
  University of Toronto Press is collaborating with JSTOR to digitize, preserve and extend access to Galicia.

http://www.jstor.org

University of Toronto Press

Chapter Title: Confessional Relations in Galicia 
Chapter Author(s): JOHN-PAUL HIMKA 

Book Title: Galicia 
Book Subtitle: A Multicultured land 
Book Editor(s): Chris Hann, Paul Robert Magocsi 
Published by:  . (2005) University of Toronto Press
Stable URL:  http://www.jstor.org/stable/10.3138/9781442675148.6

Your use of the JSTOR archive indicates your acceptance of the Terms & Conditions of Use, available at http://www.jstor.org/page/
 info/about/policies/terms.jsp

JSTOR is a not-for-profit service that helps scholars, researchers, and students discover, use, and build upon a wide range of content 
in a trusted digital archive. We use information technology and tools to increase productivity and facilitate new forms of scholarship. 
For more information about JSTOR, please contact support@jstor.org.

This content downloaded from 155.69.24.171 on Sat, 17 Oct 2015 15:42:13 UTC
All use subject to JSTOR Terms and Conditions

http://www.jstor.org
http://www.jstor.org/action/showPublisher?publisherCode=utp
http://www.jstor.org/action/showPublisher?publisherCode=utp
http://www.jstor.org/stable/10.3138/9781442675148.6
http://www.jstor.org/page/info/about/policies/terms.jsp
http://www.jstor.org/page/info/about/policies/terms.jsp
http://www.jstor.org/page/info/about/policies/terms.jsp


2 Confessional Relations in Galicia

JOHN-PAUL HIMKA

The long-term history of relations among religious groups in the
region of Galicia, especially the evolution of tolerance and intolerance,
and the most appropriate periodization of this history, are examined in
this essay. A survey, albeit brief, of about eight and a half centuries
makes possible discernment of larger patterns, with all the imperfec-
tions that generalization entails. As is typical for a historical narrative,
this survey emphasizes conflictual and transformative moments. It
should be kept in mind, however, that until the middle of the twentieth
century the developments outlined below took place within a long-
standing and fairly stable structure of coexistence among the people of
various faiths and nationalities inhabiting Ga1icia.

The Medieval Principality and Kingdom, c. 1150–1340

The principality of Galicia (Galicia-Volhynia from 1199 and a kingdom
after 1253) originated as a Rus’ state of the Orthodox faith.1 As a pros-
perous commercial center – situated at the crossroads of many cultures
– Galicia soon attracted a steady trickle of foreigners of diverse faiths
and nationalities, including Jews, Karaites, Sudavians, Lithuanians,
Prussians, Iatvingians, Pechenegs, Torks, Polovtsians, Berendeys, Ger-
mans, and Poles.2 The influx of foreigners grew in intensity during the
reign of King Iurii II (r. 1323–1340). We may assume that in this period
anti-Latin and anti-Judaic texts of Byzantine origin were known to
Rus’ ecclesiastical and learned circles. Still, there seems to have been a
general tolerance on the part of the Rus’ state towards other religions.
For example, the Orthodox King Lev Danylovych (r. 1264–1301) built a
Roman Catholic chapel for his Hungarian wife.
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Confessional Relations in Galicia 23

A different tenor was introduced into the medieval principality by
the Latins / Roman Catholics in the crusading spirit of the thirteenth
century. In 1204 Latin crusaders conquered Constantinople. At about
this time the Teutonic Knights began to transfer their activities from
the Holy Land to central and eastern Europe. Throughout Europe the
mendicant orders preached not only a new piety but also an intoler-
ance that was directed particularly towards Jews.3 They also engaged
in missionary work alongside the crusading orders that invaded Livo-
nia. The Dominicans were established in Galicia in the thirteenth cen-
tury; they were later joined by the Franciscans.4 The first serious
collisions between Latins and Orthodox in Galicia took place when,
during a period of Hungarian rule over Galicia-Volhynia (1219–1234),
Roman Catholics allegedly drove out the Rus’ clergy and hierarchy.5 A
characteristic episode concerns the negotiations between Prince (later
King) Danylo (r. 1238–1264) and the papacy.

Pope Innocent IV (r. 1243–1254) was interested in Danylo’s conver-
sion. At first he wanted Danylo to bring Rus’ entirely over to the Latin
faith, eradicating Greek (Orthodox) rites and customs. However, later
he allowed that Rus’ could retain a married clergy and use leavened
bread in the eucharist. In exchange for Danylo’s conversion, the pope
offered to organize a large crusade against the Mongols. Danylo car-
ried on the negotiations until it became clear that the pope would be
unable to keep his end of the proposed bargain. Relations between
Danylo and Rome broke down, and by the mid-1250s Pope Innocent’s
successor was trying to organize a new crusade, this time not against
the Mongols but against Danylo. This mixture of conversion and cru-
sading was typical of the thirteenth century. Tensions between Western
and Eastern Christians in the kingdom lingered on, and were perhaps
responsible for the poisoning of King Iurii II in 1340.6

Red Rus’ from 1340 to the Reformation

The Kingdom of Galicia-Volhynia collapsed in 1340 and its territory
was integrated at first into Hungary and then into Poland. The eth-
noreligious demography of what was now known as Red Rus’, and
later as the Ruthenian palatinate, underwent a major transformation as
a result of massive colonization, particularly by Germans, Poles, and
Jews. Others also immigrated into Galicia at this time, including non-
Chalcedonian, “monophysite” Armenians, who built their own cathe-
dral in L’viv. Armenians recognized the authority of their Catholicos in
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24 John-Paul Himka

Sis in Cilicia.7 A small population of Karaites also settled in Halych.
The period to the Reformation was characterized by two contradictory
impulses: the crusading spirit and the need to integrate the Orthodox
nobility.

This was the period in which Roman Catholic dioceses were fully
organized on the territory of Galicia.8 It was also a period in which the
Orthodox church of Rus’ was subject to persecution. Orthodox cathe-
drals in L’viv, Przemy!l, and Halych were seized and their buildings
and property transferred to the Catholics. Orthodox monasteries were
also seized, and some of them were then transferred to the Dominicans.
Other persecutory measures were also taken against the Orthodox: In
1370 the governor of Galicia ordered the closure of the Orthodox epar-
chies, an order soon rescinded by King Kazimierz. In 1375 a Catholic
metropolitan province was created in Halych for the purpose of replac-
ing the Orthodox hierarchy there. In 1381 a Roman Catholic inquisitor
was appointed for Galicia and Muntenia (Wallachia), and in 1390 Queen
Jadwiga founded a Benedictine monastery in Cracow for missionary
work among the Orthodox.9 By the end of the fourteenth century it
seems that, outside Przemy!l, the Orthodox hierarchy in Galicia had vir-
tually collapsed.

The Polish state, however, recognized that it was in its interests to inte-
grate the Orthodox nobility, not only of Red Rus’ but especially of
Lithuania. This was particularly imperative after the death of the Lith-
uanian ruler Vytautas, in 1430, and the outbreak of a civil war which
endangered the Polish-Lithuanian union. In this context a number of
concessions were made: In 1432 the Orthodox parishes of L’viv received
a charter guaranteeing them the right to practice their religion. In 1433
a statute proclaimed equal rights for the Orthodox clergy, and another
statute guaranteed equal rights for the Orthodox nobility. An Orthodox
brotherhood was established in 1439 at the Dormition cathedral in L’viv.
The period opened, then, with hard blows to the Orthodox Church, from
which it slowly recovered, until a major turning point occurred in the
1430s. By the second half of the fifteenth century, an Orthodox hierarchy
was once again functioning in Galicia.

In addition to developments in the ecclesiastical and political realms,
certain social features emerged. These would have a profound and
lasting effect on the balance of forces between the Latins and the Rus’
for centuries. Magdeburg Law had already been introduced under
Iurii II in the last years of the Galician-Volhynian kingdom, but during
the fifteenth century its influence became much greater and more sys-
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Confessional Relations in Galicia 25

tematic. Magdeburg Law legitimized the ascendancy of Latins over
both Orthodox and Jews in the cities. Urban crafts were increasingly
dominated by guilds. Non-Catholics were largely forbidden member-
ship in guilds: Orthodox Ruthenians (formerly called Rus’) could join
only a select few guilds. Armenians were first allowed into guilds in
1600, while Jews were completely excluded until the middle of the
eighteenth century.10

The Ruthenian Palatinate from the Reformation to the Reconquista

This period, too, was initially characterized by two contradictory
impulses. The first was the spirit of religious contestation that charac-
terized the Reformation throughout Europe, of which the intolerance
of the victorious Polish Counter-Reformation is a good example. In
Galician Rus’ this confessional turbulence manifested itself in the
polemics surrounding the Union of Brest of 1596. Although the union
between the Kievan and Roman churches achieved at Brest was
rejected in Galician Rus’, debates over the issue were heated and divi-
sive. In L’viv the Rus’ bishop remained Orthodox and no Uniate parish
was formed in the city until the second half of the seventeenth century.
A Uniate bishop was appointed for Przemy!l in 1611, but he was
resisted by the local population. The rival Orthodox claimant regained
the Przemy!l see by force, but then was arrested and imprisoned.11

This was also, however, an era in which the state sought to accommo-
date the Orthodox nobility. On the eve of the Union of Lublin, which in
1569 joined Poland and Lithuania into a single commonwealth, the
privileges of the Orthodox nobility were formally confirmed, in 1563
and again in 1568. Moreover, at this time there was greater tolerance of
religious differences in Poland than was usually the case in other
places. Many nobles embraced Calvinism and even more radical vari-
ants of Protestantism. In the commonwealth the power of the nobility
was such that no other authority could limit that estate’s choices, even
in matters of religion. Thus, the Confederation of Warsaw of 1573 was
able to approve a formal guarantee of religious liberty for the land.
Protestants appeared in Galicia at this time, but they did not form long-
lasting communities.

As in the previous period, religious issues divided the population,
while political considerations mitigated the tensions. Later it would
often be the other way around. The Zaporozhian Cossack revolts to the
east influenced matters in Galicia. These revolts, which were often
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26 John-Paul Himka

framed as a defence of Orthodoxy, exacerbated Catholic-Orthodox ten-
sions throughout the commonwealth, and endowed confessional rela-
tions with profound social and political dimensions. For example,
Ruthenians and the Armenians both fell under suspicion of disloyalty
in 1648 when the Cossack Hetman Bohdan Khmel’nyts’kyi besieged
L’viv.

The Jews of L’viv were subjected to frequent harassment, particularly
by students running riot in the Jewish section of the city. From 1603 to
1608 the Jews and Jesuits of L’viv engaged in a bitter legal conflict over
property.12 In the countryside, Jews were drawn more deeply into the
role of intermediary between landlord and peasant, and this exposed
them to the resentment of the latter. Outbreaks of peasant violence
against Jews were rare in Galicia itself, but the mass murder of Jews by
the Cossacks – the peasants’ co-nationals and co-religionists – must have
instilled insecurity among Galician Jews. Social relations were harden-
ing along religious and ethnic lines, since landlords were predominantly
Roman Catholic Poles and serfs were predominantly Orthodox Ruthe-
nians. Jews leased estates and their appurtenances from landlords and
sold liquor to and bought produce from peasants. Each social stratum
had its own language, customs, religion, and calendar.

The Cossack revolt, led by Khmel’nyts’ kyi, touched off decades of
strife and resulted in major territorial losses for the Commonwealth of
Poland and Lithuania. By the time the dust settled, at the end of the
seventeenth century, Poland had forfeited all of Left-Bank Ukraine to
Russia. It did manage to reconquer Right-Bank Ukraine and also to
retain Galicia. On these territories the Poles abolished Cossack forma-
tions, reintroduced and intensified serfdom, and saw to it that the
remaining Orthodox eparchies accepted union with Rome, that is,
Przemy!l in 1692, followed by L’viv in 1700. The Orthodox (Staurope-
gial) Brotherhood accepted union with Rome in 1708. Only one Ortho-
dox monastery survived (Maniava Skete), otherwise Galician Rus’ was
entirely Uniate.13

The Ruthenian Palatinate, 1700–1772

Uniatism was imposed on Galician Rus’ a century after the original
union within the context of a general reconquest of Ruthenian (Ukrai-
nian) territories by Poland. It therefore lacked the more creative, ideal-
istic vision of church unity that had prevailed in Belarus and other East
Slavic regions from 1596 to the middle of the seventeenth century.
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Confessional Relations in Galicia 27

Instead, Uniatism in Galicia proved, at first, to be an instrument of lati-
nization. The Uniates were treated as second-class Catholics by the
Poles. Their church was run by monks of the Basilian Order, who, while
of the Byzantine-Greek rite, were of Polish Roman Catholic origin or at
any rate thoroughly immersed in Polish culture.14 In 1720 the Uniates
of the entire commonwealth gathered for the provincial synod of
Zamo!ñ, which was largely dominated by the Basilians and where many
latinizations were approved for the Rus’ church.

The early eighteenth century was the heyday of Sarmatism among
the Polish gentry. Sarmatism was a cultural style and political attitude
that was convinced of the superiority of Polish institutions and cus-
toms, deliberately rejected Western values and culture, and displayed a
religious bigotry unusual for Poland. This was an era in which sus-
pected witches and Jews were cruelly persecuted.15 At the end of this
period, however, the Polish Enlightenment and the reforms of the
1760s once more strengthened tolerance throughout the Polish and
Lithuanian Commonwealth.

The Habsburg Kingdom of Galicia and Lodomeria, 1772–1918

With the three partitions of Poland and its transfer to Austrian rule,
Galicia – now officially renamed the Kingdom of Galicia and Lodo-
meria – was exposed to the intense enlightened-absolutist impulses of
the Habsburg monarchs. Maria Theresa (r. 1740–1780) proclaimed the
Roman Catholic and Uniate churches to be equal and renamed the lat-
ter the Greek Catholic Church. Her son Joseph II (r. 1780–1790) contin-
ued her policies, and issued a series of patents of toleration, which
expanded freedom of religion in the empire. Since the Roman Catholic
Church had previously enjoyed many advantages, it experienced this
equalization as a loss and therefore opposed many of the imperial mea-
sures taken on behalf of the Greek Catholics. Roman and Greek Catho-
lic priests vied with one another to gain adherents to their rites, and the
Austrian government had to intervene to regulate this competition for
souls. A major result of the Habsburgs’ improvement of the status of
the Greek Catholic Church was the emergence of an educated Ruthe-
nian clergy that later assumed leadership of a national movement.16

Joseph II’s policy toward the Jews, notably in his patent of 1789,
mixed emancipatory goals with practical restraints on their activities.
For example, Jews were forbidden to live in the countryside unless
they worked as farmers; the intent was to move the Jews out of com-
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28 John-Paul Himka

merce and money-lending and into a “productive” branch of the econ-
omy. Both Maria Theresa and Joseph II regulated and reformed the
relations between landlords and peasants. Since the landlords were
mainly Roman Catholic, while many of the peasants were Greek Cath-
olic, this had implications for relations between the confessions as well.
But the attempts of these two enlightened absolutist rulers to alleviate
social tensions only came to fruition in the next historical period.

There can be no doubt that a fundamental transformation of social
relations took place in the later Habsburg period. The abolition of serf-
dom in 1848 reduced landlord-peasant tensions, but the unfinished
business of who should get the forests and pastures after emancipation
embroiled landlords and peasants in court cases and extra-legal con-
flicts for decades thereafter. Further legislation in the 1860s aimed at
fostering commerce and industry, and the building of the railways, set
the stage for the rapid development of a money economy in Galicia.
Jewish participation in the new economic environment seems to have
increased tensions between Jews and Christians.

Antagonisms between Roman Catholics and Greek Catholics intensi-
fied. After the revolution of 1848–1849 they had mainly a political basis,
as a reflection of the Polish-Ruthenian power struggle. An attempt was
made by Rome to settle the differences between Roman and Greek
Catholics, the Concordia of 1863, but it had little practical effect.17 Until
the 1880s most of the Ruthenian intelligentsia had a pro-Russian
orientation, which went hand in hand with an attraction to Russian
Orthodoxy.18 This Russophilism developed primarily as an anti-Polish
reaction.

Many Galician Russophiles emigrated in the 1860s and 1870s to the
Kholm/Che¬m eparchy, the last remaining Uniate eparchy in the Rus-
sian Empire. There the ethnically Ukrainian inhabitants belonged to a
highly latinized, highly polonized version of the Uniate church. The
Galician newcomers helped the tsarist authorities in their brutal sup-
pression of Polonism, latinization and, by the mid-1870s, Uniatism itself
within the Kholm eparchy. The Kholm events added to the conflict in
Galicia between Poles, who were Roman Catholics, and Ruthenians,
who were Greek Catholics. When a Russophile priest encouraged a
Greek Catholic parish in Galicia to convert to Orthodoxy in 1882, the
Polish administrative and ecclesiastical elite in Galicia seized upon the
occasion to raise the alarm in Vienna and the Vatican. Over the course of
the next decade there was massive intervention from above into the
affairs of the Greek Catholic Church in Galicia. Measures adopted to
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Confessional Relations in Galicia 29

“sanitize” the Church ranged from forcing the Metropolitan of Halych
to resign to deploying Jesuit missionaries into the Ruthenian country-
side. Most Greek Catholics felt that Rome and Vienna had overreacted,
and they blamed the local Poles for what had happened.19

Increasingly, as in the incidents outlined above, secular interests
intruded into church affairs. Polish nationalists, the National Demo-
crats, sought to expand the number of Roman Catholic parishes in the
eastern, Ruthenian-inhabited part of Galicia. Their sole aim, in which
the Roman Catholic archbishop of L’viv proved cooperative, was to
strengthen the Polish element in the region.20 Ruthenian national pop-
ulists often had a secular outlook but they too had a clear goal in the
ecclesiastical realm: the construction of a national church, dependent
on neither the Poles nor the Russians.

Christian-Jewish conflict also intensified, partly because the Jews of
Galicia were fully emancipated in 1868.21 Jewish tavernkeepers and
usurers were excoriated in the populist press, both Polish and Ruthe-
nian. Modern anti-Semitic doctrines filtered into Galicia in this period
and made inroads also among the clergy. Both Christian churches found
themselves at odds with the Jews over issues connected with the secu-
larization of society: Jews generally supported liberal policies aimed at
constructing a society in which no one confession was favored above
others. The Christians fought for the maintenance of Christian values
and Christian influence in the educational system and in legislation reg-
ulating family matters and holidays. Catholics of both the Greek and
Roman rite accused the Jews (and Masons) of guiding the godless
socialist movement.

Finally, this period saw the return of Orthodoxy as a factor in confes-
sional relations, and not just because of the Ruthenian Russophiles.
After Austria’s annexation of Bosnia, certain circles in the Russian
Empire developed a proactive policy of winning Ruthenians over to
pro-Russian positions and persuading Greek Catholics to convert to
Orthodoxy.22 The Austrian government was able to curtail conversions
in Galicia. It could do nothing, however, to prevent Galician emigrants
to the Americas from accepting Russian Orthodox priests as their pas-
tors. This development eventually had significant consequences in the
homeland.

At the outset of World War I, tsarist Russian forces occupied eastern
Galicia. From September 1914 to the spring of 1915 the Greek Catholic
Church was persecuted and the Orthodox Church promoted in its place.
Greek Catholic Metropolitan Andrei Sheptyts’kyi was arrested and
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30 John-Paul Himka

exiled to the Russian interior. Tsarist soldiers perpetrated pogroms
against the Jewish population.

With the end of the war and the collapse of Austria-Hungary in late
1918, hostilities broke out between Poles and Ukrainians over the
future of Galicia. The church hierarchies tended to side with their own
people, as the correspondence between the Roman Catholic Arch-
bishop of L’viv Józef Bilczewski and the Greek Catholic Metropolitan
Sheptyts’kyi attests.23 The Polish forces in L’viv accused the Jews of sid-
ing with the Ukrainians, and after taking the city they engaged in a
pogrom – the intensity of which is assessed differently in Polish and
Jewish historiography.24

“Eastern Little Poland” in the Second Polish Republic, 1919–1939

Animosity between Poles and Ukrainians continued after the end of
the Polish-Ukrainian war, in June 1919, and the incorporation of Gali-
cia into the restored Polish state. The ongoing Polish-Ukrainian con-
flict had numerous manifestations in the ecclesiastical sphere. Greek
Catholic priests were fined for filling out baptismal certificates with
names transliterated from Cyrillic, instead of using the equivalent Pol-
ish forms. The Polish state prevailed upon the Vatican to restrict the
jurisdiction of the Greek Catholic Church to the territory of Galicia,
although Greek Catholic parishes had been formed in Volhynia during
World War I and its revolutionary aftermath. Ukrainians in Galicia,
although Greek Catholics, protested the expropriation and destruction
of Orthodox churches in the nearby Kholm/Che¬m region and Podla-
chia, in which both state authorities and the Roman Catholic hierarchy
were complicit. Anti-Semitism intensified among both Poles and
Ukrainians,25 and anti-Semitic parties maintained close relations with
the Roman Catholic Church. Poland’s primate, Cardinal Hlond, even
went so far as to issue a pastoral letter identifying the Jews with com-
munism.

World War II, 1939–1944

Soviet forces occupied Galicia in September 1939. They installed an
atheistic regime which singled out the Greek Catholic Church for per-
secution. Soviet security forces began to involve the Russian Orthodox
Church in plans to liquidate Greek Catholicism. The Roman Catholic
Church also suffered under Soviet rule and many of its members were
deported to the Soviet Gulag. The anti-church momentum was inter-
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Confessional Relations in Galicia 31

rupted in the summer of 1941 by Operation Barbarossa, Nazi Ger-
many’s invasion of the Soviet Union.26 Germany annexed what it
called the Distrikt Galizien to the Generalgouvernement Polen.

In the bloody period of Nazi rule, between 1941 and 1944, most Jews
of Distrikt Galizien were murdered on so-called racial, not religious
grounds. The record of the Christian churches during the Holocaust is
mixed. Some priests collaborated in one way or another in the extermi-
nation process. But a recent study argues that the churches were actu-
ally the most important institutions trying to prevent the murder of
Jews in eastern Galicia.27 The efforts of Metropolitan Sheptyts’kyi to
save Jews were exceptional.28 Poles were murdered, too, above all by
Ukrainian nationalists in Volhynia, but also in Galicia. This led to
bloody reprisals by the Polish Home Army. The violent Polish-Ukrai-
nian conflict, although primarily an issue of nationalist politics, had
ecclesiastical repercussions, and once again the Roman Catholic and
Greek Catholic archbishops of L’viv corresponded, each defending the
perspective of his own people.29

The Western Oblasts of the Ukrainian SSR and Independent 
Ukraine, 1944 to the Present

Most of the Poles who remained in Galicia under Soviet Russian rule
were soon forcibly resettled to Poland. Ukrainians living on the other
side of the new Polish border were also forcibly resettled, either to Soviet
Ukraine or to the formerly German territories of southwestern and
northern Poland.30 Ukrainian Greek Catholic and Orthodox churches on
the Polish side of the border were often turned into Roman Catholic
churches. With the Poles gone, and the Jews dead, the biological basis for
relations among the confessions in Galicia had been removed. Previ-
ously, conflict had not endangered cohabitation – now it had destroyed
it.

The Soviets, with the aid of the Russian Orthodox Church, abolished
the Greek Catholic Church in Galicia. The process was forcible and
bloody, and those who survived underground as Greek Catholics were
left extremely bitter towards the Orthodox. Some Greek Catholics pre-
ferred to worship in the reduced number of surviving Roman Catholic
churches, rather than go over to the Orthodox.

In 1989, during the waning days of the Soviet Union, the Greek
Catholic Church was able to emerge from underground. It was no
longer, however, the church to which virtually all Galician Ukrainians
belonged. Now it was challenged, particularly by the emergence of the
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32 John-Paul Himka

Ukrainian Autocephalous Orthodox Church. The first years of reli-
gious freedom were marred by intense, and occasionally violent inter-
confessional rivalry, especially when Catholic and Orthodox each laid
claim to the single church in any one village. Now the population,
especially in the countryside, was relatively homogeneous ethnically
and socially, but religion remained a profound source of division.
These problems were to continue in some cases after Ukraine became
an independent state in 1991.

Even within the Greek Catholic Church, which achieved dominance
in the three western oblasts of L’viv, Ivano-Frankivs’k, and Ternopil’,
there were divisions between those who had worshipped under-
ground and those who had accepted Orthodoxy, and between those
who were pro-Latin and those who favoured “easternizing.” Within
the hierarchy and consistories tensions existed between the locals, that
is, those who had lived in Ukraine all along, and those who had come
from the diaspora – to occupy the most important positions.

The Roman Catholic Church was also able to develop as a result of
the new freedoms, and the L’viv archdiocese of the Latin rite was
revived in 1991.31 The expansion of the Roman Catholic Church in
Galicia is viewed with distrust by many Ukrainians, who see this as
the first step toward the restoration of Poland’s claim to Galicia. Just
across the border, relations between Greek and Roman Catholics in
Przemy!l have deteriorated badly, with the main bone of contention
being ownership of the former Greek Catholic cathedral.32

The factors shaping the history of inter-confessional relationships in
Galicia over the last millennium were a reflection of larger developments
in European history: conversion, Crusades, Reformation, Counter-
reformation, Enlightenment, nationalism, Communism, Nazism, and
Fascism. Galicia was anything but isolated. A peculiarity of the region
for most of its history was the close association of particular religions to
particular peoples. The relations between the confessions sometimes
affected and sometimes were affected by relations between the nation-
alities. Increasingly over time an accretion of non-religious factors,
especially social and political ones, encumbered relations among the
confessions. The long perios in which inter-confessional relationships
were also inter-nationality relationships ended during World War II and
its aftermath. Perhaps the historically formed culture of inter-confes-
sional conflict explains why it broke out again in post-Communist Gali-
cia, despite the fact that the region was more homogeneous and more
secular than it had ever been in the past.
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Notes

1 I use the contemporary terminology to refer to the Ukrainians in different 
historical epochs: Rus’ for the Middle Ages, Ruthenians for the early mod-
ern and Austrian periods (although for the early modern period, the term 
also included the Belarusan inhabitants of Poland-Lithuania), and Ukraini-
ans for the twentieth century.

2 I.P. Kryp’iakevych, Halyts’ko-volyns’ke kniazivstvo (Kiev, 1984), p. 20.
3 Heiko Oberman, “The Travail of Tolerance,” in Ole Peter Grell and Bob 

Scribner, eds., Tolerance and Intolerance in the European Reformation (Cam-
bridge, 1996), p. 23.

4 W¬adys¬aw Abraham, Powstanie organizacyi ko!cio¬a ¬aciÛskiego na Rusi, vol. 1 
(L’viv, 1904), pp. 111, 169–70.

5 Abraham believes that the chronicle account is untrue, but supposes that 
the Roman Catholic clergy indeed acted aggressively at that time. Ibid., 
p. 102.

6 Francis Dvornik, The Slavs in European History and Civilization (New Brun-
swick, N.J, 1962), pp. 214–215.

7 Jerzy K¬oczowski, Histoire religieuse de la Pologne (Paris, 1987), pp. 113–114.
8 Tadeusz M. Trajdos, Ko!ció¬ Katolicki na ziemiach ruskich Korony i Litwy za 
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