(R) than at the other (L). At both these meetings, covering the head
is not as strictly practiced as it is in Grand Forks. Generally, the
Doukhobor women wear.clothing that can be included under the vague term
of "average Canadian" dress. Dark or pastel coats are worn to the halls
and are kept on throughout the meetings. Again, jewellery is not dis-
played although possibly it maybe worn beneath the coat. Wedding rings
and purses are apparent yet nevertheless they cannot be said to be

common.

D. Music

Much of Doukhoborism is revealed through its particular style of
singing. Doukhobors always sing without accompanying instruments, which
they condemn. As their entire tradition is ovral, words and musical
arrangements have served as one of the principal means by which their |
history, prescriptions and proscriptions, and concepts of 1ife have been:
passed from generation to generation. Doukhobors believe that through
committing the words to memory, they will become a part of the person
and be his guide for life. "Record it in your hearts; deliver it by
mouth" Doukhobors say.

A child is not only taught the words to the many songs but he is-

also taught his own "part." Over time an individual becomes so famil--

iar with the words and style as to be able to participate at any Doukho-. .. ..

bor gathering. Male and female voices éing in unison, though an octave::

apart. There are two parts for both men and women and approximately one .
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hatf of the congreégation will sing the principal melody. The others,
perhaﬁsqtﬁé’mbre musically gifted, will sing the embellishing harmonies.11
Thére'iéinb'provision made in this communally-oriented group for such a
»gifted:person to display his talents individually; there is novplace for
solos or duets. Within the group then, everyone knows the words and
harmonies and the group together forms the choir which requires no for-
mal direction. Kenneth Peacock has co]Iécted and recorded.many types
of Doukhobor songs and he describes their music in the following way:
"A11 Doukhobor group singing has this strong central column of sound
from which the cantilevered harmonies are projected."I? To the unaccus-
tomed listener the music may sound monotonous and extremely slow and
solemn. When one becomes familiar with the style of singing the solemn-
ness takes on the meaning of the words and one comes to appreciate the
intricacies of the harmony.

Doukhobors divide their songs into three main categories: ‘psalms'

(psalmy), 'hymns' (stixi), and 'folk songs' (narodnaja pesnja). Folk

éongs, however, are not important to this discussion since they are
never sung at a Sunday meeting. Psalms are the oldest musical form of
the Doukhobor tradition. They are memorized teachings of the spiritual
leaders and selected lessons from the Bible. The psalms were laid down
p?imarily by two early leaders: Ilarion Pobirokhin (1775-1785) and

Savelii Kapustin (1790-1818). Later additional contributions were made

11Kenneth Peacock, "The Music of the Doukhobors," in his Twent
Ethnic Songs from Western Canada, Ottawa, National Museum of Canada,
1966, p. 39.

12) gc. et
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by Peter V. Verigin and Peter P. Verigin.13 Although fhé word "psalm”
is used it does not always refer to specific Biblical bassages.- Ideas |
from the 01d and New Testaments have been used as’the basis of sdme
Doukhobor psalms. These psalms are teachings common to all Doukhobors
rather than spontaneous invocations of individuals. They are memorized
and every individual supposedly knows exactly the same psalms as every
other Doukhobor. Because of the standardized nature, there is no oppor-
tunity in a psalm for individual vafiation. |

Doukhobors say that the distinctive mannér of singing psalms arose
out of the religious persecutions they suffered in Russia.l? To avoid
detection of their activities, the words of the psalms were made unrec-
ognizable by extending some syllables for several minutes, éreating a
dirge-like effect. To illustrate, when the word §1ggg_(meaﬁing 'praise')
is contained in a psalm the syllable sla is held over a series of varying
notes for about two or three minutes. This being the case, five words 6f
a psalm may take up to ten minutes to be sung.15 |

Psalms most commonly deal with the Doukhobor concept of life and
worship. Among other things they give the Doukhobor view of heaven and
hell, church ritual, passivism, humility, brotherhood and understanding.

Every psalm ends with the phrase 'glory to our God' (Bogu naSemu slava).

13popoff, Historical Exposition, pp. 10-13, and Peter Legebokoff,
- personal communication.

MThe respondents interviewed related the emergence of this style
of psalm singing to the time of Doukhobor persecutions by the Russian
Orthodox Church and State. This exp]anat1on is also given by Hugh
Herbison in his chapter on "Religion" in Hawthorn's Doukhobors of British
Columbia, p. 176, and by Woodcock and Avakumovic, The Doukhobors, p. 22.

150p. cit., p. 35.




61

Many pf the psalms are in the form of questions and answers. For example,
the psaim "What manner of person art thou" (also referred to as "The
question)and answer psalm") is said to have been composed around 1775-
1785 by Ilérion Pobirokhin who insisted that the written word was life-
1e§s as, he said, was evident.in the Russian Orthodox Church.16 Because
this is a lengthy-psaim, Doukhobors haQe broken it into several parts
and these are sung‘separately. Selected questions and answers from this
psalmlhave beén included here to indicate some of the ideas and precepts
contained within psalms.

What is the kingdom?

The kingdom is neither food nor drink; it is righteousness on
earth and joy in the Holy Spirit.

‘What is the root of all evil?
Love of money and idol worship.
How do you pray to God without priests?
With true reverence, humility and love.
“What kind of works do you refrain from doing?
We refrain from anger and violence; from the judgment of others
and taking of oaths, and from taking part in the terrible acts
of war.  We do not keep company with those who indulge in
foolish giddiness, 9ance and other forms of devil-inspired
worldly pleasures.l
While these memorized teachings are sung, they are also said (i.e.
spoken) at a particular time in the sobranie. In this case they are
referred to as 'prayers' (moiitvz). When psalms are sung at a sobranie

all those present stand shoulder to shoulder. Men and women stand with

16Popoff,_Histov-ical Exposition, p. 7.

171bid., pp. 32-39; and Doukhobors: Their Faith, Saskatchewan,
Published by the Doukhobor Society of Canada, 1961, pp. 9-24.
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elbows slightly bent and hands clasped in front below the waist. All
heads are s]1ght1y bowed dur1ng psa]m singing. The pitch and tempo are
set by one person, usually a woman, who is known to be a good singer ‘fhe
person who initiates the singing has a similar pos1t1on to that described
forvthe.elder That is, whether one is informally expected to beg1n the
psa]ms depends not only upon who else is present but also upon how
fam1]1ar one is with the 1mp11c1t]y agreed upon psalm.

| In addition to psalms, Doukhobqrs sing hymns whfch Peacock has
categorized into several types. One group can be‘classified as early
his;qricel hymns. These were sung in Russia before the turn of ihe
twentieth century. Theyvare transitional in that they have elements
which identify them as both psalms and hymns. They are not completely
metered as are later hymns nor are they exc]usively of the form of the
older psalms.18 Hymns are further differentiated from psalms as the
latter are in the form of one complete text which flows continuously
from beginning to end. Hymns, on the other hand, are made up of a num-
ber of verses or stanzas and there are noticeable breaks between these
since the individual who starts the hymn also starts the first few bars
of each verse. As a result of the ambiguous status of early hymns they
are called psalms by the Independent Doukhobors (L) while most of the
remaining Doukhobors (R and G) regard them as hymns.19 The early hymns
have themes similar to those presented in the discussion of psalms} In

contrast to these early hymns, later hymns make reference to specific

18peacock, "The Music of the Doukhobors," pp. 35-38,

1910 interviews, the older Doukhobors from Lockdale Hall stated
that they sing "old hymns" instead of "psalms." They say this is so
because many of the "younger people" no longer "know how to sing psalms.”
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‘events in Doukhobor history such as pérsecution, impriéonment, martyrdom,
the burning of their arms, treks, and "... they often reflect the 1bnging
-and dispair of a people undargoing persecution and exile."20 1p com- _y
parison with psalms, hymns are of a faster~tempo andﬁall words and
‘phrases .are known and uanderstood by the singers. Briefly, psalms and
 hymns can be consicered an oral record of and a cbmmentaryiﬁbon D&Gkhobor

Tife.

E. Sequznce of Events

At eleven o' clock on Sunday morning, a sobranie begins in the
Grand Forks dom. It lasts for about three-quarters of an hour. In
Vancouver the starting time is supposedly one o' clock Sunday afternoon
and once a sobranie begins it lasts for about three and one half hours.
People start arriving approximately five minutes before the meeting is
said to begin. As individuals enter the building they give a formal
greeting for this qccasion. The first to arrive at the dom enter and
simply bow their heads. When others arrive, usually in couples or small
groups; they enﬁer through the ddor on the appropriate side. The men are
on the 1eft}side of the hali and wemen on the right but, as was noted
ear]iék,zi males are said to be on the right side and females on the
left side in ré]ation to the table. People enter with their hands in

front, clasped below the waist, and walk half way into the room. Here

they pause, bow from the waist down saying, slavim Bogu-Bog proslav'sja

or ’wé praise God and God is worthy of praise,' to which those already

20This quote is token from Peacock's article "The Music of the
Doukhobors," p. 256. See his chapter for a fuller discussion of the
‘various kinds of hymns.

‘215ee Chapter 1V, Saction A 2, Iaterior Setting.
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present rep]y velikoe imja Gospod'noe povsé zemle or 'the Lord's name is
known throughout the whole earth.' The procedure is the same in Van-
couver sobranija, although people walk only a few paces into the room and

say slava Gospody or 'praise our Lord.' 1In this case those présent reply

Slavim blagodarim. Xristos voskres or 'We gratefully praise him too.

Christ is risen.'22

In both Grand Forks and in Vancouver, people congregate in.the
west half of the building (at the obposite end from the table) ahd talk
informally while waiting for the others to arrive. On their appropriate
sides, men and women chat quietly to one another. People rarely cross
the hall to talk to someone of the opposite sex. When it is felt that
all who are expected to attend have arrived, or when it is felt that
"enough” people are there, the elder will say "Brothers and sisters let's
start." This informal period can vary in length from approximately ten
minutes to one hour during which time people anticipate the arrival of
some thirty of forty others. It is interesting to observe that while the
starting time for the sobranie fluctuates in Vancouver, the commence-
ment of the sobranie in Grand Forks is punctually adhered to.

After the suggestion to begin has been made, people gradually
move toward the opposite end of the hall and group together more or less
in rows of five or six people, with the table between the sexes.
(Refer to Diagram 1.) As people approach the table they assume a
stance that is maintained throughout the sobranie; men stand with hands
clasped below the waist while women's hands are clasped and placed at

the waist. The head is slightly bowed, the eyes open. While people

ngér an explanation of the reasons for these different_.greetings
see Chapter IV, Section F.
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may glance around, they look at no one in particular. Should an indiv-
idual arrive while any part of the sobranie is in progress, he will enter
quietly, walk to the center of the room pause, and bow, waiting for the
others to acknowledge his presence with a nod of the head before he takes
his place. |

Praye‘rs are recited first by the males and then by the females.
Réspect fOﬁ age may be evidenced by the places where people stand and the
order in which they give their prayers. When people are gathered at the
table to give prayers they stand in rows, males and females facing each
other so that the elders stand closest to the east end and closest to
| the table. Perhaps the Doukhobor view of age and maleness is demon-
strated in the sequence of prayers--the elder, elderly men, younger men,
elderly women, younger women. Each individual recites a different.
prayer. Traditionally, everyone present was obliged to say a different
prayer but now the number of prayefs spoken varies from week to week,
depending on the number of people who choose to say a prayer. At the
conclusion of ea;h prayer everyone bows together. Different types of
bows occur and consequently it should be noted that the bow at the end

of a prayer is called obicee poklonenie23 or 'communal bow' by the .

Doukhobors. It is distinguished from the bow that is given upon entering
the hall which is simply referred to as poklonenie or 'bow.'24 The

final prayer recited is always OtCe na$ or 'Our Father' (i.e. The

23poukhobors translate the noun oklonenie as 'bow.' However
in standard Russian this term means ‘worship.’ The word poklonenie
is derived from poklon, which means 'bow’' to both speakers. But,
poklon is rarely used by the Doukhobors for the above mentioned bows.

24‘D()ukhobm‘s explain bowing as the ackanledgment of the presence
of the spirit within the other person. :
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" Lord's Prayer). The prayer§ take between ten and fifteen minutes to be
recited. After’this, three psalms are sung, the first being 'Our Father.
People grodp closer and cloSer together as the singing proceeds. This
is a subtle movement of pebple slowly, continuously, but perhaps unknow-
-ingly, clustering together. Although most people participate, as a rule
more women sing than men. As is the case during the reciting of prayers,
those who do not wish to participate in the psalm singing stand furthest
from the table. On the second verse of the second psalm the man nearest
the east end (usually the elder) clasps the right hand of the man beside
him and they bow deeply to each other three times, kiss three times--

on the right cheek, left cheek and then on the lips. ~They turn and all
the men as a group bow to the women. Only as many individuals.as choose
participate in this activity--generally it involves about ten men. When
the men have completed the rounds of bowing and kissing, the women
commence the same. The singing of psalms continues uninterrupted
throughout this sequence. Thi§ act of bowing and kissing is also called
goklonénie. The length of time involved for the singing of psalms, the
bowing and kissing varies with the number of participants but on the
average it lasts fifteen to twenty minutes. The concfusion_of'a Grand .
Forks meeting is marked by all individuals simultaneously kneeling and
touching their foreheads to the ground three times. On each respective

bow they repeat in unison: Vetnaja pamit' vsem' pokoj nam borcam

zaist'inu or ‘Everlasting memory for all those strugglers of truth!'

Zivem poZalej Gospodi dobrogo zdorov'ja. Prosti nam Gospodi i ukrepi.

v putjax tvojix or 'Grant O Lord good health to those living. Forgive

us 0 Lord and strengthen us in your pathways';fbtcu i synu i svjatomu

duxu or 'Of the Father and Son and Holy Spirit.' This is known as the
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~ zemlepoklonenie or 'bow to the earth.' After the last bow people rise

.and nothing more is said. They slowly disperse, though some congregate
- to chat informally. The conversation is carried on in the west half of
.the hall, away from the table, just as it was prior to the beginning of
. the meeting. Most conversation takes place between members of the same
. SeX. :If.ma]es>and females do speak to one another they usually stand
_near the center of the hall at the west end. Generally most people
have left the dom within ten minutes and presumably they have returned
home. . |

| Both of the last two types of bows mentioned are omitted from
sobrani ja in'Vancouver.25 When the three psalms have been sung, people
proceed to the chairs west of the table (See Diagram 1) where they soon
begin to talk among themselves. In Vancouver then, the movement away
from the table and the breaking of the silence mark a change in the tone
of the meeting. Once the people walk away from the table and'move.toward
the chairs, the atmosphere becomes more relaxed as people begin to con-
verse, re-arrange chairs and the usual sounds of people shuffling,
coughing and getting themselves settled continue for about five minutes.
During this time there is a conscious ménipulation of people as someone
inevitably says "move up to the front and closer together."

Of the two and one half hours that follow, approximately half of
the time is spent singing while the remainder is taken up by group dis-
cussion, Again, not necessarily everyone participates and those people
who sit in the back rows often carry on conversations with one another.

During this part of the sobranie individuals do get up to go to the

25 an explanation of this omission see Chapter IV, Section F.
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- .washroom or to leave the hall. ‘Upon occasion, if the necessity arises,
- an indivfdua] will cross the hall to speak briefly with a member of the
5oppo$ite.sex.' As people often look over to the other side of the room,
-.-a husband and wife may subtly indicate to each other when to leave, for
‘.example! In this event the peoplé theﬁ leave as'unobtrusive1y as poss- .
. ible. In a Vancouver sobranie when someone arrives while the others are
_ seated, he stops several yards to the west of the chairs, pauses, and
then says 'Praise our Lord.' If ﬁhose preseht are not in the process of
singing they give the customary reply. If they are, however, they
simply nod in recognition. ‘ ‘ )

The choice of a psalm sung whilg the péople‘staﬁd around the
table seems to depend mainly upon the preference of the individual who
starts the singing. Once people are seated, the selection of hymns is
often preceeded by unstructured conversation until a consensus is
reached as to what particular hymn will be sung at a given time. It
also happens that an individual wili‘start singing a hymn without prior
discussion. Should the others have forgotten this hymn and not join in,
the singing stops and a discussion follows as to whether or not to con-
tinue. This has happened occasionally during hymn singing but nevef has
ii been observed during psalm singing.

The discussidns at the two Sobranija take different forms. The
sobranie which is held by the Independents (L) assumes a different
character attributable, to at least some extent, to the formal structure
of the Society of Doukhobors of Canada. The Society has an elected
chairman who presides over‘giscuSsions which deal with organizational
matters. A new chairman is elected annually and this position doeé ﬁot

necessarily fall upon the elder. At one meeting the discussion conceirned
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the prbposél to build a home for elderly Doukhobors; at another, the
topics centered around Doukhobor Youth Groups and an athletic association;
a familiar theme is Doukhobor factionalism. Individuals begin speaking
by add}éésinglthe others as "Brothers and sisters" and indicate the end
of théif discourse by thanking the others for listening.

Discussion of such matters continues principally among the males
for roughly ten minutes or, until the womeh interrupt with another hymn.
The subjects are not considered resolved until everyone more or less
agrees on a course of action. Therefore discussions continue from one
sobranie to another. The hymns which punctuate the discussion usually
number nine or ten but one or several can be sung consecutively. In
sum, the portion of the sobranie when people are seated can be described
as discussion frequently interspersed with hymns.
| The other sobranija (R) can be described as the reverse: hymn
singing interspersed with discussion. Thfs can be readily seen by the
.topics that are raised. Often discussions revolve around whether or not
it is appropriate to talk about "business" at a sobranie. When dis-
cussion begins, the comment usually made is "I come to sobranie to sing

 and this isn't a sobranie.” At this sobranie the only recurrent topic
.peftains'to the differences between the various Doukhobor groups. There
is no Chairman among the group, reflecting the unstructured nature of
fhis sobranie in contrast with the other. It is because discussion is
not generally held to be proper, by those attending, that hymn singing
predominates this meeting.

In comparison with the entire Grand Forks sobranija and the part
of the Vancouver sobranija when people stand around the table, the

seated portion of the meeting appears to be characterized by more flex-
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ibility.. There is no set number of hymns to be sung nor is there a
definite order to the proceedings. ‘People seem to be able to choose the
extent;they-wish to participate-and there are less restrictions on . :
-appropriate behavior. The lack of restrictions is seen in the examples
- of a person leaviig the room or of a thirsty individual going over to
the table and pouring himself a glass of water, occurrences which are
never seen while peorle are grquped around the table.

. Aftep about two or thrce hours of sobranie people often begin
Teaving.- When either ti2 nuwbers are great]y reduced or when they feel
thay have discussed and sung enough, sémeone.begins the hymn 'The
closing. of the sgbranie.’ Afger this, people collect the bread, salt
and water and put away the table and the chairs. This usually takes
-about. thirty minutes because of the conversation that occurs while these

‘things are being done. Pecple then leave -the hall to return home.

F. JistoricainPrayer Meetiné

In attemau1ng to account for semz of the var1at1ons wh1ch are
appafent in the meetings as described in the prev1ous part of th1s
chaptnr, 2 desgr1pt1on of a late n1net°enth century Sunday meet1ng is
g1ven 1nrtn1s section. The reconsfruct1on of the meeting deals ma1n1y
with the seqdénce of events on this occasion, to the exc]usion of other
.ethnoéraphfé detaiTs such as dress and music. The account which ié
}presénfed'in this séction of the chapter has been reconstructed ﬁfimar-

ily on the basfs'of Christian Martyrdenm iﬂ_Russia'editéd by Viadimir

Téhektkoff, thé text of which is a translation of a manuscript published

IaTatd

in Russian Antiquity, (i1208). Another first-hand description was re-

cordad by Stephen Grellet in his "Wisit to the Doukhobors near
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Ekaterinoslav in 1819." Several secondary descriptions were also used
in researching the prayer meetings of the nineteenth century.26
It is said that the Doukhobors broke away from the Russian Orthodox
Church in the seventeenth century because of the emphasis placed upon -
what they considered to be ceremonial externalities.
~ The Doukhobor faith at this time expressed itself in a negative
attitude to outside authority. They believed external sacraments
were offensive to God, and that priests and ritual acted as a
barrier to actual communion between God and man. By removing the
Orthodox barriers, the Doukhobors believed men and women could
attain harmony with God. This harmon; involved freedom from all
obligations to the Church and State.? .
Viewing all obligations to the Church as inexcusable abuses, the
Doukhobors then initiated what they believed to be the "correct" form
of worshipping God.
From the time of their early history Doukhobors held a gathering
known.as,'God's prayers' or 'God's prayer meeting.' These phrases are

glosses for the Doukhobor word bogomolenie. The word Bog ('God')

was often dropped so that the gathering was simply called a molenie

o 261 Alymer Maude's A Peculiar People an account is found (New
York, Funk and Wagnalls, c. 1904, pp. 142-43). In Slava Bohu, J. F. C.
Wright recreates the 1877-78 mode of "religious observance” (New York,
Ferris and Rinehart, c. 1940, pp. 38-39). Additional references to
“prayer services" are found in Tarasoff's In Search of Brotherhood
(Vol. 1, p. 92). In The Doukhobors, Woodcock and Avakumovic describe
a similar gathering which took place during the time of Luker'ia
Kalmykova (the late nineteenth century), p. 103. It is possible that
the variations in these accounts may be attributable to differences in
time, location or interpretation.

“2Mypight, Slava Bohu, p. 13.
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(‘prayers'or ‘'prayer méeting').28 Doukhobors say they bonfihe the Qord
molenie exclusively ‘to their own prayer meetings; they never use the
word molenie when referring to prayer meetings or gatherings of non-
Doukhobors.

Since Doukhobors recognized no holy days, ail days were regarded
as equal and a molenie could be held at dawn on any day. However in
most cases, for the sake of convenience, these gatherings took place
on ordinary Church or national holy-days. Because the Doukhobors did
- not attach any significance to particular localities, these prayer
meetings were held outside or in anyone's house. Upon entering the
house, it was customary to walk a few paces into ihe room and exchange
greetings. The tradition was to bow from the waist down (ob%Zee

gdklonenie) saying: Slavim Bogu-Bog proslav'sja ('We praise God and

God is worthy of his praise') to which those already present replied

" Velikoe imja Gospod'noe povsé zemle ('The Lord's name is great through-

out the whole earth().29 When the exchange of these salutations had

: 28Bonch-Bruevich in Zhivotnaya Kniga Dukhoborstev (St. Petersberg,

‘n.p., 1909) makes reference to a bogomolenie, p. 24. The use of the
word bogomolenie was confirmed in personal interviews with a number of
elderly Vancouver Doukhobors including: Mr. Sam Chernoff, Mr. William
Makayoff, Mr. Nikita Popoff and Mrs. Verigin, wife of the late Michael
the Archangel Verigin. Further validation was obtained in Grand Forks,
British Columbia from Peter Legebokoff, E1i Popoff and William Sukhorev.
There is, however, no.mention of a molenie or bogomolenie in the
English literature on Doukhobors. But in these accounts there are
references made to, and descriptions of, "religious services" and -
sobranija. This is an important point and will be discussed in great
detail in Chapter VI.

29A1though these greetings have not been documented, Nikita Popoff
remembers attending molenija in Russia when this tradition was practiced.
Eli Popoff corroborates this from material he has gathered. Further-
more this greeting is still carried on at the molenija in Grand Forks
at the present time, and possibly other Doukhobor settlements.
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veen completed, .a man wtould stand in Yine on the richt hand side of the
rocm vhile a voman would stand in line on the left side. £ plain table
with a white cloth upon wiich was placed breed, salt and water separated
the men's side from the women's. Thus the men vwould be standing on the
left side of the room as one antered, the women standing on the right side
of the room. Tie first mait in line would start reciting a prayer
followed by cach cne, in turn, saving a different prayer. ‘hen all e
men aad finished recitine,. the vomen then begain saying tueir prayers.
fitteation should be drawn to the fact thiat cenerally Letween fifty and
che nundred pecple attendad a molenie, all of whom were oliliged to recite
a different praver. iizn 211 the prayers had been said, someoie wou}d
pegin sincing a nsalm. On the sacond verse of the second psalm the first
man. iz line would clasn the ricat hand of the secend man and they would
bov: very low to each otiler threc times, then kiss three times, befere
bowing to the vomen (rac;k]one:-n‘e).3!3 By turis, all other males repeated
this procedure until every male carried out the bewing and Xissing with
every other male. 'hen the men had comnletaed tiie rounds of towing and
kissing, the wemen then commenced the same.. The sinaing of nsalms Ly
all those present continued througiout tiis sequence, AT the end of the
meeting, a prayer vas said after virich evervone returned nore. |

This vas the form of worsnip in flussia and it remained essentially

unchaneed durina the Doukhobers' first ycars in Canada (approximately

37ne seauence cf the bowing is not made explicit in any of the
early accounts mentioned in feotnotie 25 of this chanter. FEowever tie .
sequence in Grand Forks today is two deep bows, followed by a kiss and
another deep bow., Then the narticipants face the opposite sex and bow
once mere. It is possible that the present practice carried out in
Grand Forks is either the original procedure or a variation of tinat
tradition. ‘
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three to five years). When the Doukhobors arrived in Canada in 1899,
their leader Peter V. Verigin remained imprisoned in Siberia. During his
intafberatibﬁ,:Verigin sent letters containing advice as to how his
fo]]owefs should meet the challenges of 1ife in a new counfry. In his
letters; Vefigin passed on to the Doukhobors in Canada the principle of
passive resistance and other moral rules of conduct which they accepted
on his authority. From interviews with elderly Doukhobors, it became
apparent that when Peter's letters were received they were read after the
conclusion of the molenija. If questions arose over the application and
implémentation of his instructions, a sxodka ('regional meeting') was
held. The word sxodka was used by the Doukhobors to mean a meeting held
exclusively for discussion, among those within walking distancé of each
other. In contrast to this,‘a s"ezd or 'convention' was held for similar
meetings and included followers from all areas.

It is important to note that at this time no discussion was carried
on during the molenie; rather a separate meeting specifically for the
purpose of discussion was held either following a molenie or at some other
convenient time. It should be emphasized here that the reading of the
letters after the molenie was the initial aberration from the original
procedure. When Peter the Lordly arrived in Canada in 1902, it was a
logical extension to replace the reading of his letters at the close of
the molenie by his personal discourse.3l His speeches dealt primarily
with spiritual matters. Graduélly other individuals were permitted to
speak of spititual matters only. Doukhobors say that over a long period

of time topics began to drift away from what could be called spiritual

31From interviews with elderly Doukhobors; See also Woodcock and
Avakumovic's The Doukhobors, pp. 238-39.
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concerns and finally turned to business matters. |

. It is necessary to recognize that in Russié boukhobors sanglhymns,
a fact that has béen documented by Bonch-Bruevich. Thé distinction be-
tween psalms~and hymns made in tbe preceeding chapter was intended to
méke it clear that although both psalms and hymns were a part of Doukho-
bor tradition in Russia, only the former were an integral part of the
molenie. During the interval between 1899 and 1907 (?), Peter the Lordly
composed a few hymns and, a$ E1i Popoff states,32 some hymns were taken
from other Christian groups (inﬁluding Baptist and Russian Evange]icaIA
Christian). However, the incorporation of these‘new hymns was dependent
upon the approval of Verigin, In the past, informal gatherings were
occasions at which hymns were sung. For example, ff béople did not re-
turn home immediately after the molenfe they would congregate to sing.
As one respondent said, "after the bogomolenie some stayed to play games
but others gathefed in the afternoon to sfng hymns.” As a result of the
increase in the dumber of hymhs, as well as the incfeasing persistence
of informal diécdssions,Ainitial modifications can be seen.

Because thé changes were gradual it is not possible to give their
precise dates but those interviewed méintain that several changes't00k
place between 1902 and 1907, corroborating the account of Reibin;33
When Peter V. Verigin returned from a visit to Russia in 1905, he held
a s"ezd ('convention') at which he informed his followers that they should

relinquish some of théir old forms of worship. Taking advantage of his

32See E1i Popoff, The Soul Expressive Heritage of the Doukhobor-
Russian Group Singing, Unpublished Manuscript, 1968.

33simeon F. Reibin, Trud mirnaia zhizn, istoriia dukhoborstev
bez maski, San Francisco, Delo, 1952, p. 115.
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literary licence, Tarasoff suggests what might have been Peter's view of
these practices. |

"How that we are in Canada" he said, "there is no need to be afraid
of Orthodoxy; we can now eliminate those things, which under the
Tsarist regime, were employed tg4mudd1e and confuse the opposition.
Let's go back to fundamentals."
Peter the Lordly declared that some of the psalms, being composed so long
ago, had lost their relevance and should be either changed or given up.

Thé Doukhobors complied with this and other alterations. He suggested

that the greetihg of Slavim Bogu-Bog pros]aﬁ'sja be replaced by the

shorter salutation of Slava Gospody. Further, he abolished the

poklonenie (the Doukhobor practice of kissing, bowing and handshaking
during the molenie). 1In 1936 (?) Peter the Lordly's successor Peter
Petrovich Verigin reintroduced into the mo]enie both the poklonenie
and”the old form of the greeting.35. It was also during this time of Peter
Petrovich's leadership that a more intensé effort was made to compose

and collect hymns and, as a result of his intervention, the singing of
hymﬁs~bécame more prominent than the singing of psa]ms.36 Although Peter
P. Verigin reinstituted these traditions, they have not been accepted

by all Doukhobors. The Egglqnenie and the long form of the greeting

have not been réincorporated by Iﬁdependent Doukhobors who recognize
only the aufhority of Peter V. Verigin.

Having described a molenie in Russia, and having discussed alter-

34Tarasoff, In Search of Brotherhood, Vol. 2, p. 396.

351arasoff, In Search of Brotherhood, Vol. 2, p. 396. Personal
interview with William Sukhorev, also to be found in his Istoriia
dukhobortsev.

36Popoff, The Soul Expressive Heritage of the Doukhobor-Russian
Group Singing, p. 6. Also, loodcock and Avakumovic, The Doukhobors,
p. 349, and Peacock, "The Music of the Doukhobors," p. 38.
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ations that took place in Canada, it may be useful to briefly summarize
the prayer meeting or molenie as it occurred during the time of Peter
Petrovich Verigin.

Early in the morning people gathered, bowed and séid either

Slavim Bogqu-Bog pfoslav‘sja or Slava Gospody depending on their allegiance

to one or the other of the hereditary leaders.3’ When those already
present had given their reply, the men stood on the right hand side of
the table with jts bread, salt and water, the women on the left side.
Prayers were recited and psaims sung. The bowing, kissing and hand-
shaking (Eoklonenié) were carried out at this point by those wHo
accepted the authority of Peter Petrovich Verigin while it was omitied
by those who did not. After the final prayer had been séid, the mofenie
as such terminated. It was in Canada fhat immédiafely following the
molenie, or shortly thereafter, people would gather to hear spiritual

discussions and to sing hymns.

37The researchers concluded from the evidence gathered that the use
of one phrase or the other stems from allegiance to a particular leader.
This is not necessarily meant to imply that people make this distinction
explicitly.
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CHAPTER V
CONTEMPORARY RUSSIAN ORTHODOX SERVICE

Having presented the descriptive material on the Doukhobor meetings,
we will now turn the attention to the Sunday meetings which are held in
the Russian Orfhodox Churches in Vancouver. .For comparative purposes this
chapter hés beeh arranged to parallel the organization of Chapter Iv. It
is intendéd %hatlin reading the description of a Russian Orthodox service
attention will be given to similarities and dissimilarities which appear
between thi;lmeeting and the Doukhobors' meetings. One could, for fn-
stance, cbmﬁére the preparatory arrangements orbthe number of people in-

volved in the sféging of one meeting in comparison with that of the other.

A. Setting
TheHOrthddox service held every Sunday morning is the social
occasion which cbnstitutes the subject matter of this chapter. The ser-

vice is referred to as the divine liturgy (boZestvennaja liturgija) or

mass 1 (obednja).According to Orthodox doctrine, the divine liturgy is one
of seven sacraments,? the other six being: .confession, baptism, confir-

mation, marriage, ordination and extreme unction. Each one of these

lijass' is a rough gloss for the Russian term obednja which is _
derived from the word 'dinner' (obed), hence the divine 1iturgy or mass
implies the sharing of the eucharistic meal.

2Sacraments are defined officially as “... a holy act through which
the grace of the Holy Spirit is aiven." (Archimandrite Anthony, A Brief
Catechism of the Orthodox Catholic Eastern Church, "Russian Day"
Committee, 1652, p. 44, hereinafter referred to as A Brief Catechism.)
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sacraments is celebrated in the church. In the case of extreme unction,
except when exceptional circumstances may sometimes be prohibitive, it is
considered preferable that even this sacrament be administered in the
church. As the concern of the thesis lies only with the divine liturgy,
it is sufficient to mention briefly that on each of these occasions,
different parts of the church are used. As it will become apparent later,
the sanctuary is used by the priest on Sunday morning and "It is here,
strictly speaking, that Divine Services are conducted .... "3 In_cqntrasp,
for example, confession is held on the left side (from the congregations'§
point of view) of the nave, and the entire wedding service or ‘crowning’
(ventanie) is conducted in the central part of the nave.

On the evening prior to the divine liturgy, vespers (véEernjé) afe
held at six o' clock. Those anticipating receiving communionbthe
following morning are obliged to "take confession," and they are expected
not to "break the fast" before the service. Traditionally confession
was taken the evening before the divine liturgy. However now it is not
unusual for hembers to take confession on the morning of the eucharistic

4 1In contrast, at

service, although this is not favored by the clergy.
least once a year a clergyman takes confession when in the presence of
other priests even though he takes communion weekly. The confessional
services observed were of very short dukation (approximately two or three

minutes). At this time "the sinner contritely confesses his sins before

3Rev. Leonid Soroka and S. W. Carlson, Faith of Our Fathers, The
Eastern Orthodox Religion, Minnesota, The Olympic Press, 1954, p. 37,
(hereinafter referred to as Faith of Qur Fathers).

4Father Viadimir, personal communication.
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a priest and God forgives him."®

The divine Titurgy is held at least once a week, thougb during fes-
tival times a modification of the Sunday service is held during the week.
For example during Holy lWeek in Great Lent, prior to Easter, the liturgy
is celebrated three times a week and vesper services are held once a day.
The Russian word for Sunday (Voskresen'e) means 'day of resurrection'
and it is on this day that a eucharistic service is held in remembrance
of the Last Supper before Christ's resurrection. The service a]wayslie‘
takes p]ade between daybreak and noon.® “A priest can ce]ebrate only one
divine liturgy a day and only one divine liturgy can be celebrated on a
communion table on any one day. In Vancouver, while the services are not.
announced from week to week, they always begin punctually at ten-thirty
in the morning at two of the churches (HT and SN) and at eleven at‘the
other (HR).7 The services continue for two to two and one half hours.

Prior to the staging of this occasion there are certain.preparations
that must be made. A 'choir practice' (spevka) is held during the week.
The altar breads are baked, the church is cleaned and vacuumed_and4wax is
removed from the brass candle holders. On some occasions the icon which
is placed in the center of the nave is changed in accordance with the

~ecclesiastical calendar and the current festival that is being celebrated.

5Archim$ndrite Anthony, A Brief Catechism, p. 149.

6The exception is Easter, when midnight mass is held.

TThese abbreviations refer to:

" (HT) Holy Trinity Church

(SM) Saint Micholas Church

(HR) Holy Resurrection Church .

Two initials have been used to denote Orthedox Churches in order that they
may readily be distinguished from the various Doukhobor halls which were
denoted by a single initial.



81
The cloths which cdmpTetely coVer the tables in the church are likewise
changed periodically to correspond to the Church seasons (i.e. during
Great Lent all cloths are changed to black and before the midnight Easter.
service they are again changed, this time to white).. On Sunday morning
wine is brodght, along with a pitcher of warm water. Approximately one
hour‘before}the service begins, the church warden arrivés, the candles
are 1it and put in the brass candle holders.

A divine liturgy can take place even when no adult member of the
congregation has taken confession; in this case the priest and children -
participate in the communion. Up to seven years of age, children take-
communion without confession but after this age they must assume respon-
sibility for their actions and must confess their sins. Of all those
present at a divine liturgy, it is more common for chi]dreﬁ Qnder the
age of seven to take communion than for adults. For example, in a seven
month period8 adults haVe béen observed taking communion apprbximately
four times (out of thirty), and two of these occasions were important
festivals (i.e. Easter and Christmas). Orthodox members are supposed to
take communion at least once a year, and t