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CHANGING STEPS TOWARD PERFECTION: Doukhobor Unity in Passage
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I. Introdﬁction

In 1899, some 7,427 immigrants passed quarantine at Halifax before ultimate arrival
in north central Saskatchewan. . They were Doukhobors, the dévoﬁt core of a sectar-
ian group originated - and oppressed - in Russia since at least 1652. A religious
revitalization in‘1894, marked by a major pacifist demonstration, 'The Burning of
Arms', brought intense official punishment;vinternational opinion and aid from
Quaker groups expedited a Canadian refuge for the most committed.‘

Settlement in Canada was not easy, nor was adaptation to Canadian mores. Re-
jecting the Oath of Allegiance as the first step towards military registration, the
Doukhobors lost their homestead land by 1907; compleg but aﬁparently inequitable
official dealings ensured the collapse of their communal entefprise, the Christian

Community of Universal Bfotherhobd, between 1929 and 1940. Doukhobors in British
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Columbia, where the majoréty of the sect moved after 1907, did not for the most part
own their own land again till the early 1960's. Along with economic stripping, they
suffered consequent social injuries, chiefly refleeted by the collapse of industry
and production, general malaise, and the wviolent activity of some meﬁbers of the
Svobodniki(Sons of Freedom subsect). |

It is- a sad fact that the first serious studies of the Doukhobors (outsgide
scanty- Ru531an—languaoe materlals publlshed by the sectarlans themselves) began
scarcely 20 years ago. To date the chief sources are Hawthorne(l955), Tarasoff,
(1964 & 1969), Peacock (1966 & 1970); Woodcock & Avakumovic (1968) and myself(1972);
these deal for the most part with history and traditional lore. To the present other
material, most of it objectionable,-continees in-print, better articulating Canadian
prejudice than Doukhobor reality. One is accordanIy faced with a large population,
a long hlstory, and minimal prior resourees.

This paper 1s'based ptimarily upon folkloristic fiel@work carried out in the
Weet Kootenay region of B.C. since 1970; dealing with Doukhobor people settled in
the Boundary and Columbia districts; The landscape is mountainous, inhabited on
narrow valley bottoﬁsvand on river benches. The Boundary district, of which the
town of Grand Forks is the centre, surrounds an ancient lake-bottom; the Columbia
district, of which the town of Castlegar is the geographic centre 0nly,>is a complex’
of majer and minor river gorges. During the period of Communal living, Doukhobors
develeped home agriculture and forest industries; since the second World War, the
dominant forms of production have been extractive, with forest and mining interests
and the hyrdoelectric authority employing werkers in an industrial context. Agri-
culture has become a sympton ef a deliberately rural, alternative 1ifestyle, taking
the form of intensive gardening catried'on by Doukhobors and aggressively ‘country'
people. Domicile took two forms ih.the Communal living period: unique Village habit-
ations for CCUB members, and conventienal homes for those‘who withdrew from the organ-

ization. In the late 1930's, Svobodniki withdrew to somewhat isolated areas (Krestova,
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Gilpin) and comstructed small, impermanent’ (because inflammable) cabins, a style
many have mainﬁained to'the present. With the collapse of the CCUB, some families
lingered on in the Village houses, which were slowly destroyed by arson; others
squatted on their former land in small, self—constructed houses. With the return
(by resale) of land in the early 1960's, a maJorlty of Doukhobors built ‘houses which,
to quallfy for CMHC support, followed normal Westerm Canadlan conventlons of plan,
materials, and style. It is very arguable that such style was at least as desire-
able for its expression of achievmont by Canadian standards as for its mortgageability.
Demographic data on Doukhobors are not widely available. While the.largest org—
anization in the re01on, the Union of Splrltual Communities of Christ (USCC) lists
‘ chlldroo of over 1,000 families as schook-attenders,. this list does nof cover children
of independent or Svobodnik families; and school boards do not maintain ethnic stat-
istics. The histoiy of prejudice has discouraged most Doukhobors from identifying
themselves more precisely than as Russian-canadians; the religious identity suffices
for rel igious contexts, and there is seen to be little that is religious about indust-
rial or bureaucratic institutions now that the CCUB is gone. With commendable impart-—
iality, just this oort of identificatioo has become obsolete among the institutions
themselves. It is thus impossible at present to describe a normal or typical Doukhobor
individual or family with any degree of statistical accuracy, pending suitable large-
~-scale research; Perhaps a uoeful picture can be given from subjective observation.
éettlement ranges between contentional town dwelling; rural settlements (their
form dictated by land resale conditions) of suburban style, with bungalows close-set
on 1 to 4 acre lots; and contemporary or oloer rural houses onAmore or less isolated
sites. Most men and a fair number of women work in local trade and industry; many
women are energeoic homemakers who maintain large (1/2 - 1 acre) .gardens and put up
much presérves. A significant number of older people did not adjust easily to the

economic and ensuing social shutdown of c. 1938-'40; these live for the most part in

small homes, garden and carry out other work as opportunity is seen to arise, and
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depend for a portion of thelr subsistence upon government support. Families tend

to be slightly\larger tﬁan average, With 2 - 3 children common, both parents living
at home. Slavic tradition encourages the maintenance of grandparents within or near
the household (I have two children’srdrawings of home areas inclﬁding typical older
houses on the land site labelled 'Grandmother's house');lan informant comments that
'Iﬁfs a sin not to take carélof the Qld folks;' a value not universally honoured, but
producing a fair amount of guilt when defied.

A fundamental tenet of Doukhobor religion is the presence of God within every
person, however encouraged or repressed. From this belief rises Doukhobor pacifism:
takingvlife is not only an offense against‘the vietim, but against the God whose pre-
sence is fhus repudiated.. Historically, Ddukhobors have advanced their beliefs with
strong reliance upon rationalisfic argument, and have expressed them with great div-
ersity; thus 'identifieable' Doukhobors may include the literally and simply devout
at. one extreme, the deliberately agnostic at the other. -

This base implies a broad and égalitarian ideal; but it is blended with an admin-
isﬁrative traditioﬁ of Russian origin, the Mir (village) reliance upon a counsel of
Elders for nuormal conduct of ever&déy afféirs; and with a bélief that, as not all
persons nourish their divine spark equally, so one must live in every age who best
expresses the God within. Such a one, for many Doukhobors (though not all, including
the sect of Independents); is their Bpiritual Leader. There is no such leader at
present for thdse Dgukhobors who beloriged to the CCUB, although John Verigin, the
Honorary Chairman of the USCC, has such a roie expected ofvhim by some older folk;
there are a few aspirants to such a.role among Svobodniki, of’whom Stefan Sérokin has
most honour. This complex of beliefs and practices produced in the past a society
that accepted and supported an efficient and usually benevolent authoritarianism of
a theocratic style. Since the 1930's, most Doukhobors — drawing from the implications
of their tradition at least as heévily as from the proteétant example of their Anglo—

canadian neighbours — have internalized much of that authority. It is important, by
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the way, to see traditional Doukhqbor authoriﬁy as a counterfoii, consgious .and
exemplary, to the authofity of tﬁe Czarist, Orthodox Russian state: God opposing
.Antichrist. Customarily,:community affairs are carriea on by assemblies of local
repreéentative, occaéionally advised by the Chairman (USCC), by a Spiritual Leader
(Svobodniki); or»cﬁaired,infprmally (Independents).

| The Svobodniki present a remarkaglé case, too cémplex:for full trreatment here.
" Anonymous informants have suggested that the original families of this subsect were
conditioned to extreme views of society by their oppression as inhabitants of the
village most harshly punished in the 1890's; they accordingly accept their identity
~ as depéndent upon state oppoéition, and when, in Canada, the state proved somewhat
tractable, its conformafory hpstiiity was aroused by éuitable means, ensuing retali-
ation iaentifying the punished és‘true followers of the ideal. Whatever the case,
.—thé Svobodniki first appear clearly as a functioning parf of the B.C. Doukhobor com-
munity in the late second .decade of the century (Maloff MS, pp. 2764306)5 pious and
prophetically-inclined individuals, viéwing Community life as overly materialistic,
withdrew to small homes on the eages of Community se;tlements, maintaining a very
modest»lifestyle and returning regularly to speak and preach on behalf of a spiritual
outlook. 'An alternate social slof thus devlbped for'the CCUB; as others found them-
sel&es at odds with both the Community and the outside world, and as external pressures
(econonic aﬁd social) bore with increasing weight upon all Doukhobors, the Svobodniki
became increasingly rigid and ﬁafroﬁ iﬁ their thought, volatile and antisocial in their
action. By the early 1930'8, nude démonstrations became a common phenomenon; by the
late 1930's, political and réiigious acts had expanded to include the burning of prop-
erty: one's own, as a rejection of materialism; one's neighbour's, for reasons that
are perhaps less pure. The 1940's and early '50's were to bring terrorism. The press
followed public prejudice by failing to distinguish between Svobodniki and other Dou-

khobors, or between acts that were at least nominally or arguably religious, and
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those with outright criminal or psychotic motivation (and thus distinct from
Svobodnik policy). ;

On two oc;asions, 1932 and 1953, the Provincial government reacted massively
(Woodcock & Avakumovic l968,-pp. 318-319, 340-343), in the.earlier case isolating

large numbers of Svobodnik adults in a prison camp (Piers Is.) with no activities, .

work, retraining, or adequate health care and distrihuting children to orphanages

or 'industrial schools'; ~in the latter case, seizing Svobodnik children in violat-

ion of therprerogatives of the Children's Aid Society and impfisoning them inia
guarded school (New Denver). ~The policiesvwere.maintained for 2 1/2 and 6 years
respectively. The Piers Island.programmé produced no amelioration of Svobodnik
interaction techniques, probably the opposite: Various responses have been pub-
lished regarding the New Denvér_experiment, most of them biased one way or the other;
at best, some children accepted the academic education from which their parents often
restrained them; at worst, some children were seriously inhibited, be;oming mistrust—
ful, hostile, and seriously neﬁrotic. I note that many.ﬁgh—SVobodnik Doukhobors

- who have much to gain at least iﬁ security ffom Svobodnik inhibitionA— deplore and
repudiate tﬁe government's experiment. There has been no follo&—up, official or
otherwise, of the effects of the action.

Following imprisonment of some members in the lower Fréser Valley in 1962, the

majority of Svobodniki left the Kootenays and trekked to the coast, setting up a

.temporary settlement at the prison site. As sentences expired, families slowly re-

turned; but the stay outside the Kootenays, coupled with toleration and economic ép—
portunity at the Coast, apparently bfoadened Svobodnik fechﬁiques for evaluation and
dealing with external society. At any rate, the number and violence of actions has
diminishéd since that time, although the only clear conclusion is that amelioration
of anti-social institutions without loss of identity is'pos$ible.

It seems useful to me to perceive Svobodniki as a ﬁunctional complement to the

majority of Doukhobors, USCC and Independent, a social slot into which the dissident
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ahd deviant can be channeled without loss of 'Doukhobor' identity. Such was evid-
ently the original function of the subsect; to it are presently addedhthe functions.
our Western society»cheoses to impbse upon the criminal and insane. As such, the
Svobodniki, while perplexing and negative, validate the self-image of other Doukhobors
while maintaining many ideale of Doukﬂobor society more consistentiy and productively
than our criminals end psychefics are allowed to maintain our society's ideals.
.A,'Enor@dus and.longlived‘hietorie forces have compelled Doukhobors to evolve tech;
. niques aﬁd devicee for,theAaffirmatien of social unity. These are made most explieit
Vthfough yarious events at which the commenity and the family join. They involve por-
cesses we are accustomed tb_label "political' and ‘religious': at which point one
must bear in mind an iﬁfofmeht's statement,}Remember,'theirvreligion is their politics,’
baéically denying those terms as a dichotomy. The vents inelude both direct and sym-

bolic expression, and draw upon a subtle oral tradition for verification, the Zhiv-

otnaia Knig' or Living Book, the bulk of oral religious.texts. These events take

place Qith regularity and with consistent uniformity, allewing for what prove to be
only minor local end subsectarian variations. Even the present distances between
Doukhobors are far less thafbthe distance between the faithful and the Czarist, Orth-
odox Russia against'whose darkness believers saw themselves clearly silhouetted Qhen.

their society laid down its foundations.

II. Religion in Life

A. Meetings.

- If ritual were music, it would follow two measures: the steady progress of seasons
and hours, and the irregular step‘of human life. For Doukhobors, that time which is
ﬁltimately astronomical produces three classes of ritual at two levels; human time

produces the rites de passage. ' The calendar and the clock call the community to major

seasonal festivals and to Sunday morning molenye (Prayer assembly) or Sunday School,

and the family to grace before meals. The>Passages that are strongly marked are Be-
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trothal & Marriage, and Death, Burial, & Commemoration; Birth is dealt with only
simply. |

Every Sunday the devout may aﬁtend molenye, tﬁe primafy Doukhobor wofship ser—
vice; This falls in two portions: moleﬁye} or prayer, itself, a sacred event, and
;he*quaéi—sacred'sobrania, cdmmunity meeting, in which'hymn practice, hbrtatory add-
fesses, Sunday—school'present;tioﬁs? and business of géneral'iﬁteﬁest to the commun-
ity may take place.. At diffefent times or locations, children attehd Sunday School,
a simplified.form of molenye Which’adults‘supervise but in Whiéh they only take lead-
ing parts‘briefly'if the children félter;

Yolenye —~ like the worship of the more extréme Western sectarian moveménts such
as—Anabaptistsvor Quakers -~ is a quantitatively simplé, austere event by comparison
"~ with the eucharists of the ghristian establishment. It is charécterized by three
pﬁases: first, a number of psalmi (DOukhobor psalms; indigenous religious ;exts) are
recited by leading men and women iﬁ turn; secondly, the Lgrdis Prayer and at least
three psalmi are sﬁng by the assembly. vThe content and musical character of psalm—
—siﬁging has been adequately described elsewhere (Peacock 1970, pp. 14-49; Mealing
1972, pp. 28-36); héxe it should suffice to note that not only song text but melodie
énd‘harmonic style are unique to Doukhobors, and the whole singing tradition demands
and elicits technical, .conceptual, and emotional unity; During the singing of the
first psalom, an intricate series ofAbowé (poklon) and kisses-of-peace takes place.

. In the last phase of molenye (to which_the.bows are conceptually linked), the Lord's

Prayer and the Doukhobor prayer Father of All are recited; to the latter are added

three bows-to-the-earth (poklon na zeml'e) in which all present join: to the unseen

trinity, to the faithful dead; whose unity with God is certaip, and to the living,
in whom God dwells. The phase and the service end with a series of greetings between
males and females: for the holy day, for the abéeﬁt, for general blessing.

In the course of the meeting, those present have joined in contemplation. They

have exchanged or approved a particularly powerful celebration of the kiss—of-peace

0. : . )
that %lnts up the unifying presence of God in every person. They have sung in a
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tradition that demands highly trained musical skills including subtle harmonic flex-
ibility. They have then joined spéegh‘with those elsewhere and themselves, by means
of formulaic responses, in the past and future, explicitly affirming their identity
and mutual concern. The subsequent sobrania thus moves from symbolic unity to unity

- in practice. The'mode of Sunday Schoél fees children from embarassment or time
strain, but articulates fhem'easily into the adult event, from which their own observ—
ance differs inly by'length, diffiéulty, an& place. = Finally, all othef calendric
Qbservances,Aand several passages,.taﬁe élace ' "as an eiaboration of the molenye
format and reiterate its unifying factor.

A The-calendric observances iﬁclude major pérticipation and seasonal emphasis at
'thé universal festivals of Christmas and Easter, of which the latter (as for all .Slavs)
is.dominant. The Day of Ss. Peter & Paul, celebrated c. June 27, is ngmed Peace Day
and serves to commemorate The Burning of Arms. There is varying observance of the
'Cogmemorations of the Peters Verigin on the anniversariesﬁqf their commemoration-days.
USCC and some other Doukhobors also take part in the Children's Festival and the Youth
Festival, usually c¢. June 6 énd May 24 respectively; in the former, sunday-school
groups conduct a major molenye and. then take ﬁp the afternoon with assorted present—
uatiens; uéually~musiéél;»invtﬁe latter, yoﬁth g&oups conduct a two-day series of pre-
sentations, in ﬁhich secular‘musig, skits, sécred nusic, exhortations, and molénze
éll have pafts. This is the most massively attended even£ of the year. USCC members
celebrate Declaration Day é. August 6, on which a well-attended molenye is followed
by choral‘presentations and exhortétions cémmemorating the most recent (1934) Doukhobor
credal publication. Independent and Svobodnik’iﬁdividuals are often present at such
.events, taking a greater or lesser part dependent upon the degree to which the event
can be seen as partisan. |

Behaviour during these events - in fact, at all community events — takes two
styles. Many present involve themselves intensely in the formal aspect of the assem-

bly. But many others, except at the more sacred moments, may spend a good part of
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their time talking‘with friends and kin, playing with other children, flirting mod-
estly with other young people, or dozing securely. It is perhaps necessary to point
6ut that these persons are participatiné fully in the event -~ the underlying event
of community assembly...They communicate unity at a degper level than that of the
-visible ritual, but the ritual .is the bearing about which the more inchoate processes
Vrevolve. ‘ |

Formerly, festiyals appear to- have been-less frequent, although we have but scanty
accounts, and those no earlier-than the late 1800's. Ig is clear, though, that at
" least at periods of strong rgligious-cdnséiousness, the communities observed relative-
ly brief molenyé most week-day mornings, with the Sunday molenye calling for cull part-
icipation in the kiss—of-peace and the singing of complete rather than abridged psalmi.
Today a minority of persons, mostly elderly, atfends molenye. It is not easy to dis-
. criminate betweenvthe causes for thiSAchange,.but they must certainly include, first
the secqlariziﬁg influence of Anglo—cénadian-example and présperity; second, a weaken-
'iné'of religious faith following upén both the economic and social derangements of
the years fellowing revitalization, and the rigidity of religious style; énd lastly,
the greater physical security of éanadian doﬁicile and its efosion of the need for thé
intensely unifying force of the old observance, which.strengthened fhe community ndt
only against the pressures it still feels, but also against aﬁprehended violent persec-
ution by church and stateji A further éoint; the ancient, defining Orthodox conception
of worship holds .it to be eternal, to and from which the worshipper moves in time; as
iong as it is maintained by some, it is a resource for all to be used as need becomes
‘evident. For Boukhobors, that ﬁeedv is presently underwhelming. Patterns of Svobod-
Eigraction and devotion reflect this with clarity; and conflict and worship appear to
6ccur not so much consequentially, as synchronous manifestations of the same underlying
" innominate pressure.
The family is variably visible in these events. Men and women ére divided in

molenye and in sobrania seating, although male relatives may cluster; so with female.
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News at sobrania may ihclude the trayels of kin. TFamily groups are often directly
involved in choral events at festivals. It is, however, during the low-intensity
periods of community events that families become obvious: sitting together when aud-
ienceé are not divided‘by sexg,seated in .groups at meals, for which kin will assemble,
often invifing gﬁests to joinvthem; .The summértime festivals:are.conducted out-of-

—~doors whenéver possible, and meals take place in picnic style, families sitting with

‘guests and food, commonly arranged in long lines by region of settlement. This place-

ment by locale may .appear. from the outside to limit family. identification, but partic-
ipants see it as rather affirming that there is a specific,vpermanent place for their

family relative to all the rest.

B. Birth.
The major passages are those of Marriage and Death. Birth has at no recorded

time in Doukhobor history been marked off by major observances, the only recorded

'ceéémony being ‘an obligation upon the first person to pick up the child (and any

subsequent person picking it up for the first time) to say 'Hospodi blagoslavi'

(Lord bless [us]) (private communication). NO ritual seems attached or reported to
Naming. There are at least three independent, plausible reasons for this de—emphasis
of birth. Firstly, European sectarian groups of extreme quality generally give more

attention to a member's failure to conform, with subsequent shunning or expulsion, than

“to entry: simple birth is adequate entry. Secondly, Orthodox name-giving ceremonies

were characteristically licentious; in their rejection of Orthodox religious style,

it would be mnatural for the puritanical Doukhobors of the 18th. C. to reject the whole

format of such a recognition, as they limited license at marriage. Lastly, and of most
import, Doukhobors traditionally were seen fo recognize the entry of the individual
into humanity as a slow, late process (Kravchinsky 1888, p. 512):

...the soul enters the child...from about the sixth to the fifteenth year

of its life, the-period during which the child is learning from the Book of
Life. The newly-born baby is only a piece of soulless matter.
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This aligns with another datum (private communication):
Used to be, a baby was born really handicapped, body or mind apparently,
they wouldn't feed it for three days. If it died, it was meant to; but
if it lived, they had to take real good care of it, because such was the
will of God.

The place of the child within the community is defined in two psalms. Psalm 182

(Bonch-Bruevich numbering) identifies the virtue of the infant, going on to the

devout child's behaviour and eventual adult witness for the faith:

[The Lord] created theApersoh; little fellow. The young lad grows up,
"he acts in God's willj;...

Tﬁe late éSalm Basic Rules for Young Children (Mealing l972,lpp. 280-2823; not in

Bonch—Bruevigh) wag.composed - perﬁaps éhortly before 1910 - by Peter Vasilievicﬁ

Verigin. It sets out a very Widé range of simple regulations for children's life

in the Community-Villagés: leading to the assumtpion'that>a child is a member of

the community already, and reqﬁires no- special entry rites: birth éufficed for that.
For Doukhobors, then, initiation into sociéty was marked by the slow internaliz-

ation of religious lore: who had the faith had real existence. It should be noted,

with care, that'thé doctrine énd practices described are the norm delivered in soc—

- ilety. Actual treatment of iﬁfants,,recégnition'of the preroggtiﬁes of children,

and family emotions, are warm and stréng, and children are characteristically objects

of special concern (Hawthorne 1955, examples pp; 265-276 passim). Tthchild‘s en#ry

into society fuﬁctions, then, as a matter of accomplished fact, whiéh tﬁe child con-

firms by normal maturation and enculturation.

C. Marfiagé.

0f all religiously-defined events, Marriage departs furthest from the molenye
format. Mate selection has historically,faried in formality; while in the 19th. C
marriéges were customarily arraﬁged by parents, in both the 18thf C. and since set-—
tlement in Canada, the principals have been responsible for their own choice:

Marriage...is accomplished merely by the mutual .consent of the young
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couple. As, among the Spirit-Wrestlers, no preference is given to
wealth or rank, the parents do not at all interfere in the marriages

- of their children. (Chertkov 1899, pp. 30 - 31; from material dated
prior to 1804)

It appears that, with the security of isolated settlement in periods of the 19th.
C., parental preference came to the fore. Mr. Harry Lebedeff of Thrums, B.C.,
reported from interviews with elders in 1972 (private éommunication):

...weddings performed in the native country were quite different
in all respects to the concept of the word marriage....there was no
real formality in the conduct of the marriages.

Sometimes, but not always, the parents decided when to marry their
children and to whom. The boy and girl had no say in the matter. Two
families, who thought their son and daughter would make good marriage
partners, would gather at the girl's parent's home and have a little
party of their own. Close relatives were also present. The arrangement
was very simple and consisted more or less of tea-drinking and a.supper.
It was typical to choose a girl who was older than the boy, because work
was always a burden and an older person would have experience to cope with-
it.

Next day, the parents would bring their son to the girl's house and
would announce that they were married. The boy and girl would usually
oppose the parents but would have no power to argue about their sudden
union. The words of the parents were final....the girl would gather her
belongings ‘and go to the boy's home....The couple had to live together,
and most of the time the union worked out quite well.

Weddings of this kind were common in Russia for a substantial time.
Priests and churches were not recognized by the people, who therefore
established their own customs.... '

With the migration of the people to Canada, the customs changed. In
the early 1900's, people were not married in that manner any more. The
‘parents would gather at the girl's home, talk, recite or sing a hymn
[Psalm??], have a cup of tea, and then would pronounce the couple husband
and wife, and wish them a happy life. The girl would then take her change-
—-of-clothes and move in with her husband. The procedures of marriage were
short and simple. :

From this developed the style of the present. It is much more complic-
ated than that given above and seems much more appropriate....It made

© marriage seem more real and have more definite meaning in the union of
the couple. :

Although all accounts of 19th. C. marriage stress parental arrangement, such
phrases as 'sometimes but not always lead to the view that compuisory marriage
‘was exceptional and thus most memorable. The concluding commenté - as a summéry
~-of conscious present attitudes - gain weight through the voice of a member of the

community. It appears that ceremony'has evolved from a minimal form set in con-
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scious opposition to the repudiated Orthodox-style majority rites, to recognition
of a social urge (probably in part conditioned by Canadian example) for a rite
revealing more dense social, symbolic, and material layers.

Contemporary marriage style has changed over the past few years, but exhibits
consistent foundations. There'are two clearly-defined events, the latter further
'divided. ~Betrothal is recognized by a rite usually in two parts} The couple,-
their parents, and close famiiy and friends arrive at the gigl's home; thé parents

greet each other, using the Easter greeting and seeking guest status:

Slava Hospodi! : ‘Glory to the Lord!

Slava blagodarim Boga za 'evo milost'  With glory we thank God for his favour!
Christos wvoskris! "~ Christ is risen!

Vo istinnykh Christos voskris! . In the righteous is Christ risen! [Bow]
Prinimayte nas zagostey _ Accept us as guests

Milosty prosim ' We ask your favour

On a table nearby are placed‘the signs of Doukhobor woréhip, bread, salt,.and.watgr;
the former, as loaf and shaker-full, were brought by the fiancé' parents. Those
present form a circle, fiancé' party on his left, fiancle's party on her right; before
the couple is a rug. . Be Devout (Psalm 128) is commonly recited, a gnomic text that
has become traditiomal in this context, though other psalms are acceptable; after

this all bow. Next any member recites the Lord's Prayer, followed by a bow; then

the psalm Father of All; bows-to-the-ground are performed by.family members. The
fiancée's parents approach the couple, who kneel on the carpet, bow-to-the-ground,
rise, and kiss their parents or inlaws-t-be; in the same way, this ceremony is rez

peated with the fiancd' parents. A greeting, Dobry chas('A good hour!') is offered,

for good fortune and happiness. All present then take a meal, at which hymns and
graces are characteristically used; the couple are again greeted with Dobry chasst
and Borscht, Pirohi(pirogis) and Ploh (rice pudding) are eaten, with other,non-
obligatory foods. After a concluding grace, the evening becomes an ordinary social
gathering, in which group singing commonly plays a large part. Lately devout fém—

ilies have, on the earliest subsequent Sunday, repeated the initial greetings and
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announced the names of all concerned and the wedding date, as a major feature of

post-molenve sobrania.

The order for a Wedding is essentially the same as that for a Betrothal, with
explicit elaborations. The ceremony is repeated twice, first at the bride's home
and then at thaf’of the groom. Both groups of parents éarry bread and salt with
them; at the groom's home, the bride's loaf is sliced and placed on the table. A

hymn is sung after the couple's bows and kisses, commonly The Blessing of Trees in

the Valley, possibly The Giving of Precious Moments by God or I am Rich in the Land.
Lastly, the groom's parents kneel before the bride's and formally thank them. for |
nurturing her and releasing her to their family; the parents then kiss each other.

The bride's parents may provide a dinner, after which wedding gifts are given.
Till the present generation, this usually took placé in the groom's home; now it
often merges with the Supper, which commonly takes place in the nearest Community
Héll, to which gifts are brought. After the gift-giving, or on the way té the groom's
hou%e, the bride customarily brings not only her gifts and personal belongings, but
also linen:and a quilt for a double bed. After the wedding supper, she will remove
the linen carefully prepared by her mother-in-law, and will install her éwn in its
place.

In the last generation, public recognition of the marriage has largelvmoved to
the local.Community Hall, to which a large (the more,'the more prestigious the event)
number of guests - 500 is a nice total - is invited, and may be fed in two sittings.
These arrive early, and greetAthe wedding party on its arrival. The initial greeting
is once more exchanged, but now it is the bride's parents who ask to be guested. and
are taken to speak for all the guests present. For more acculturated families, a re-
ceiving line is formed just inside the hall, and entering guests greet the wedding
party personally; this usage, acquired from Anglo-canadians, seems to have climaxed
- in the 1960's and to be moving into disuse. An invited choir performs intermittently

during supper, which begins with the 'Cook's Greeting':
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'

Slava Hospodi! : ) Glory to the ' Lord!
Slavim blagodarim Boga za evo milost' We praise [and] thank God for his mercy
Zvol'te kushat'! : Come and eat!

Many of the commonplaces of Canadian weddings - toasts (usually non-alcoholic),
real or preposterous and bawdy cbngratulatory letters and telegrams, and applause
or éuptapping to - make the couple kisé - are added to the Doukhobor core of grace,
traditional food, and choral éong. Gifts may be displayed (unopened); and will not
be opened for a day or till.the honeymoon. An account is noted (HawthorneAl955, P-
278) in which the guests gave small bills, rapidly; the couple having to kiss as
each bill'fell. Supper and traditional observance end with grace.

An hour or so later, for many familieg, the evening wiil reopen with dancing.
At this‘time — as in Russia before the revitalization - license extends to the use
of alcohol. The break allows the devout and elderly - not aiways identical sets -
time to depart without embaréssmenf for the pious or licentious. As in moét wedding
tréditions, mild bawdry is not unknown. The newlweds Wili usually leave in the middle
of the evening; wedding trips have become normal, but simple homegoing is still not
unusual.

As in old Russia, a Doukhobor girl takes the patronymic. At marriage, she
joins her husband's family. Further, marital residence is charactéristically pat?i—
local. Till the present generatioﬁ, that ﬁeaﬁt explicitly at the groom's home;
recently, while domicile is visibly neolocal, the home in question is typically fin-
anced or donated by the groom's father. The in-law problems are thus not as impacting
as in material patrilocality; but unsuitable homes have been provided, tolerated as
long as politeness demanded, then were exchanged throught the market for something
better suiting the newlywed's tastes.

Unsurprisingly, formal license -~ specifically refiected in acculturative elements
and toleration of otherwise reprehensible alcohol - is more observable in weddings

than in any other recognizable event within the community. Chertkov's source(q.v. - .
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supra) comments: 'Marriagg among them is not regarded as a holy sacrament....;(lgg;
cit.). It'appears that Doukhobor marriage was originally a devoutArecognition of a
secular fact, but that over two centuries the rite is evolving into a form affirming
the place of religion.in marriagé, and the right of the community to conspicuous
announcement and celebrationf It is noteworthy that - despite the clearly analog-
ours example of Quaker marriage — no Doukhobor marriages (or offspring) were legally
held legitimate in B.C. till 1953, a gross example of prejudice, but also an indicat-
ion that the traditional ceremony had low visibility.

Currently, widest community approval of the informal kind is bestowed ubon wed~—
dings which combine North American extravagance with maximum.religious content. As
the wedding is the most acculturated Doukhoﬁor event, it appeérs also to be the van-
guard of reaffirmation of identity, an identity keyed to a popular concept of ‘trad-
ition' and hence creating a new traditioﬁ that will not resemble whatever feally took
place in, sa&, 19th; C. Russia, but is clearly distinct from, say, what takes place
in.English Canada. ’

Canadian folklore accorxrds almost proverbial stétus to the phrase 'Weddings
aren't for the bride and groom,lthey're for the family.' This is not an unsound
insight: while the newlyweds are to be tﬁe focus and centre of the ceremonies, they,
after all, have already chosen each other, their attachments are settled. It is the
families and close friends who have suddenly,.with no real preparation, acquired
quite a throng of unevaluated associates. Weddings aﬁounce the availaﬁility ofAnew
bonds of friendship and the variously compulsory new bonds of kinship. All present
must see and aéknowiedge the newlyweds (ostentatiously) and each other (surreptit-
iously), for whatever future reference may be desireablé or unavoidaﬁle.

Doﬁkhobor families already live - and lived - in a close context. :They shared
an outcast faith, which impelled them together; they shared their geographic community,
and in Cpmmunity days, sometimes residence itself. The Russian tradition affirmed

the relation of bride and groom, and the place of the parents in the life of each.
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The cutﬁing of the bride‘g wedding bread is subject to various interpretation,

. none deduced by Doukhobdré; this includes the physical separation of the girl from
her family, and perhaps her formal relinquishing of virginity through marriage.
More explicit is the delightful custom of the bride ummaking the bed and remaking
it herself, which is said to symbolize her willingness.to maintain the home she has
joined and 'a happy married life', but seems to focus upon her sexual duties és a
wife and her replacement of tﬁe mother as first woman in the groom's life.

In its present form, the Doukhobor wedding re-emphasizes bonding between the
two families. Households are primary, even to the modified form of patrilocality,
and so remain the site of the primary marriage rites. No priestly figure is present
— unless God within the parents, as emphasized by the ritual bows - is present dir-
ectly, precluding in;ercession. The family is not merely present at the wedding;
it embodies the wedding.

Additional field material of high quality may be fou?d in Rhoads 1900(pp. 26-

29) and Hawthorme 1955(pp.277-279).

III. Religion and Memory

Death presents an ultimate empirical challénge to all institutions: it will remove
their members from continued participation, it will unassailably change the future.
Beyond it nothing is materially documented; birth brings the known, but death the
unknown. Institutions and their members must thus find means to limit death.

For Doukhobors, as for many Furopean traditions, the solution is to view death
as a change rather tﬁan a termination. Two techniques, available simultaneously,
are used. Rationalism postulates the survival of the individual within the corporate
memory of the fémily and community, as in the second bow of molenye:

-Vechnaya pamyat' pokoinim bortsam za istinnu!
-Eternal memory of the dead wrestlers for truth!

— the dead are not here, but the immortal part of them, the divine spark of God within,



19
is not diminished. Faith;postulateé the entry of the dead believer into the King-
dom of God, the community of the gone-from-here, as in Psalm 79:

«..Angels of God came flying for this Iéraélite soul, they raised this

soul with song, they carried this soul to Christ himself, to our God;

the Lord God himself met this soul: Go, my soul, Israelite...to my

serene paradise....
Other references (esp. Pss. 123, 130, 384) affirm the places §f the righteous dead
with the goal of the living. -As for thé unfighteous, they balance a dyad by becom-
ing identified with all the living reject. (It is useful to bear in mind that,
despite popular theology and agnosticism, Heaven & Hell are not simply a carrot and
a goad for the devout donkey: in Judaeo-e¢hristian tradition, they are ideal 'absol-
utes,available more néarly than the other side of the grave).

It is further useful to note here that Doukhobor theology, while millenarian,
is only occasionally and locally ddventist - tyﬁically among the deviant Svobodniki.
Human sociéty is seen to be in a constant progress: |

v -We hold ourselvs to be people of a wandering, pilgrim nature because we

are always moving from a land of Egypt, from a state of confusion, towards
attainment of the promised land, a land of enlightenment of truth....

(Ps. 6/Var, 12)
5. The world is based upon going forward; all things strive for perfection,

and through this process seek to rejoin their source....
6. In all that is in our world we see changing steps toward perfection....

(Ps. 144)

hence the ideal assumptions of apocalyptic afterlife can be (I will not séy, always
are) seen to obtain in the present, insofar'as the eternal state is an eﬁitome_of
the temporal process. So the community can indeed function as City, Kingdom, of
God: nothing more than imperfection, itself changing, separates the community from
the identity to which it moves. It will not be different when it arfives, only
better. And so with the believef, living or dead; death is an overnight camp at the
wilderness' edge, a change of state but not of status fqr the soul.

It is necessary to all individuals, in or out of the family involved, to respond

to the negation of death with an affirmation of integrity. Perhaps a simple diagram
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may show the expanding impact of the major human passages:

BIRTH MARRTAGE DEATH

FA M Ly
CO M | TY

\

Birth is primarily a family matter, and the community tréditionally holds itself
little involved. Marriagé, involving more than one family, necessarily calls for
community recognition, but only the portion. of the community known to . both fam-
ilies; that will be sufficient witness. Death, however, is the business of the
entire community. In practise, marriages. and funerals are open'to the whole com—
munity, and persons are invited to both:vbut also in practise, chiefly guesfs are
expected at weddings; at funerals, preparations are'made to receive the whole local
community.

The only historic account of a funeral is necessarily sketchy (Fitzgibbon 1899,
Pp. 59-61); the account in Hawthorne(1955, p. 267) is incidental and impressionistic.
The reluctance of Western scholars to examine Doukhobor funerals may be regretted.

At present local traditions vary, with the Grand Forks area tending to a limited ser-
vice of c. 3-4 hours; outside centres, 27—hour funerals‘remain common, in spite of
gentle pressure from undertakers.

The body of the dead is prepared as soon as possible, either by the undertaker
or (not rarely) in the family home. 1In the past five years there has been increased
preference for the use of home-made coffins, prepared quickly but carefully of plain
materials by local joiners; family members may be involved in carpentry and texFile

"handling. The body is taken to the Community Hall on the second morning after death

for a service which begins about noon.
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.'Sevéral_things are remarkable about this service. It is the longest in duration

of any conventional observance. As for weddings, a choir is specifically invited.
But another honoured group is also present: the gravediggers, half-a-dozen or more
community men who rotate on a roster but who are requested rather than expected to
be present; they may include family members, and function as exemﬁlars of the commun-
ity's duty to the dead. The service itself is, like many, supervised; molenye is
led by experienced elders, and festivals are conducted by appointed community members
in committee; but funeral management is expressly the duty of the family of the dead,
who take a leading part in all that is done.

The coffin is placed behind the usual head table with bread, salt, and water;
it is conventionally open, often with photographs of the dead made a few years before
standing on the inside edge of the 1id,'So people can see how they were when alive'
] —'i.e., to remember the daadAas living. Graveclothing is dark éuit with light shirt
(male) or kerchief and ankle-length dress(female); elders may retain their old Com-—
.muﬁity linen suits for burial. If the undertaker has pregéred the body, it is likely
to be enbalmed.

At the service;s opening and ciose, spoken psalms are recited‘by the family,
and psalms are sung by all present. A good number will be on hand for the first
hour or so, and close friends may remain or return frequently. Attendance will flag
in the afternoon, and activities will be limited to sporadic prayer and song with
long slack periods. The bddy will be wétched during a night—long vigil by family .
members and friends; near its end conversationm will be light, and jokes, including
bawdry, may be used. As in most wake traditions, this serves not only to release
emotional tension but also to reaffirm the liveliness of the community in the face
of apparent death. Through the folloﬁing morning, community members return to stay
at the hall, and intermittent song and prayer buiid up. About'hoon, thefe is more,
speaking and singing of psalms |

Singing and prayer arevusually instigated by family members, who may also pre—
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cent opeﬁing lines; even young children are expected to share this dutj. At the
service' end, the coffin is temporarily closed; if wreaths or bouquets have Eeen
used, it is often the youngsters who will take these wuwp, and line a walkingspace
for the coffin ana its bearers. The funeral party proceeds out—-of-doors.

In earlier times, the coffin was carried; usually some distance, to the éem—
etary; today it is commonly taken in a hearse. Depending upon weather, distance,
and road conditions, the gathéring Qill either drive or process behind the hearse
to the cemetary. At its arrival, the undertaker, if present ends his duties.

At the cemetary, the family gathers on the south or east of the grave, beside

the reopened coffin. ' The choir will sing a psalm, and the Lord's Prayer and Father

of All are recited; the gravediggers foerva prayer of their own, close the coffin
and lower it into the grave. This is usually the moment éf greatest tension: the
family has fo;mally dismissed thé dead, fhe community does so through thé grave-
diggers, who take over care of the body. Family members, including childrén and
offen friends, will cast a number of clods into the gravé, and friends often join
the diggers in completing backfill and topping-off. Witﬁ this finality, pressure
eases; conversation begins, and the assemrbly returns to the hall. Throughout, a
special greeting,
Tsarstviye Nebesnoye Pokoinomu! The>Kingdom of Heaven for the Dead!

is used both formally and informally. All noﬁ join in a funeral meal. Food is
essentially the same as that for a wedding, with a remarkable exception: Pirohi
is obligatorily replaced by Lapshi, Noodles. Young women of the community serve
food, and the family, gravediggers, choir, and undertaker and specially invited
friends have the right to eat at the first sitting. A psalm and funéral hymné Will
be sung. With this meal, which usually ends c. 4Aand 5 Pﬁ, the funeral is over.

But observance is not over. The essential immortality will continue to be

affirmed indefinitely by a special process. About six weeks after death, on the

anniversary of the burial day, the family will return to the graveside for
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Paminki,'Commemoration. This is a short rite consisting of family prayers and
perhpas the singing of psélms, followed by aﬁother formal meal. The time period,

c. 40 days, recalls not only ancient beliefs known through Europe at least regard-
ing the slow departure of the soul from the body's vicinity, but also, analogously,
the ascension of Christ. The believer would not be expected to arrive in heaven
earlier than did his Lord. Rationallistically, this period of time also allows

the living to become accustomed.to the absence of the dead. Beyond this service,
two options exist: it may be repeated a year later (and indeed subsequently on the
anniverasry, as in the ancient European custom of Yearmind) otherwise, it may be
rescheduled to a brief observance at Easter next. In the latter case, the Commem-
moration obvsiously movés to association with Christ's resurrection; note that
thereby the event becomes indistinguishable from that celebrating Christ's paséage
into a transcendental life, affirming the functional identity of 5oth actors, Christ
and the commemorated dead. With that identity, commemorat;ion of the individual
beéomes indeed as perpetual as the church's commemoration of Christ, and imoortality
‘becomes as absolute as any other tenet of faith.

It is customary to mark graves. After the revitaliéation of the 1890's, plain
values and rejection of materialism enjoined minimal marking, at most a rock at the
east (foot) end of the grave; markers returned to use in the 1920's. Usually these
record the ﬁame and kinship role of the dead, and often include the phrase Vechnaya
Pamyat, Eternal Memory. There is remafkable variety in gravemarker style.

Deaths of the very young and of the aged are generally regretted but felt to
fall within the schéme of things; but untimely death, at any point between 6-7 and
c. 70 years, is viewed as abnormal and deeply regrettable. Especially regrettable
ére the deaths of adolescents and persons in their twenties; grief ﬁill be unrestraiﬁ—
ed and the grave correspondingly ornate.

Graves awaiting a permanent marker often possess a temporary shrine—shaped

structure containing wreaths and a photograph; the practice, flourishing in the East
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of this continent c. 187Q Bnd used in western Canada mostly c. 1890-1925, of
attaching to tﬂe marker a ceramic plaque with a transfer-print photograph, is
used sporadically by Doukhobors to this date: more remémbrance of the dead as
living.

The only ghost legend collected thus far deéls expressly'with pefsonal con~
flicts arising out of a death and their transcendental resolution(1972, p. 585):

N- and his wife, both in their early twenties, were coming home...after
a meeting one night and their car went off the road, they were both killed.
Well, old Mr. N-, the father, he was really upset even after the funeral
and all. He couldn't sleep nights, and finally he went out to the barn
very early one morning, not on schedule, you know, and started to milk
the cow. Then he heard very quiet steps behind him and someone said,
'Dad, Dad.' But he didn't turn around, he was shocked, you know, it was
N-'s voice. Then he said,'Dad' again, and Mr. N- turned around, it was
his son standing there. And he said to him,'Don't worry about us, Dad,
we're all right. Don't worry any more.' And Mr. N- didn't feel shocked
or upset any more, you know, he just got up and started to go indoors.
Then he looked around for a minute, there wasn't anyone there any more.
And he went inside and went right to sleep without thinking about it at
all. But when he woke up in the morning, he was a little upset about it,
because he realized what had happened, and things 1like that don't happen
very often, it never happened to him or anyone in his family before, he's
not that kind of person. And he got in touch or told all the members of
the family that N- had come to see him and that they were all right. So
nobody was upset any more.

In this story, belonging to an ancient tradition (cf. Child 78, Unquiet Grave, in

which the dead bids morning cease,to give him peace), but pérhéps anecdotal for
all that, the father - the central figure - has an experience which resolves his
grief. Transcendental or hallucinatory; the experience serves the needs of person-
al adjustment and confirms underlying integrity ('...we're all right.') in a uni-
verse that had displayed confusing, improper events (in their early twenties...were
both killed). Again, the experience is not merely hoarded: the entire family is
addressed‘ahd the happy affirmation confirmed.

In reviewing this observance of death, the last and - By the evidence - the
greatest any Doukhobor can make, we perceive two foci. For the family, death ob-

servance itself begins with the last care of the body, laying—out, and continues
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over a three-day period. The sorrow that in some other observances is allowed
or encouraged to become deeply obsessive, is here inhibited both by its formaliz-
ation and by the family's précticai involvement with other duties. In the véry
act of subcessfully playing the role prescribed for moﬁrners, the family is com-—
pellgd to commit its attention not to the dead, but to the living. In turn, the
community-at-large shares in thié communication, and affirms to the family its own
life, with the compassionate comfort, cheerful conversation, youthful flirting,
dozing, .inattention, and devout worship that are all parts of its presence. The
bereaved family will be, no doubt, exhausted at the end of the funeral; they will
also be purged of much of the injury done them by this death. Their personal ex-—
perience'is blendéd precisely into a faﬁiliar, formal ritual; the necessary memory
of the dead has already begun to prevail, because the dead‘has become part, with
‘his or her family, of that aspect of community ritual life that is directed toward
memory. All the subsequent observances - castiﬁg eartﬂ on the coffin, sharing in
thétburial, Paminki, and the erection of a gravemarker - éffirm~and complete the
fundamental theme: the dead is not here and therefore has become immortal.

For the community, the experience is a little different. Discrepant and light
incidents at a funeral are matter for critical comment; the duties of the family
are held to be onmerous. The community is not obliged to be conscious of all the im-
plicatioﬁs of its actions, merely to carry them out; and what it essentially carries
out is the affirmation of its own life. Its integrity is challenged but undiminished
by the loss of a member - indeed, that member is not lost, he or she has simply
carried representation of the communi£y‘into another mode of existence. So the com-
munity for the most part enjoys the funeral, in several senses; and, through ident-
ification with the choir and gravediggers, extends special services, affirming its
stake in the passage to immortal memory.

In this passage more than any other, the integrity of family and community is

confirmed. Each is indispensible to the other; each is fundamentally involved in the
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state-beyond—-the~grave: the family has a representative thére, the community is
moving in time to a period when there will be no‘distinction either side of death,
but all will be perfect. Life with God and his angels, life in company with all
the faithful departed, is affirmed; ordinary life, with its flowers and bruises,
goes on in fact, and no mexre death is allowed to interrupt it. As the family is
that part of the community mostAthreatened and injured by death, so the community
affirms the strength and vigour of the family aﬁd honours it as its own agent in
the conduct of ritual, the people most qualified to lead the rest. The apprehend-
ed effect of death is division; the rite of passage retaliates with union, and |
proposes eternal union. Under historic bressure, most Doukhobor customs stress

processes of unification; death, the extreme pressure, calls up the strongest

rebuttal.

IV. Conclusion

Before summing up, a éaution is in order. This discussionﬁis based directly upon
field observation - unrepeateable contexts - and from reviéw of traditional'texts.
Outside the culture or within it, evidence is only open to interprétation, rarely
to proof beyond ;ccuracy of reporting. Folkloric analysis, given the kinds of evi-
dence available, rests much upon the fieldworker's ability to enter the mores and
.philosophy. of a scoiety as well as its more overt behaviours and communication.
What is presented here is not the Law of the Medes & Persians Which Changeth-Not,
but the analysis fieldwork trains me to make of the raw materials Doukhobofs offer
through their tradition. The reviewer must not expect to go to aﬁy isolated Doukho-
bor and ask,'Do you believe this? Is this a fact?' He or she might, however, pro-
fitably ask,'Does this make sense to Doukhobors?’

Doukhobors rites-de-passage concern themselves with changes in human status,

as do any rites of passage. They do so in the context of a society that has been

educated by history to see itself as threatened, righteous, exemplary, and ultimately
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vindicated (Ps. 150). This society not only sees itself in a presently imperfect
cifgumstance, but it sees its curcumstances as continually progréssing to perfect-
ion. The pessimistic implication of histofy is opposed by an optimistic social
and ideological goal. |

For the Doukhobor family, integrify must involve Doukhobor identity. Birth

assumes this identity to be a fact, and to need no special confirmation: such will

_come developmentally. Marriage includes the psalm Be Devout, in which the hearers

- the newlyweds - are enjoined to Doukhobor behaviour; the rite has moved from .
integrity by opposition to‘the established form, to identity by distinction from
local, surrounding forms. Death causes the strongest possible affirmation of fam-
ily and community integrity.

But Doukhobor identity is not simply a matter of formal behaviour. Indeed,

14

it is a credal matter that '...we see changing steps toward perfection...'(®Ps,

144/6), In spite of their natural inertia, customs will be adapted, observances

will alter. This process.need not be destructive: it may, as the psalms suggest,

imply the correct progress of Doukhobor society. Hasty change, of course, is not
commended, and the psalm Basic Rules for Young Children(Mealing 1972, p. 280-'2)

advises in its Sixth clause.

T

e ' ' .
[Doukhobor children...ought] to restrain themselves sensibly in adapt—
ation to the times,... ' :

Thus their faith calls Doukhobofs to tread a ﬁarrow path: to affirm an identity,
but to accept changes in the accidental phenomena of that identity. Armed with
the historically conditioned emphases of community assemblies, and defended by

the expectation of ameliorative change, the Doukhobor family stands not inly in

benefit but an agent of unity.

F.M. Mealing, Ph.D.

Institute for Doukhobor Studies
Selkirk College

Castlegar, B.C.

{ -/
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