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ORTHODOXY FROM A LEGAL-POLITICOLOGICAL AND
THEORETICAL-METHODOLOGICAL PERSPECTIVE






UDK 271-742
Alexios Panagopoulos

SOCIO-POLITICAL AND RELIGIOUS SIGNIFICANCE OF
CUSTOMS AS A SOURCE OF LAW IN EASTERN CHURCH

CUSTOM AND RELIGIOUS ORDER AND THE BEGINNING AND
DEVELOPMENT OF CUSTOM AS A SOURCE OF ECCLESIASTICAL LAW

There are large gaps in the field of political religion and the history of church
law, that is, scientific research in the field of socio-politico-ecclesiastical and canon
law, which has for decades been at the margins of the law schools, so it should be
noted in several works about customs. This issue in the Serbian legal theory, dealt
with the professor. Cedomir Mitrovie, who in his book “Textbook of church law” in
1921. devotes only two pagesof the book to customs. A more attention to custom
dedicated the famous Dr. Nicodemus Milas, in the book "Orthodox Church Law of
The Eastern Orthodox Church",,which again emerged as the facsimile edition of the
revised second edition — Mostar, 1902, of the Diocese of Dalmatia, by the Ministry of
Religion of the Republic of Serbia, Belgrade, 2004. Deceased professor Dr. Dimso
Peric, from the Law Faculty in Belgrade, the book of church law, second edition, in
1999, the subject of “Church Law”, his book contained only the two pages about cus-
toms p. 38-39.

In Greek literature, was written a short research by prof. Dr. A. Hristofilopu-
los, in 1953, on The Faculty of Law in Athens, with the title “Church traditions”.
Later, in 1961st, prof. Dr. Jerotej Koconis in the journal “Gregory Palamas” wrote an
article entitled “The custom in recent canon law, the nature, impact and relations
between customs”. In 1986, The Law School of Thessaloniki and Dr. K. Polizoidis,
published research entitled “Traditions in the Orthodox Church”.

Institutions of church traditions, is independent, more different from the
practices of the state and from the society. In fact, the church character can get onlz
those forms or shapes (eg, and customs) that match the essence of the Church, and
who are capable of maintaining the essence of the given historical conditions and
terms. Historical and sociological fact is that Orthodox people can not be satisfied
with the level of legal and moral preoccupations which are imposed by the Western
way of life.

This ecclesiology, represent all Hierarchs (bishops) of The Church, in par-
ticular — and it is important to us — canonist saint, Great Basil of Cappadocia
(330th-378). His understanding of the traditions (saga) and customs as a source of
law will lasts untill nowdays, but remained on the sideline of scientific research.

(UN)GENUINE CUSTOM — EXCEPTION AND DISAPPEARANCE

Ungenuine custom gradually departs and disappears when it's examinated
by the Truth, that is by the church community.. Before the confrontation between
truth and custom, custom temporary keeps the importance and it is used by “ikono-
mia”. Genuine — but locally valid customs that offer a specific solutions, without fac-
ing the Truth of the Church (Regula Veritatis), retain the importance of and remain
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active in the local areas they are not seeking to expand beyond it s borders. About
these practices will be discussed in more details later. We emphasize a close connec-
tion between Truth and custom, keeping in mind what the Cyprian Carthage, proba-
bly for the same reasons, said: “Eld without truth is the old fallacy”.

Affiliation beteen canons and customs is very strong, since both of them are
manifestations of church life. Canons of the Ecumenical Councils can not be re-
stricted by narrow interpretations of grammar (as letter of the law) because they
have a deeper, existential content that direct the members of the Church in accor-
dance with the existential needs of people in a particular historical time and space.
Until this alignment occurs only with respect for tradition and religious customs. We
notice that the authentic interpretation of the canons and customs are critical to
keep the missionary character of the Church.

Research under the prism of ecclesiology and ethics lead us to the conclu-
sion that religious practice is an expression, manifestation of ways being a church, in
a particular place and historical time.

Eucharistic community place or environment in which customs, traditions,
habits and so on. are “verified”, validated and accepted.

Term “sources” of law does not have just one meaning. Source of law, in a
formal sense to the question from which follows, is a binding legal rule, whether it
formulates the laws, customs or jurisprudence? When it comes to subjects who cre-
ate custom, it can 't be only a state, or also only the Church. Law Sources, in the ma-
terial sense are “instruments”, deriving power from the Law, ie. then it comes to sub-
jects that create it, and it can be not only state but also the Church. Thus, customs
can be source of state and church law both.

The custom is created within a community by community groups, and is ex-
pressed only through his (own) use, without formal process by which he would be
given importance. The custom is valid in itself, even when the community formally
don"t adopt or not legalise.

In ancient societies, without non-functional legislature, the custom was the
only exclusive source of law. But in later periods, when the legislation is still occu-
pied a limited area, the custom was still representing an important source of law. In
spite of then, today (mostly because of the fast with laws publishing), there’s not
much space and time to develop customs, so the practical importance of them, for
the state is small, except in some areas of law (eg trade usage in bussines and
autonomous law and the like, as in political survey, of religion and politics).

Traditions are expressed through their ability of being applied, not through
their legalisation. Customss are different from the habits, it is not enough to apply
them only, but it requires “opinio necessitatis”, that is:

a) that this application encourages the belief that apply a legal rule;

b) that this application is accepted by the society.

We are here particularly interested in those that occur in nomocannon’s and in his-
torical life of The Church.

Orthodox Christianity, always during it’s mission, recognized specific his-
torical situations, respecting the space and geophysical features of the climate, and
ethnographic characteristics of each anthropogeographical to which it passed Gospel
of salvation. As an example, should remember the great practice of the Church of
Constantinople, which respected this principle of the cultural identity of a people,
during it’s Slaven’s mission in the gth century, by the Great ones — Cyril and Metho-
dius.

From Orthodox ecclesiological-canonical view, church custom represents an
unwritten rule of behaving, created during the long and uniform practice, in accor-
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dance with the conciliar consciousness of the Church and it can, not only to create,
but also to cancell other church’s legal rules.

In accordance with Article 1, of the Greek Civil Code, a legal rights are cov-
ered by laws and customs. This gives to the custom, as a source of law, equal rights
in regard to law, because it is a legal rule, which was created during the long and uni-
form practice, and due to it, with an awareness of the people. Item 2 of Article 2, of
the Legislative Decree, from 7-10th May in 1964, the establishment of the Civil Code
and the Introductory Act, specifies that “customs are not cancelling the law”. This
standard may not concern the provisions of domestic law, because in this case, indi-
viduals can act according to the law or not, in their private cases. As well as custom
springs from decisions of individuals, concluding that abolishing its power can not
be excluded, first because it came into conflict with the law that virtually defines the
situation of internal law, else they would be in the affirmative situation remained,
for this reason no results. As for the rules of civil law, some believe that it is impossi-
ble that custom, in fact a legal rule that arises from personal will, can be canelled.
Such a claim can not be true, because the rules of civil law relating to the whole law,
which can be changed by customs.

From Orthodox ecclesiological-canonical view, can be concluded that the
church custom, which is the unwritten legal rule, created during the long and uni-
form practice, in accordance with the conciliar consciousness of the Church, can, not
only to create, but also to cancell legal rule (although the Byzantine interpreters
canon thought, that it couldn’t have abolishing power).

Byzantine Valsamon lawyer says that “the custom, during the time, is
tempted and thus it/the time, confirm it's power”. All this tells us how great is the
importance of customs in canon law. At least for the Orthodox tradition, reviving
traditions does not mean an archaeological reconstruction of the past, or individu-
ally-pietistic “worship of antiquity”.

In the Orthodox Church, custom doesn’t exist only to decorate the cultural
life of the people in certain area, although the fact that he significantly, sometimes
decisively contributes to the development of human culture. Traditions of the
Church and it’s customs, exist so that people and nations could be directed towards
to high, shaping the consciousness and the general attitude about the world, about
human relationships and our relationship with God. All of this can be expressed by
means of various religious cutoms.

CONSTELLATION OF RELATIONSHIPS FOR SURVIVAL
AND QUALITY OF CUSTOMS

At the time of occurrence of christianity, the audience of Christ’s sermons
were mainly Jews who were invited to accept a new law of grace and abandon the
tradition of men, ie. tradition of learning law (representing the oral law, and which
are dangerous trying to introduce the ceremonial provisions).

Jesus Christ tempted the teachers of the law because they were willing to
overstep the law of God to preserve their “tradition”, “the tradition of the praetors”.
Jesus Christ said that He is the only authentic interpreter of the Mosaic Law and
therefore not accepted by the Pharisees, but only by the people. Law of Jesus Christ
has abolished a number of typical provisions of the Law of Moses, and Christians
freed from this obligation. Apostolic Synod found only some obligations for Chris-
tians of all the people (= not the Jews), for example, to stay away from bloodshed
and prostitution.

For the Mosaic Law and the local articles, time was needed to be interpreted,
to make them understandable, and accessible.
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Extraneous tradition are occasionally occured and manifested in certain en-
vironments (localities) and certain periods of time. It’s the same with customs, fol-
lowing the social development, same as traditions. Such traditions contrary to the
Orthodox traditions were the ones that have been introduced to the Holy Mountain,
in the era of Turkish enslavement. A similar thing happened during the arrival of
educated people who were returning from the West, after the French revolution,
bringing with them the idea of humanism. This spiritual condition leding locally, but
in general, to change the Orthodox spirit. However, there were many who did not
accept the spirit of modern (modernism) and those who opposed, citing their faith.

Opposed to them,people and monks, who contemptuously were called “con-
servatives”. In this case, the struggle leads not to leave the customs, but to leave the
tradition that created them.

In the twentieth century, with compulsory education and the mass produc-
tion of books, patristic teaching has become available to all the people. Foreign cus-
toms and traditions are still resisting therapeutic means. However, today sees the
increase in heretical teachings, such as, inter alia, ethnophiletism (narrow national-
ism) and institutions auxiliary bishop and Synod congregation without authority,
and the gradual weakening of parish life.

Ecumenical Patriarchate of Constantinople, as the universal Church, as the
highest church-law top, along with other patriarchates of East, expressed a great un-
derstanding of the Latins. Latins, untill the separation between East and West, con-
sidered brothers of same faith, despite the foreign customs that were adopted which
did not carry the stamp of authenticity. This attitude of the East did not mean that
they accepted or recognized by the customs of the West. These foreign practices were
foreign to the body of the church of nomocannon’s order, because:

a) the introduction of foreign customs in the western church led to the he-
retical confession “Filioque” and this resulted in the separation of East and West;

b) law-church sourcing of customs, was covered guise of modernization, and
Latins adopted it because they had a penchant for innovation and modernity.

Church “iconomia”(= intake), and appreciation of this attitude of the West,
was applied becouse of the following reasons:

1. Application of foreign customs could not lead in separation beteen the
Latins from the East;

2. These customs are not immediately alarmed nomocannon’s order;

3. Western nations are not easily obeyed new customs, mostly because of
their character;

4. They wrongly thought they are obeying local traditions;

5. There was no parliamentary control;

6. Government of the Roman Church was trying to make order with Inquistion.

Lawyer and patriarch Photius accepted (representing the Eastern church
tradition), via letter, to Pope Nicholas, the local importance, of anticannonian cus-
tom of fasting on Saturdays, which respected the Latins as a local tradition. Based on
this view of the Great Photius, we can conclude that the East respected local tradi-
tions of the West, although they were anticannonian’s. The aim of this paragraph
was the hope that will perform time of enlightenment and purification, and that
means as well as the separation of genuine from foreign customs. The request that
East asked Western Church, was to respect and cherish the orthodox tradition, to
overcome the alienation and foreignness.

The Church has for centuries fought for the preservation of it’s truth. It con-
flicted with the Gnostics, Arians, Nestorians, and Apolinaristima Monofistima. An-
cient Rome began a new process of continuous deviation.

10
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As opposition to the Vatican and the Parliament, was established the Old
Catholic Church which aimed to restore the faith of the ancient Church, as it is con-
firmed by the Ecumenical Councils.

(ANTI)THESIS BETWEEN THE MODERN CHURCH AND STATE —
A CONFLICT AND RESISTANCE

Practices can not be investigated separately, but only as part of church law
that they express. Every modern state deals with relations between the Holy can-
nonal and state law. There is a view that separates the customs and give constitu-
tional significance to those related to the dogma and religion, and another view, by
espousing the constitutional importance of the canon, without exception.

Internal unity, which connects customs with the written law, has character-
istics analogous to the laws of society-state, depending on the relations arising from
the relationship of church and state. For this reason, and it appears different pic-
tures of each state with regard to her Orthodox flock. Each state has the Orthodox
attitude to the canons, which are recognized or not recognized by the state constitu-
tion.

The church was established as a figure and symbol of the Holy Trinity but
there is a need for earthly basis for preserving their essence and nature. She is inde-
pendent and may exclusively with their own legislation, to organize and act in cer-
tain places, and to lead his flock using their policies. In the service of this goal, soci-
ety-state, with it’s leaders, seeks to freedom and order, in the organized community
of people.

Direct streaming of social canon is diverse and depends on the ideological
base of every society. Church, from apostolic times, accepting the fact that state
power is given by God to people as a gift of His love, (Only-begotten Son =), as wit-
nessed by the apostle Paul. If the country can accept such a relationship, it becomes
assistant to the Church in carrying out her pastoral work, its law and administration,
like it was the case in the Byzantine state. This principle has inspired the relation-
ship between law and custom, which are expressed with Nomocanons. Nomocanon
of Photius, patriarch of Constantinople, in its regulations, where the church is
guided by it’s free will, without of use of force by the Society, the problems of order
and standards of conduct of the church, are regulated not only with church canines,
but with the emperor s decrees and laws. Typical example for this is the custom Val-
samon explained, about the admission for acception of women into the monastic
order and life. King Teostef made it official by a decree, this ancient custom, without
pre-existing written law, that is, that the vestal could become a woman who lived in
the monastery for at least three months. Therefore, Nikifor The Confessor compares
the law with reason, custom with act.

Harmonious coexistence and collaboration of the two powerties, is notewor-
thy, because the Byzantine emperors expressed their respect and obedience, not only
to the canons, but also to native customs of The Church.

The connection of those two systems — government and the Church, the
state government rules and manages with the church. Secular government takes part
in the church because of the problems expressed by the state management of the
church. In fact, the Church belongs to the state body, it is used by the state and all
issues related to the church are reflected as a social issue. State intervention are not
always the same for all areas and time, they are transforming under the influence of
the measure and type of religious dependence of the population or state authorities.

11
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The position of the modern state is totally different from the position of the
Church. This transformation of the modern state was made as a result of ideological
currents running in the west, the older and more recent period. Change this position
is the result of ideological streamings who started on the West, under the influence
of the spirit of the Renaissance, and epoch of enlightenment. In the 19th century is
manifested by the request of society, that is, the state requires absolute authority. In
modern constitutions, emphasizing the absolute authority of the people, as the high-
est state authority. Man is absolute value, while in the Byzantine State, the absolute
authority people recognize only in God.

Consequence of these changes is the development of theory of state, in fact,
the whole World theory of the state. The laws and customs of the Church are valid
only until the moment they stop to agree with the laws of the state, i.e. with certain
social class. In other case, the society is free to react and act, contrary to church law
and tradition. Antithesis between the modern state and the church can turn into an
conflict.

Church, is interested in the behavior of society. Faith of modern man in the
ideal man, and all good of this World, are expressed with monolectic spirit, and with
movementcalled “saecularismus”. Antithesis between the modern state and the
church can turn into a conflict, when a custom is recognized as the original, and
when it's broken, it reflects the proper functioning of church life. Such a situation
was created 1890- 1891, when the Ecumenical Patriarchate shut their temples and
suspend church service. As a result, happened rebellion against the culprits. Grand
vizier was forced to give to Patriarch to certain privileges, which represented one
aspect of reconciliation between church and state.

In addition to this form of resistance, the Church can accept a temporary
state regulation, the principle of “ikonomia”, to temporarily protect it’s flock. “Tko-
nomia” principle applies only when the church leadership is satisfied only with this
was justified, but the spiritual damage may have bad effects. Such action takes the
canon of the Apostles XCIII. “Tkonomia” principle, does not mean accepting the na-
tional legislation, but is an effort to avoid a greater evil. There may be a vestal pollu-
tion of the sinless body of the church, a reception heresy or using illegal methods
and with sinful church leaders. This offense remains as a foreign body in the Church
as an torture, but it is a passing phenomenon, because after experiencing this diffi-
culty, the ecclesial community finds it’s peace and it’s glory. Illegal actions of church
officials, does not mean that they are approved by the Church and that they express
it’s will as “God-Man”’s organism. In periods of heresy was noticed dominance of lies,
quickly replaced by the Truth, of which we are assured by “Sinodik”of Orthodoxy.

CHARACTERISTICS OF ORIGIN OF CUSTOMS

Origin of custom sets it’s character. Determination of simple existence of
customs has a corresponding meaning and importance in relation to the authentic-
ity/origin of established customs.

It is interesting that the formalization of custom or tradition have not been
performed exclusively by the church courts, but also by the civil courts, for example.
the Royal bem, a church competence. Valsamon noted that the Royal Court had ac-
cepted the church custom as the original one, and that it admitted to it the same
value and strength that written religious laws have, ie. canons, and that formalized
religious custom with “memorandum”, ie. special decission. Follows, that the impor-
tance of judicial formalization of custom, is very important, and it represents chrac-
teristic of church order.

12
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Any court decision related to the formalization of practices, it can be ac-
cepted as strong proof of authenticity/origin of customs, when it meet certain re-
quirements in order to confirm it’s authenticity/origin. The issue of external values
of a judicial decision, can be opposed, depending of attitudes of members of the
court, or because a certain lack of decisions and legal formulations.

The following prerequisites must be done in order to determine the authen-
ticity/origin of customs:

1. Participants in the court evaluation and making decisions, they must be
experts in the topics which are under consideration;

2. Participants-Bishops enjoy the special trust by the state (when it comes to
proper assessment of certain issues, because of their holiness), are therefore re-
quired to responsibly perform their duties.

When it comes to idolatrous or pagan practices and their introduction into
the church, the Church is opposed to them at the beginning: in certain cases, it was
able to verify a person before his/her introduction to Christianity, and later it did
because the Christian community was closely connected between themself. Later,
when they applied the new proselites, in large numbers, who were not spiritually
mature, comes to the problem of foreign customs, which are different and require
proselitees attempts to introduce this customs to the church community. This is why
the teachers attempted to separate themselves from these foreign customs and hab-
its. Some of these foreign and ungenuine customs, were funeral customs of idolater
and custom loyalty of believers to outside-dressing’ also custom of concubinate that
Church not accepted. Worth mentioning is the attitude of believers who forgot their
thirst for monasticism, dealing with every day concerns only. Because they despised
earthly glory and success, the Christians were exiled, because they introduced their,
new laws, rejecting “ancestral law”, as Gallery said.

The Church done cautiously with foreign customs, trying to implement it’s
influence in their development. Customs of idolaters, Church decided to accept by
placing them in the church body, removing from them all idolatrous content. The
Church did this by adding in idolatrous places Christian content, during the time of
celebration, helding it’s similar celebrations. Thus, the orgiastic ceremonies
“Daphne” were replaced with praise in honor canonized Babyil.

Constantine was implementing modesty wherever he noticed the dominance
of disorder, a unharmony and debauchery. He destroyed a large number of
idolatrous temples, and proved that the idols are without soul and any power. This
procedure is spreaded to the entire region of empire.

Church, from the very beginning, set against the idolatrous customs, because
it was aware that later had to carry out many victims of their own, and later the spiri-
tual damage would much bigger. On the other hand, the ancient customs have become
customs of the church, with prior removal of idolatrous elements from them.

WORK OF BASIL-THE GREAT CAPADOKIAN

A former teacher of law, St. Basil The Great lived and worked in the fourth
century and had extremely versatile personality. It is an indisputable fact that Basil was
not only highly perspicacious as Hellenist scholar, but also he was an eminent lawyer
with a distinctive academic style, with whome he earned an epithet “The Great”.

Basil’s achievements are not only marked with methodicaly-erminevtic
erudition, but also with deep tradition, the analysis of the previous church heritage
and experienced by choosing what is most important, it opens new horizons in the
field of church-canonical “ikonomies”.

13
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Basil was not only a interpreter of the canon, but also the ultimate
interpretator of the criminal law (manslaughter and premeditated murder), family
law (issues of bigamy, and polygamy trigamy, marriage vetos, termination of
marriage, etc.). As well as in many other aspects of law and for complex legal issues.

VI Ecumenical Council, held in 691st, during the reign of Justinian II
Rinotmit, in it 's second canon verify 92 Canons of Basil The Great.

CONNECTION OF CANONS AND TRADITIONS, IMPORTANCE OF
CONNECTIONS TO PRESERVE THE CHARACTER
OF THE CHURCH MISSIONARY

Holy Canons, concerning either religion or dogma or canonical order, they
all serve to same purpose, that is, to church. The term “canon” officially appeared on
the first Ecumenical Council called by Constantine the Great, in 325. in Nicaea, and
it talks about the protection and preservation of church order, but also included a
proper life and Faith . In addition, meeting this term even in the epistle, in the whole
church organism and in the Church’s practice of monasticism. This term, the canon,
overcame and created the terms “canonical” monks, “canonical” crimes, “canonical”
epistles or “canonical” exceptions.

The uniqueness of the church rules and regulations is reflected in the unique
criterion, with whome the Church values lifes of it’s believers. In due correct their mis-
takes, first considers life of a sinners. The uniqueness of the rules and canons of the
Church, testify that it is not possible to separate some of them and that it retains it's
value completely. This uniqueness exists and is valid for the relationship between cus-
tom and the canon, because they represent related manifestations of religious practice.

FAMILY PRAISE, AS WELL AS CUSTOM AND RELIGIOUS RITUAL

The Serbian Orthodox Church implemented many foreign customs. These
are primarily impacts of the Byzantine Empire, then of Mount Athos, Jerusalem, and
Russia, and partly also of the West.

Family praise, as well as custom and religious ritual is one, the main
features of the Serbian people and can be said that this custom is serve as a
supplement to the canon. The great importance of patron saint for the life of the
Serbian people is indisputable.

Slavs were, before they accepted Christianity, polytheistic people. They had
their gods and various cults. When individual researchers write and speak about the
Family praise/baptismal font as a feature of comparison to other Christians, often
bring a definite solution that praise has it’s own source in Polytheistic religion of
ancient Slaven. Old Slavs had, among other things, the belief that every home has its
own patron god. These were called domestic gods or Penats. Since the Slavs had
great respect for the household gods, Christian missionaries in return gave them the
Family praise as the ceremony and custom, to respected some christian saints and
who they considered for their patron (please refer to the history of the Serbian
Church, with Sljepcevic and others).

Family praise is definitely one religeous ceremony. What has emerged as a
dilemma or puzzle above all, in people’s minds, the question: Does the ritual patron
saint based on the rites of polytheistic religion of ancient Slavs, or on the Christian
cult. Imposing this dilemma, they interpreted the inability to reconcile with the
truth, that the acceptance of Christianity was an expression of freedom of polytheis-
tic nations as Serbs were.
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Family praise as the ritual prayer, based on Christian worship and the arises
from the Central Christian worship (Divine Liturgy), just like any other worship of
the Christian Church. This attitude is not based on intuition or supposition, nor it is
derived from our mere desire to be so, but in the real and the apparent perception of
prayers and actions which appear in the event of the Divine Liturgy, i.e. family
praise.

The important elements that are most commonly used in the performance of
the Divine Liturgy of Christian worship are: Bread, wine and water, wheat, oil, etc.,
as people yield to the Church for consecrating the whole matter.

Christiansoften performed their worship on other places: under the open
sky, in the homes of Christians in the catacombs, in the caves, on the ships etc. That
does not mean that they did not desire to be in one place, but it is important to know
that for worship is not necessary to be in temple. What is clearly needed is two or
three who believe in the name of the Father, Son and Holy Spirit. Liturgy is never
considered as worship and praise, if there were no conciliar. A man can have a
prayer, his private prayer may have significance for him and for the community, but
never such a significance as a religious service i.e. Liturgy. Therefore, an
independent prayer has always been only preparation for the conciliar liturgy.

On this and other “pagan leftovers”, today a certain number of researchers
tell their stories about, as some ethnologists and atheists (Marxist), westeern “ex-
perts in religion” which, do not even know the actual customary or church-law order
and life of Orthodox people, for example, they say that Christmas is established
(25th December) as a “holiday sun cult”, although it is actually Christmas, church-
people, Christian celebration, Christ the true of God as the “Sun of Justice” — “East
from a height”, as we sing the Christmas hymn.

In terms of the polytheistic religion of Slavs before receiving the christian
faith, the researchers, whether they are theists or atheists, we find two characteristic
attitudes: the first one is to be on polytheistic religion of ancient Slavs, based on
their fear of the phenomena in nature that had no rational an explanation. Such
were their ceremonies. Ceremonies has always been depending on the faith. In
short: how you believe, is how you pray and serve/obey the ceremony. If anyone
believed that gods lived on Mount Olympus, he went there and worshiped them and
made sacrifices everything for what he thought was pleases to them. Some are, in
their rituals, thinking that it is pleasant to their gods, offered and sacrificed live
people. Is all this primitivism, or perhaps a cry of a human in hisher search for
answers to the question, that many agree that it is as old as human him/herself?
Religion is thus a companion of people and nations during time, and her expression
always been expressed with an ritual. Based on these facts, proponents of this thesis
estimate that it is a primitive form of belief, and thus the cult and culture. Second,
would say, the newer view is that the old Slavs with all of their religiosity, which
certainly includes their cults, were in a major search for the Truth, whose arrival was
felt in the upcoming Christianity.

Christianity came like an light after the dark night, so it is accepted by those
who searched the light of Truth. However, no darkness is so dark and that it does not
have even the slightest spark of light. That is why Christian missionaries approached
to paganize nations and with an awareness of their metamorphosis, not of their
destruction.

The Parliament of faithful ones, always had in itself and in front of itself, the
most commited priest who, on behalf of all, saying prayers and did key liturgical
action. The role of the priest certainly was of great importance, but never dare to go
into egoism which would humiliate the ones who stand beside him.

15
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During the family praise, we have a number of identical motifs with
liturgical worship. Family praise has always been a sort of parliament of the faithful
ones. The host was the one who takes care of everything and who manage with this
ceremony. The presence of the priest was, that ceremony bread, wine and wheat be
weared that morning in the Church for consecrating by priest or if he is able to come
and do all this in the home of host and his family. Custom of the home and host, in
celebration of its patron saint's day, did not object to or being different from the
customs that they make during the liturgical celebration. It is customary also, at that
day, to wear the best clothes, not to be angry, and that they are forgiven, that are
getting together in one place to give honor and to celebrate the saint. This would be
never understandably without knowing that it is fundamental practice of Christian
culture, that proto had from the beginning expressed and preserved by God's
chosen people of Israel. The Church, as the New Israel, has a duty and responsibility
to preserve and forward customs, in order to transform and salvate the World.
Custom is that one who is the oldest and most respected (the host that day to be
servant of all), shows how this is rooted in the teachings of the work of Christ: “He
who wants to be first among you, shall be servant of all”.

Serbs are undoubtedly Christian nation, and custom of family praise is a
wonderful expression of their Christian culture and Christian way of life.

“AVATON”; MOUNT ATHOS REGULATIONS; TRADITIONS IN THE
PRACTICE OF GREEK COURTS; SAINT SAVA NEMANJIC — QUALIFIER
OF SPIRITUAL AND CIVILIZATIONAL AFFILIATION OF SERBIA

Avaton is the name of the custom which strictly prohibits entry of women at
the Holy Mountain, that is, the Atos. Avaton is one of the ancient rules, which are
written in the Greek Constitution in 1975. and in 1986, in accordance with the act
105th paragraph 3. Avaton is a custom that has been created and become the origi-
nal church custom with the local character.

Holy Avaton absolutely expresses the Orthodox tradition related to the mo-
nastic life and that s the reason he held a series of centuries, till this day and enjoys
great respect. Regula, which verifies the Greek Constitution, (and with Constitution
of the Holy Mountain), (Section 186). On the Peninsula, Mount Athos is prohibited
from entering women, in accordance with the old tradition. Avaton is accredited and
with “Typology” of communities of Athos, who confirmed it’s customary, written
confirmation of Avaton represents formalized customary of regulations. Modern Sta-
te, sometimes expressed wish (of modern community), to abolish Avaton.

Avaton principle in the Orthodox Church, includes a set of rules of canonical
Byzantine and civil law. These provisions have a double content:

1. Prohibit monks and nuns out of the monastery of their repentance. Exit is
allowed only for the necessary reasons and with the respect of certain procedures;

2. Prohibits the enter in complex, or even in the area of the monastery, to
certain categories of individuals or animals.

The justification for declaring Avaton, consecration of monks and monaste-
ries to characteristics of monastic life, and protection from the causes of blasphemy
and scandal.

Nomocanon basis of Avaton is fully expressed in First Corinthians Episle, of
the Apostle Paul, Chapter 10, 31 and 11. Avaton legal term is in (10) canons, of foun-
ders of monastic life, Anthony the Great, and in the canon XCVII, of the Sixth Ecu-
menical Council and in the 18th canon of the Seventh Ecumenical Council.
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Avaton tradition has been respected by every foreign invader and dictatorial
governments. Avaton custom is rooted in the prohibition imposed by the Church —
the clergy to live together with women.

All presented ecclesiology represented also Saint Sava Nemanji¢ and medie-
val Church among the Serbian people. Dynasty is the one who has provided ongoing
geopolitical legacy and set spiritual and civilizational belonging of Serbia. In a time
of great physical and geographical distances, confessional and social splittings, reli-
gious exceptions and significant civilisation diversity on the european continent, the
medieval Serbian can be defined as country of pluralism. Nemanji¢’s medieval Serbi-
an state was the country of confessional, cultural and ethnic pluralism. Unity was
specifically reaffirmed at the religious and national parliaments, as the rulers of Ne-
manjic’s dinasty often assembled parliament, where they were with those “chosen
from God”. Venerable bishops and fathers, renewed the faith of Christ, and in every
good law and taught them (ie councils) assessed in their homeland Hermits (= devo-
tion), giving the example of themselves. Archbishop of Serbia are not substantiate
any historical stage of the process of church organization.They did not, the Church
among their people, felt as the “gift” or “property” of Constantinople or Rome, not
only as the legal “organization” in who commands someone outside and above the
reality of the Episcopal Church. Today’s exaggeration of the importance of principles
of autocephalous (“one-and-only National Church”) by many modern theologians,
canonologists, lawyers can't be very helpful and always necessary renewal of the
Church, especially in an age in which we live.
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FROM "NACERTANIJE” (DRAFT) ON CLERICAL AUTHORITIES
TO THE LAW ON CHURCHES AND RELIGIOUS COMMUNITIES
(170 Years of the Serbian Orthodox Church Legislation)

INTRODUCTION

The independence of Serbia faced its intellectual elite with numerous challe-
nges and implied defining new tasks for science, which had been aiming its potenti-
als towards studying and affirmation of the entire Yugoslav heritage and priorities in
function of stabilization and elimination of every attempt of denial of institutionally
established domination of ideological authorities for decades. An intolerable neglect
of certain scientific areas was revealed, along with a need to organize systematic re-
search for the purpose of removing noticed omissions, filling historical voids and eli-
minating ideologically imposed marginalization of certain significant topics. Previo-
usly determined and systematically stimulated scientific projects did not cover suffi-
ciently the entire complex of questions related to cultural achievements, artistic va-
lues, legal heritage, spirituality, linguistic characteristics, anthropogeographic distin-
ctiveness and ethnological heritage from all areas populated by the Serbian people.

Scientific discontinuity that had occurred during the period of socialist Yu-
goslavia also became noticeable in complex segment of legal regulation of religious
freedom and relationship between the church and the state and religious communi-
ties. The consideration that there was a discontinuity of development and that a sig-
nificant area of state and church law, systematically developed over the entire 19th
century and significantly improved by the constitutional and legal solutions enacted
by the Kingdom of SCS — Yugoslavia, was now left to historical oblivion, was a motif
for writing this paper, wishing to represent the legislature that has been regulating
the position of the Serbian Orthodox Church from “Nacertanije” (Draft) on Clerical
Authorities from 1836 until the latest Law on Legal Status of Churches and Religious
Communities from 2006.

The thesis on four clearly separated periods resulting from the constitutional
status of churches and religious communities will be proved by analyzing legal texts,
situating them within the sociohistorical context from which they arose and identify-
ing dominant political forces that had determinant impact on their forming. The first
period coincides with the Principality and Kingdom of Yugoslavia where Orthodoxy
was the official state religion, the second one with the Kingdom of SCS — Yugoslavia
where the concept of conditional separateness was applied along with retained sove-
reignty of the State over the Serbian Orthodox Church, the third period is marked by
complete separateness during the period of socialist state, and the fourth began after
the changes that occurred in October 2000 with an attempt to affirm, respecting the
constitutional separateness and accepting the highest European standards, certain
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specificities resulting from the Serbian history and tradition and eliminate negative
consequences from the period of rule of the ideological system.

THE PRINCIPALITY AND KINGDOM OF SERBIA

Nacertanije” (Draft) on Clerical Authorities of 1836

Carefully observing the circumstances on the international scene and skilfu-
lly using continuous conflicts between Russia and the Ottoman Empire, Prince Milos
successfully solved the problem within the State by issuing a special Sultan Charter
(Hatisherif) on internal self-government in Serbia (CtojamueBnh 1994, 120). Kno-
wing that the freedom of the State would have been incomplete if the Church had
remained dependant, he energetically started negotiations with the Ecumenical Pat-
riarchate with the aim of providing autonomy for the Church in Serbia and estab-
lishing national hierarchy. After a series of difficult negotiations, which also included
solving financial obligations of Serbia towards Fanar, the Act on Autonomy was fina-
lly accomplished (AnacracujeBuh 1910, 13—5). By the act of dedication of Archima-
ndrite Melentije, as the first Serb at the position of Belgrade Metropolitan since the
time of the abolition of the Patriarchate of Pe¢ and withdrawal of Greek hierarchy,
carefully designed and skilfully realized plans of Prince Milos for solving the issue of
the Church in Serbia were successfully brought to an end (Illsa6uh 1903).

Having chosen learned and energetic Petar Jovanovi¢ for position of the Me-
tropolitan of Serbia, Prince Milo$ obliged him to strengthen the organization of the
Church, establish hierarchy in performance of religious rites, discipline the clergy-
men and prepare the text of basic church law. Having the Prince’ full support and
knowing well the difficulty of the situation within the Church and low level of ability
of the hierarchy and clergymen and carried by the vision of necessity of gradual libe-
ration of the Church from unrestricted control of the State and harmonization of
church life with the Orthodox canons, he started to elaborate the basic church law
i.e. the Constitution of the Autonomous Church within the Principality (Enuckomn
mabayko-BasbeBCKU JOBaH 1969, 302).

During a three-year period of time, a number of texts of the law had been
elaborated and submitted to the Prince and Soviet (Council) and the monarch studi-
ed them carefully, modified them and, dissatisfied with the solutions that proposed a
higher degree of Church emancipation from the State than expected and, for that hi-
storical period, even possible, he would send them back for further improving
(dypxosmh Jakmimh 2004, 16). Having adjusted one of the offered versions to his
own vision of the position of the Church and using short-term validity of, for that ti-
me, modern and advanced Sretenje Constitution, the Prince legitimized the “Nacer-
tanije” (Draft) on Clerical Authorities in Serbia at the Spiritual Assembly in 1836.

The first nineteen articles of the ”Nacertanije” (Draft) determined basic iss-
ues upon which depended efficient functioning of the Consistory as a spiritual court
and the Church as a whole. Archbishops represented the supreme spiritual authority
in Serbia and their task was counselling and solving all the issues related to the Chu-
rch and faith, but their jurisdiction was significantly restricted because of their sub-
mission to the Prince as a secular ruler. Since the Archbishops were lacking a perma-
nent place of residence, the Consistory was to exercise authority for them, as a repre-
sentative of common spiritual authority within the Principality, whose main task was
considering and solving religious and church issues. If some important issues were
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on agenda, the Archbishops would have been included in decision making process or
their attitude on every particular issue would have been submitted in written form.
The supremacy of monarch over the Church also included the obligation of the
Consistory to submit all their important conclusions to the Prince for his further
approval. The Consistory consisted of five members, one of which was the President,
while the others were Referees for particular church areas... The President was the
Metropolitan and the members were four clergymen from the entire territory of the
Principality of Serbia. The remaining twelve articles of the “Nacertanije” (Draft),
from 20th to 31st, were regulating the issues of the Consistory, the means of
processing cases, civil liabilities of clergymen and monks, admission to priesthood,
choice of hierarchy and other important issues. Consistorial jurisdiction included the
following areas: Confession of Faith and Worship; Education for Spiritual Act and
Clergy Discipline; Church Economy and Civil Cases (Mutposuh 1909, 17—-36).

“Nacertanije” (Draft) could be characterized as an act of historical significa-
nce, since it was the first time Serbia gained a written Church law passed according
to a valid procedure. It was deemed to be a historical step forward and a bold act of
the Metropolitan Petar and that Prince Milos’s way the rule did not leave much place
for accomplishing some greater results. There was also a significant inconsistency
related to the essence of the law itself, since certain connoisseurs of the matter consi-
dered it to be a state act that regulated a significant area, while the others, because of
the status of the Church within the State, opted for the attitude that the Church Con-
stitution was created through the process of harmonization between the Archbi-
shops, as the supreme spiritual authority, and the Prince and Assembly as represen-
tatives of the state will.

Organization of Clerical Authorities of the Principality of Serbia of 1847

Opposition declared as the Defenders of the Constitution used the abdicati-
on of both Prince Milo$ and, later, his heir Prince Mihailo to convene the assembly
where Karadorde’s son Aleksandar was elected for the new Prince. Implementing
their political vision, the Defenders of the Constitution took determined measures to
break off with the Ottoman heritage, efface negative effects of Milo$’s rule and try to
change conservative and static Serbian society, reform it and direct it towards Euro-
pe, which they considered to be a role model. They started a number of reforms with
the aim of establishing modern polity, passed several modern laws and founded the
most significant national cultural institutions (Muaunhesuh 1994, 272).

Remaining undefined towards the changes at the throne and new course of
state policy, Metropolitan Petar offered, at the end of February 1840, the new text of
the law, according to which clerical authorities would consist of Eparchial Consisto-
ries, Apelatory Consistory and the Holy Synod of Bishops. Reservedness of the au-
thorities towards the offered proposal, included introducing certain changes that we-
re to enable greater influence of the State over the church affairs. Not ready for con-
frontation with the Church, Prince Aleksandar formed representative board with the
task to review the offered text and make some suggestions. Complexity of the entire
issue made forming an attitude towards it a bit difficult, but that did not prevent Pri-
nce Aleksandar from adopting the ”Organization of Clerical Authorities of the Princi-
pality of Serbia” (Ycrpojenuje nyxoBuux Biactu KmaskectBa CepOckora) together
with the Soviet in August 1847 (Cnacosuh, 1988, 137-142).
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In accordance with the policy of the Defenders of the Constitution concer-
ning the thorough transformation of the Serbian society, it was logical and expected
that the Serbian Church should have also gained freedom of managing their own
affairs, as well as the responsibility for all the consequences of such means of gover-
nment. According to the Organization (Ustrojenije), the eparchial consistories were
choosing their members independently, with the obligation of obtaining a formal
certificate from the Holy Synod of Bishops and informing the Ministry of Education.
The members were paid regularly for their service and were exempt from the Prin-
ce’s confirmation and taking the appropriate oath. Administrative staff was elected
by the consistories with notifying the Ministry of the choice, which brought an end to
previous practice that the Prince should confirm the choice of a secretary. The con-
sistories were allowed to address the Government (Praviteljstvo) only through the
Metropolitan. The priests were exempt from responsibility in front of civil authori-
ties, except in case of trials related to private litigations, inheritance and disposal of
property. The Apelatory Consistory was also provided a high level of independence,
which included free choice of their members and reaching decisions independently
from any other authority. Harmonization of the Organization (Ustrojenije) with the
Orthodox canons was especially noticeable through the provision that the Holy Sy-
nod of Bishops consisted only of Bishops and its confirmed right to regulate the most
important issues of the Church. The most significant step forward represented the
decrees of election of new Bishops, according to which they were independently cho-
sen by the Synod with the obligation to submit the candidate’s name to the Prince for
appointment (Organization of Clerical Authorities of the Principality of Serbia, 1847).
The above listed decrees indicate that this was a historical act that provided autono-
my of the Orthodox Church in relation to the State and enabled the relevant church
authorities to start the complex procedure of harmonization of the church life with
the canonical order (Pyxuunh 1981, June, July).

Law on the Orthodox Church Authorities of 1862

Having established the predominance at the St. Andrew’s Assembly, the Ob-
renovi¢ supporting majority made the list of the greatest enemies of the dynasty,
among which was also the Metropolitan Petar. Lonely and without protection, with a
note from the old Prince not to wait for him in the country, he submitted his resigna-
tion to the regents, which was accepted and the administration of the Metropolis was
assigned to the Bishop of Sabac Mihailo (Mmuh 1911, 387). Having regained his ruli-
ng position, Prince Milo$ took a number of measures with the aim of complete elimi-
nation of the results of the rule of Prince Aleksandar and the political group that had
forced him to abdicate. Having realized that divisions within the country represented
a serious threat to its stability, successor Mihailo stepped forward with the attitude
of necessity of reconciliation among the people and cessation of dynastic conflicts,
but he also established institutional mechanisms for absolutist rule by subordination
of the Soviet to his own will and constant oppression of the opposition. The assassi-
nation in Kosutnjak in 1868 interrupted a carefully formulated foreign policy and co-
mprehensive measures for forming an alliance of Balkan countries.

The Serbian Orthodox Church could not have stayed excluded from the Ob-
renovi¢ dynasty all-round system of control, especially after taking into considerati-
on the animosity of Prince Milos towards the Metropolitan Petar and the fact that
the canon and, for that time, liberal Law form 1847 was passed under his influence.
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The law that had ensued from the political philosophy and legal practice of the Defe-
nders of the Constitution should have been immediately repealed and, through a
new law, institutional control and subordination of complete organization of the Ser-
bian Church to the will of the ruling dynasty and new political forces should have
been established. Knowing that time was not on his side and that he should act effi-
ciently, Metropolitan Mihailo prepared and submitted new project of the law, but the
Soviet insisted upon formation of a special committee and appointed their president
for the chairman. Specially elected representative deputized the Metropolitan within
the committee with the task to ask for appreciation of the Synod’s proposals in the
process of formulation of canonical issues and to prevent state authorities from havi-
ng too great a role. The law adopted in 1862 did not entirely satisfy the Metropoli-
tan’s expectations, but it was obvious that the established balance of power did not
allow achieving some better results.

The Law on the Orthodox Church Authorities was divided in three parts:
”Organization of Church Authorities”, "Procedure of Church Authorities at Trial”
and "On Penalties that Consistories May Sentence Clergymen to”. At the beginning
of the first part, the Law determined the following church authorities: Eparchial Co-
nsistory, Apelatory Consistory, the Holy Synod of Bishops and Bishops. The Eparchi-
al Consistory was a church authority established with the Bishops, consisting of Pre-
sident and four members, two of which were permanent, whereas the Consistory
with the Metropolitan consisted of six members, i.e. three permanent and three ho-
norary. The President of the Eparchial Consistory was elected among the Archpries-
ts. It was required that one member be a monk, with the limitation of being excluded
from solving matrimonial disputes. The Apelatory Consistory was a church authority
established to judge the deeds that the Eparchial Consistories could not solve within
their jurisdiction. The Appellate Court of the Church consisted of President, Vice
President, four permanent and three honorary members. The President was elected
among the Bishops by the Holy Synod of Bishops once a year and the Vice president
was one of the Archimandrites. Vice President and members were elected by the Me-
tropolitan who would submit his choice to the Ministry of Education and Religious
Affairs, who would further submit it to the Prince for final appointment. The Holy
Synod of Bishops was the supreme church authority established to rule the Church
and clergy according to the Orthodox faith and provide necessary orders and rules
for proper functioning of the Archbishop and Apelatory Consistories. The second
part of the Law was dealing with judicial proceedings of church authorities at trials
and, at the beginning, it was cited that the Eparchial Consistories were judging the
offences of clergymen related to their service and misbehaviour but only in case that
the Archbishop, to whom the complaint was submitted, estimated that the court
should give greater penalty than admonition, 15 days of epithimy (dwelling in a mo-
nastery) or prohibition of carrying out their service for a period of one month. The
third part of the Law was dealing with the penalties the Consistories could sentence
clergymen to, and they were divided into admonition, epithimy, temporary or per-
manent defrocking, temporary or permanent prohibition of carrying out their servi-
ce, transfer from one parish to another, i.e. from one monastery to another and laici-
zation (3axoH o ypkeeHum gaacmuma npasocaasie gepe 1862).

The new law represented a dramatic step backwards compared to the achie-
ved emancipation of the Church from the control mechanisms of the State. The Chu-
rch found it hardest to accept the provisions according to which Bishops were not
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allowed to be presidents of Eparchial Consistories that were most commonly judging
various offences of clergymen (/Iyuuh 1894). Regular annual reports on the activities
of the Eparchial Consistory were submitted to the Minister of Education and Religi-
ous Affairs by Archbishops. The President and members of the Apelatory Consistory
were confirmed by the Prince and that church authority was subordinated to the
Minister. The Holy Synod of Bishops consisted of Bishops, but a number of articles of
the law enabled the State to have influence over the activities and decisions of the su-
preme church authority. Establishing that sort of system, the ruling circle provided so-
me kind of division of responsibilities with the church authorities, with an open possi-
bility of becoming dominant, depending on circumstances (ITepuh 1999, 186).

Law on Amendments and Supplements to the
Law on the Orthodox Church Authorities of 1882

Having accepted the ultimatum of the army, the Parliament confirmed the
election of underage Milan Obrenovi¢ for the Prince of Serbia. After reaching his ma-
turity, the young Prince took over the rule in complex circumstances marked by gre-
at conflicts in Europe, preparations of Russia to independently solve the issue of Tu-
rkish territories in Balkans and continuous riots in the neighbouring countries. Owi-
ng to great diplomatic efforts, what had been won in wars against the Ottoman Empire
was kept at the Congress of Berlin convened with the aim of revising the Treaty of San
Stefano created on Russia’s demand. The great forces recognized the independence of
Serbia, but that success was significantly diminished by the approval given to Austro-
Hungarian Empire to occupy Bosnia and Herzegovina (Popov 1994, 420—21).

Starting from the international recognition of the its independence, the Ser-
bian state and Metropolitan initiated the negotiations with the Ecumenical Patriar-
chate of Constantinople with the aim of providing full autocephaly of the Church of
Serbia. Realizing the necessity of accepting the new reality, the Holy Synod of Bisho-
ps of the Ecumenical Patriarchate of Constantinople issued, in 1979, tomos on the
full independence of the Church of Serbia (Murtpomosiutr Muxauio 1895). Providing,
within a period of two years, both the State and church independence, Prince Milan
and Metropolitan Mihailo have achieved great success and set an example for every-
one that a young state may possess vitality and readiness to confront the challenges
of its time.

Responding to the new circumstances in his own manner, with shaken confi-
dence in Russian diplomacy, Prince Milan was becoming more and more attached to
the Austro-Hungarian Empire, which led him directly into conflict with Metropoli-
tan Mihailo, who was an advocate of the Slavic gathering and great opponent of the
Dual Monarchy. Progressive government used passing of the Law on Taxes and the
Metropolitan’s harsh protest because of the discrepancies between the implemented
solutions and the church canons for suggesting to the Prince to dethrone the Metro-
politan, which was confirmed by issuing an appropriate decree in 1881 (JoBanoBuh
1934, 408-09).

Encouraged by the dethronement of the Metropolitan, the Government pre-
pared, and the National Assembly adopted the new church legislation at the end of
December of 1882. The Law on Amendments and Supplements to the Law on the
Orthodox Church Authorities from 1862 included a number of novelties the main
goal of which was complete subordination of the Church to the State and marginali-
zation of centuries-old canons on the basis of which every Orthodox church is orga-

24



From ”Nacertanije” (Draft) on Clerical Authorities to the Law on Churches...

nized. According to the provisions of the new law, the Holy Synod of Bishops consis-
ted of, besides the Bishop himself, two Archimandrites and an Archpriest from each
eparchy, appointed once in five years by the King’s decree. The Minister of Educati-
on and Religious Affairs had to be informed about the beginning and the end of Sy-
nod’s activities and its decisions could be put into effect only after he had signed
them. The newly formed Holy Synod of Bishops elected Bishops, the choice of which
would have become after valid the King’s approval. The overall changes also inclu-
ded the procedure of electing new Metropolitan, who was now elected by a special
electorate consisting of a significant number of high-ranking state officials (3akox o
“3MeHaMa M JIoIyHaMa 3aKOoHa O I[PKBEHUM BJIACTHMA IIPAaBOCJIABHE Bepe o 30.
centeMbpa 1862. ronune, 1883).

The degree of state’s interference into church affairs provided by the new
law, practically disabled cooperation between the Government and the appointed
Administrator and Bishops. Regardless to resistance, the Government called for the
electorate that elected Archimandrite Teodosije for the new Metropolitan. Refusal of
the Bishops to participate in the activities of the Holy Synod of Bishops together with
the Metropolitan, served as an excuse for the Government to dismiss the entire hie-
rarchy of the Church of Serbia. The situation was temporarily handled after the Ecu-
menical Patriarchate of Constantinople had accepted the changes and new Bishops
were elected, but it was obvious that breaking the canons introduced an irregular
state within the Church (Emuckon Mojcej 1895, 72).

Dismissal of the Metropolitan and legal hierarchy was connected with the
realization of new foreign policy of the Kingdom, but the complexity of changes and
their consequences indicated the necessity of placing the problem within a broader
social context. Sons of rich Serbian peasants and merchants started to avoid Russia
and go to study at the best European universities. Those young people educated in
European manner would come back to Serbia and started to take over the manage-
ment of state and economic affairs. Members of the Serbian middle class saw them-
selves as leaders of the people and advocates of state interests under those circum-
stances and were no longer willing to share that role with the Church, which it consi-
dered to be a great rival and threat. A clear message was sent to the Church that it
should build its future in the spheres of spirituality and leave the state affairs to the
sovereign and representatives elected by the people (HoBakosuh 2007, 61-80).

Law on Church Authorities of the Eastern Orthodox Church adopted in 1890

Having found himself in a bad position because of a number of wrong decisi-
ons, King Milan abdicated in favour of his son Aleksandar. Since Aleksandar was un-
derage, a regentship was appointed, that included restoration of the canonical order
among its priorities. After the resignation of Metropolitan Teodosije and the hierar-
chy elected according to the legislation from 1881, conditions for Metropolitan Miha-
ilo’s return to the throne were created in May of 1889 (?KuskoBuh 1924, 30). The
Holy Synod of Bishops was formed by electing new Bishops, while Metropolitan Mi-
hailo took measures for amendment of the law whose adoption had been the main
reason for the legal hierarchy to cancel their obedience to the Government.

Passing of the Law was followed by various difficulties, since the new politi-
cal groups had soon shown their unreadiness to give up the control over the Church
Owing to the compromise between the Metropolitan and the Government that was
reached after hard and painstaking harmonization, at the end of April 1890, the new
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law on Church Authorities was adopted and it was valid, with slight changes and
amendments, until the beginning of World War 1. The new law presented in detail
the jurisdictions of the Holy Synod of Bishops, Metropolitan of Serbia, Bishops and
lower authorities as church authorities and the Holy Synod of Bishops, Great Eccle-
siastical Court and eparchial ecclesiastical courts as ecclesiastical and judicial autho-
rities. Special attention was paid to offences of clergymen and penalties as well as ju-
dicial procedure of church authorities. Wordiness and conciseness of the text of the
Law did not seem to remove the shortcomings the Metropolitan was pointing out du-
ring the drafting process. The State managed to keep the established mechanisms of
control, which was clearly noticeable through the structure the electoral assembly
where secular individuals were dominant again. The regulations from the old Law
that claimed that the president of the eparchial court was not the competent Archbi-
shop were repeated. Confirming the right of the King to appoint regular and honora-
ry members of ecclesiastical courts and equating their rights with the rights of civil
court judges, and secretaries and scriveners with officers, another level of control
and obedience of the people dealing with the offences of clergymen was established.
(3akoH 0 IIPKBEHNM BJIACTHMA HCTOYHO-IIpAaBOCIaBHe IpkBe 1890). Constant prote-
sts of the Metropolitan and pointing out the unsustainability of such solution, made
the authorities change the Law and leave the election of president and members of
eparchial courts to Archbishops as representatives of church authorities.

THE KINGDOM OF SCS — YUGOSLAVIA

Churches and religious communities kept the identical legal status as in the
countries that had become the members of the new state from the formation of the
Kingdom of SCS, on 1st December 1918, until the first Constitution from 28 June
1921 (BecenunoBuh 1969; Enuckon maamaruucku Credan 1969; Cerani¢ 1970; Ille-
xuth 1980). Existence of numerous nations and different faiths on the territory of the
state of South Slavs was a determinative factor for Regent Aleksandar to issue, as
soon as 6 January 1919, a Proclamation that guaranteed the equality of all faiths in
the Kingdom and confirmed the elimination of privileged position and state status of
the Orthodox Church in Serbia and Montenegro agreed by the Corfu Declaration.
The above mentioned acts indicated the possibility that the Constituent Assembly
would accept the principle of separateness of the church and the state and, thus, in a
unique way, solve the existing heterogeneous state in the legal status of confessional
communities in the new state. The Constitution from 28 June 1921 abandoned the
system of state churches, but did not implement consistently the principle of separa-
teness of religious communities and the State Religious communities gained the sta-
tus of ”public institutions with special position within the State and special privile-
ges” and the authorization to conduct certain public and legal affairs on behalf of the
State (Credanosuh 1953, 101). The Vidovdan Constitution divided religious commu-
nities in two groups — adopted and recognized, while the Octroyed Constitution from
31 September 1931 kept similar solutions. All communities that were legally recogni-
zed in any part of the Kingdom gained the status of adopted communities. The status
of recognized communities resulted from subsequent legal recognition by new state
authorities (Vidovdan Constitution 1921, Constitution of the Kingdom of Yugoslavia
1931). There are significant discrepancies among certain authors when it comes to
determining the number of adopted and recognized religious communities in the Ki-
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ngdom of Yugoslavia, but the predominant opinion is that the Serbian Orthodox
Church, Catholic Church with Greek Catholic Church, Evangelical Church, Islamic
Church and the Church of Moses had the status (Pagunh 1995, 21). Other religious co-
mmunities were prohibited and their members banished.

Slow work of the Assembly of Kingdom related to adoption of religious legis-
lation prescribed by the Constitution was the consequence of the overall instability
and political conflicts that marked first years of existence of the new state (Ilantuh
2006). The situation changed drastically after the coup of January 1929. Proclaiming
the principle of state and national unity, the regime was endeavouring to gain the su-
pport of religious communities for accomplishing that goal. During 1929 and 1930,
the following laws were passed: Law on Serbian Orthodox Church, Law on the Reli-
gious Community of Jews, Law on the Islamic Religious Community and Law on
Evangelical Christian Churches and Reformed Christian Church (Lazi¢ 1970, 48).

Law on the Serbian Orthodox Church of 1929

With the proclamation of the Kingdom of SCS and defining its borders thro-
ugh a number of international contracts, all six provincial churches that were gathe-
ring the Serbian people became united within the new state, which had created con-
ditions for canonical regulation of the position of the Serbian Orthodox Church befo-
re the adoption of the Vidovdan Constitution. Previously elaborated strategy for uni-
fication was soon activated and the negotiations with the Holy Synod of the Ecume-
nical Patriarchate started at the initiative of the Royal Government and were succe-
ssfully concluded on 18 March 1920. The agreement that was reached enabled the
Holy Synod of the Ecumenical Patriarchate to make the decision, on 19 march 1920,
on the basis of which the Holy Autocephalous United Serbian Orthodox Church was
recognized and accepted as a sister church with the right to enjoy its autocephaly
and independence and the eparchial authorities incorporated with the Autocepha-
lous United Orthodox Church in the Kingdom of SCS absolved of their ruling duties.
Respecting that decision, Regent Aleksandar, on behalf of the King Petar I, by a spe-
cial decree from 17 June 1920, declared unification of all Orthodox regions in the
Kingdom of SCS into a unique Autocephalous United Serbian Orthodox Church of
the Kingdom of SCS, and, on 27 August 1920, the unification of the Church and res-
toration of the Serbian Patriarchy, that had been abolished 154 years ago, were cere-
moniously declared in Sremski Karlovci (Crpawakosuh 1960).

The Law in the beginning declared that the Serbian Orthodox Church was
autocephalous and that it possessed honourableness of a Patriarchy. It was authori-
zed to publicly teach religious lessons, freely perform proscribed churching services
and independently conduct and regulate religious and church affairs. Independent
management and disposal of the church property, funds and endowments was provi-
ded, with a proscribed limitation that it should be performed according to the Law,
Church Constitution and under the superintendence of the State. The Main Control
was in charge of the superintendence over all incomes and expenses of the Church
upon the request of the Minister of Justice or church authorities themselves. The
property was intended to be used solely for accomplishment of the Church goals and
could not be confiscated except in cases of lawfully regulated expropriation. Chur-
ches as wholes, including their constituent parts and institutions, had the status of
legal entities and full capability to acquire and dispose of movable and immovable

property.
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Spiritual, church-disciplinary and church-judicial authority belonged solely
to the hierarchy and was performed through the appropriate institutions and repre-
sentatives. Affairs related to property, funds and endowments were managed by the
Episcopal authorities together with clergy and people through self-governing bodies
in a manner more closely regulated by the Church Constitution. Church crimes and
punishments would be defined and proscribed by the Church Constitution. State and
self-governing authorities were obliged to provide, upon the request of church au-
thorities, necessary administrative aid for execution of legal orders, valid decisions
and verdicts reached by the church authorities in charge. Patriarch or his deputy re-
presented the Church in front of the State, whereas Archbishops represented sepa-
rate eparchies. The procedure for electing Patriarch was regulated by a special law,
while the procedures for electing Bishops were regulated by the Church Constitution.
The election of Patriarch and Bishops was confirmed by the King by a decree propo-
sed by the Minister of Justice, composed in accordance with the President of the Pre-
sident of the Ministerial Council.

The Church needs were being financed through the incomes from church
properties and funds, money from state benefits, church taxes, income taxes from
monastery and church estates, state aid and special surtaxes. Patriarchy, eparchies
and some church municipalities had the right to collect surtaxes on assessed taxes,
paid to the State by the Orthodox believers, but only in case that regular income co-
uld not compensate the planned expenses The decision on collecting surtaxes for a
precisely determined period of time was made by the bodies authorized by the Chu-
rch Constitution and it would become valid when approved by the Minister of Finan-
ce in agreement with the Minister of Justice.

Official correspondence and entrusted shipments from all church authorities
were exempted from paying postage and telegraph charge. Buildings intended for
performing religious services, educational and humanitarian institutions, church in-
stitutes, Episcopal, monastery and parish homes and yards, as well as cultural and
historical monuments were exempted from all public taxes. Members of secular cler-
gy and monastic orders were not obliged to participate in public affairs that were
against the canons and their service. If the state authorities initiated criminal pro-
ceedings against a member of clergy for some reason, they were obliged to inform
the Archbishop in charge on that issue.

Religious education was taught at all public and private schools with the
consent of church authorities and respect towards school law regulations. Syllabus
and curriculum were prescribed by the Minister in charge at the proposal of the Holy
Synod of Bishops. Religious education classes in public elementary schools may be
held by qualified parish priests or specially trained religious teachers. Religious tea-
chers, who were members of clergy, were chosen, in all public schools, by the Mini-
ster of Education from the list of candidates proposed by the church authorities in
charge. The church authority in charge might revoke an already given approval to
those religious teachers that held their lessons contrary to the Orthodox faith or who
were estimated, based upon their life and work, not to deserve performing such duty.

Consistency of lecturing at theological faculties that belonged to Orthodox
state universities was under the control of the Holy Synod of Bishops. In case of noti-
cing great inconsistencies, the Holy Synod had the right to start the initiative for the-
ir removal with the Minister of Education. Professors and docents at those faculties
were appointed according to the provisions of the Law on University, after the Holy
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Synod had confirmed religious aptitude of the interested candidates. Administration
and supervision over the autonomous church schools was performed by the church
authorities in charge. The decision on foundation was made by the Holy Synod of Bi-
shops that also prescribed syllabus and curriculum and appointed directors. Priests
in public hospitals, prisons and other state institutions were appointed by the Mini-
ster in charge on the proposal of the Archbishop (3akon o Cprckoj mpaBocaaBHO]
IPKBH 1929).

Adoption of the Law on the Serbian Orthodox Church spelled the end of ten-
year long activity marked by disorientation and unconformity of the Episcopate to
new social reality, protests of the people unready to lose their influence on the chu-
rch affairs gained through the history, theoretical dilemmas and harsh arguments of
experts over the constitutional position of the Church and its new relationship with
the State. A large number of official and private projects gave evidence of the interest
for passing the Law, while the difficulties increased because of the endeavour of the
State to implement the theory of state sovereignty over the Church and lack of ideo-
logical unity within the Church itself (l'apmainesuh 1971, 49). The above listed diffi-
culties were much less a burden to the State, that, through procrastination and a se-
ries of practical moves, controlled the process and managed to realize its strategic in-
terests towards the Serbian Church through the final version, i.e. to keep the control
in an appropriate way, and, at the same time, eliminate the concept of the state chu-
rch that was not allowed by the Constitution (Caujemuesunh 1966, 619).

SOCIALIST YUGOSLAVIA

Soon after the liberation of the country, the new authorities were striving to
build a legal system that would strengthen and stabilize the results achieved during
the war. Their primary task was to prevent, by means of legal regulations, every po-
ssibility of return of the old social system and disable the activities that could lead to
international conflicts and religious hatred. Starting from those goals, the Presiden-
cy of ACNLY passed, on 25 May 1945, the Law on Prohibition of Incitement to Natio-
nal, Racial and Religious Hatred and Discord. The prescribed sanctions were very
harsh and even included death penalty (Hemosuh u Ilerpanosuh 1983, 696). Ano-
ther regulation concerning the status and activities of religious communities was the
Regulation of the Government of SFR Yugoslavia on Foundation of Federal and Re-
public Committees for Religious Affairs, adopted before the new Constitution. State
Committee for Religious Affairs was formed upon the decision of the Presidency of
the Ministerial Council of SFRY on 21 August 1945. Religious Committee with the
Presidency of the Anti-Fascist Assembly of the People's Liberation of Serbia was fo-
unded on 26 February 1945 (bpaukosuh 2007, 81-96).

Basic Law on Legal Status of Religious Communities of 1953

Practice has confirmed that the frames for the activities of religious communi-
ties established by the Constitution of FNRY from 1946 have become insufficient and
it was necessary to pass a special law that would define some understatements and
help faster and more efficient solving issues on terrain. Passing of the law was rela-
ted to a number of problems, most important of which was different attitudes of law-
yers and politicians regarding the expediency and, even, constitutionality of such
law. Practical reasons have prevailed, together with the attitudes of the largest religi-
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ous communities that have given their plebiscitary support to the adoption of the
law. The attitude of religious officials has been basically pragmatic, since they have
estimated that the law would prevent the abuses committed by local authorities that
were limiting constitutional rights of religious communities in all sorts of situations.
The legislator has collected the opinions and remarks from the competent authori-
ties of religious communities regarding the Draft of the law, which have been mostly
rejected through different phases of adoption of the law (Apxus Jyrocnasuje 144-8-
160).

Law on Legal Status of Religious Communities was adopted on 27 May 1953
and had been the basis for harmonizing the relationships and behaviour of all religi-
ous communities for many years. Owing to the fact that it was adopted on the basis
of federal regulations and was valid for the entire country, it had the character of a
basic law (Cayscbenu enacuux 27 May 1953). Article 1 repeated, broader and more
in-depth in comparison with the Constitution of 1946, the principles of freedom of
conscience, religion and private character of faith. Citizens were free to establish re-
ligious communities that were equal in their rights and obligations. Religious co-
mmunities were separated from the State, free to manage their religious affairs and
rites and allowed to issue and distribute religious literature and press. Schools were
separated from the Church, but religious communities had the right to freely organi-
ze religious education and establish preparatory schools for priests. The Law strictly
prohibited abuse of religious affairs and rites, including religious education, religi-
ous press and other forms of expression of religious feelings for political purposes, as
well as inciting religious hatred and intolerance. According to the civil law, religious
communities and their responsible authorities were legal entities. Priests might esta-
blish associations of priests that fell under general regulations on associations. De-
cisions of religious communities in matrimonial disputes and cases of disciplinary
nature did not have public-legal protection. Voluntariness of contributions was de-
termined, that could be collected only in churches and other premises intended for
performing religious rites and elsewhere only with a special permit. Religious rites in
congregations could be performed in churches, temples and other public premises
determined for that purpose by religious communities, in yards, cemeteries and pub-
lic areas related to churches. General measures of protection represented a good ca-
use for prohibition of performing religious rites and gathering. Baptism and circum-
cision of an underage individual could be performed only upon the request of a pare-
nt or tutor and if the individual was over ten years old his/her consent was also requ-
ired. Wedding and christening could be performed according to a religious rite only
after being recorded in the state register of births and weddings. People who were si-
tuated in hospitals, elderly homes, boarding schools and other similar institutions,
had the right to perform religious rites respecting the house rules and to be visited
by a priest upon their own request. Religious communities independently managed
preparatory schools for priests and freely composed their syllabus and curriculum
and appointed teaching staff according to their own criteria. Students might attend
religious lessons only outside the regular school hours. Attending religious lessons
required consent of either parents or tutors, as well as the consent of the underage
individual. Only individuals who have competed compulsory elementary education
could enrol clerical schools and their students had the same rights as regular school
students. Penalties for disrespecting the Law were also prescribed.
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Law on Legal Status of Religious Communities of SR Serbia of 1977

Constitution of 1963 provided the republics with the possibility of adopting
their own laws on legal status of religious communities and thus regulate the incom-
plete issues from the Basic Law or the issues specific for territories of some federal
units. The republics had not adopted their own laws but directly applied the Basic
Law instead. That kind of situation lasted until the adoption of constitutional amen-
dment XXXI, item 3 to the Constitution of SFRY, according to which regulating the
relationship with religious communities was shifted from federal level to the level of
republics and provinces. The Basic Law ceased to be valid on 31 December 1971 and
all republics and provinces, except Croatia, accepted the Law as their own on that
date. Later on, all republics and provinces have adopted their own laws on legal sta-
tus of religious communities. Those laws have accepted some main solutions from
the Basic Law and the differences existed only regarding the way of solving particu-
lar issues of special importance for some republics and provinces.

The Republic of Serbia adopted the Law on Legal Status of Religious Co-
mmunities on 27 November 1977 (Cay:k6euu riacHuk 44,/1977). Because of the si-
milarity with already presented Basic Law of 1953, some basic regulations of the Law
will be presented briefly. Goals of the Law were listed in Article 1, while Articles 2
and 3 proclaimed the freedom of religious worship and separateness of religious co-
mmunities from the State. Foundation of religious communities and their equality
were regulated in Article 4. Freedom of citizens to belong or not to belong to religi-
ous communities was regulated in Article 5. According to Article 6, rights of the citi-
zens cannot be limited because of their religion. Foundation of religious commu-
nities was regulated by the Article 7. Construction of religious buildings was regula-
ted by Article 9. Article 10 established the prohibition of abuse of religious feelings
for political purposes. According to the regulations of Articles 11 and 12, religious co-
mmunities could issue religious publications and press. Articles 13, 14, 15, 16, 17 and
18 regulated religious affairs and rites. Articles 19, 20, 21, 22, 23, 24, 25, 26, 27, 28
and 29 regulated religious education, foundation and work of religious schools.
Collecting voluntary contributions was regulated by Article 30 and clerical awards by
Article 31. According to Article 32, the State could provide financial aid to religious
communities that they independently disposed of. According to Article 34, people
who were situated in hospitals, elderly homes and similar institutions, had the right
to perform religious rites and to be visited by a priest. Articles 36, 37 and 38 regula-
ted penalties. Because of inconsistency with the Constitution of the republic of Ser-
bia, adopted on 28 September 1990, National Assembly of the Republic of Serbia de-
clared the law no longer valid on 5 March 1993 (Law on Cessation of Validity of
Particular Laws 1993).

CONTEMPORARY PERIOD

Serbian society has come out of a period of five-decade long rule of socialist
system and is currently in the process of transition with the aim of joining the Euro-
pean Union. Previous, ideologically limited cultural and value patterns are now cha-
nging and new ones are being established, based upon the best traditions of centuri-
es-long development of the Serbian society. The new changes have also included the
sphere of religion that was under great pressure and constant monitoring of various
bodies of the ideological state that had been literally implementing the concept of
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abolition of religion and elimination of every ideological competition for decades.
Taken measures for reforming the social system have also created the conditions for
full affirmation of religious freedoms according to the European standards and un-
hampered activities of all churches and religious communities.

Law of 2006

Starting from the stated goals, after the 13 year legal gap, in 2006 a new sys-
tem Law on Churches and Religious Communities was adopted. In course of Prelimi-
nary Draft elaboration, broad political and technical consultations were rendered
with the aim that the text is done in accordance with the most important documents
regulating this area, in particular with Article 9 of the European Convention for the
Protection of Human Rights and Fundamental Freedoms. Free confession matters,
legal status of churches and religious communities, registration procedure, property
status, financing of churches and legal communities, liturgy activity, building activi-
ties, religious education and cultural activity have been regulated by the Law. Equali-
ty of all churches and religious communities has been established, affording them all
possibility of cooperation with the State, and full internal autonomy was guaranteed.
It allowed governments to encourage and promote free dialogue among all confessi-
ons in Serbia and to take measures to prevent religion of either being politically inst-
rumentalized or socially marginalized (bpankosuh 2011, 310-16).

Solutions offered by law enabled the churches and religious communities to
put their spiritual potential of the development of democracy in society. Spiritual as-
pirations of the religious communities for the revival of original ideals and for defini-
ng common postulates to all confessions open the dialogue among religious commu-
nities in the Republic. Such determinations correspond to with the interest of the
State for the return of religion to its essence, and involvement in the process of re-
conciliation, harmonization, creation of a true spiritual community among people
and peoples of different faith, experience, social aspiration and political interest.

Owing to legislation passed, nowadays in Serbia there is a stable inter-confe-
ssional situation, and there are no major unsolved problems in the relationship bet-
ween the State and churches and religious communities. Above grade does not mean
that there are not certain observations with regard to some decisions given in the
Law, and some problems in the relation between the two organizational forms of the
Islamic Community.

CONCLUSION

The analyzed documents on legal status of the Orthodox Church and its rela-
tions with the State from 1804 till the beginning of World War I, clearly state that
the system of state church was applied consistently, from which derived control fun-
ction of the State, and consequently quite a significant submission of the Church.
Governments and ruling parties changed, however political elite and bourgeoisie did
not deny their intentions to, through influences to the church affairs, contain and
prevent the Church as the highest authority among the people, to influence state
affairs. Serbian rulers and most of the governments with great interest followed the
developments in the Church, sponsored its business and tried to train up to the exer-
cise of responsible positions.
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Period of the Kingdom of SCS-Yugoslavia was marked by constitutional and
legal inconsistencies, because of the unwillingness of the ruling circles to consiste-
ntly use a solution of the complete separation of churches and religious communities
of the State, which would entail the loss of institutional control and complete cancel
the state status of the Serbian Church. Adopted Law characterized by balance, beca-
use the Serbian Orthodox Church to a significant extent eliminated the impact of the
State and independent in the resolution of all issues directly related to conservation
and respect the canonical order, and reluctantly accepted statutory right of state to
the king decree confirms the election of the Patriarch and Bishops. General Law
conception did not give the right to any party to declare the winner, as the provisions
on state sovereignty over the Serbian Orthodox Church, as a public institution of
special importance for the State, were both eligible for the State and for the Church.

The basic Law of 1953 and the SR Serbia Law of 1977 are largely relying on
the Constitutions determined to consistently implement restrictive and fundamen-
tally hostile policy of the ruling party towards churches and religious communities as
the most ideological opponent. If some of the solutions are considered independent
of the then socio-political context, provisions on freedom of conscience and religion,
separation of churches and religious communities from the State, proclaimed free-
dom to exercise religious services, possibility of founding religious schools and acqu-
isition of immovable properties, may seem modern and in line with democratic stan-
dards. The formal character of these freedoms is becoming clearer by comparison
with the factual position of churches and religious communities in the society, and
the fact that a number of laws enacted between 1946 and 1958 deprived them of ma-
terial basis and left them to arbitrariness of various commissions and state organs.

Presented legislative historical pitch was completed with Serbia as and inde-
pendent state, which seeks to build its future by release of traumatic experiences in
the recent past and with reliance to the best traditions of their own statehood. Deter-
mined that the last law complex issues of religious freedom and the position of chur-
ches and religious communities, including the Serbian Orthodox Church, align with
the most important international documents showing the readiness of Serbia in this
important and complex field stops experimenting, catch up with respect to environ-
ment and resolutely approach implementation of policy; aimed at rapidly approa-
ching the European Union. This conclusion does not mean that there are not certain
remarks of individual experts and international forums, which point to certain prob-
lems and the need for better coordination of certain rules of applicable law with Eu-
ropean practice.
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UDK 341.645.5(4)”2000/20107:[322:271
Sergej Flere

ARTICLE 9 OF THE EUROPEAN CONVENTION ON HUMAN
RIGHTS: DISCERNING AN ORTHODOX PATTERN OF
PROBLEMS?

INTRODUCTION

As McCrea (2010) notes, issues concerning the position of churches (the
respective traditional churches in particular) and religious groups in general have
become, in contemporary European countries, where so much in other spheres of li-
fe has become uniform, or at least colorless, a prominent feature of 'national iden-
tity' and a sensitive symbolic issuet. For this reason, the European Court of Human
Rights (ECtHR) often invokes a 'wide margin of appreciation' in favor of the state
when dealing with issues orf religious liberty (Art. 9), in comparison when deciding
on other liberties enshrined in the European Convention (ECHR), allowing for his-
torically originating differences are allowed to remain in force. Nevertheless, varied
cases at the ECtHR arise and are resolved by the condemnation of states for violating
Art. 9.

Basically, it is common for states and the ECHR enshrined objectives to find
themselves on different sides, as a result of their dissimilar logic in administering
these issues. Within the logic of the states, those issues are particularly noticeable
where states invoke their traditions, their age-old legal arrangments for religious life.
Thus, in the case of Jehovah's Witnesses vs. Austria2, Austria defended its two tier
system of religious communities because the first one was instituted in the 19th
century, whereas the second represented a modern superstructre not deleting or
adjusting the prior one (Durham, Peterson, and Ernest 2005, XIX).

The ECtHR operates on completely different premises. Not only does it im-
pose the wording of Art. 9 of the ECHR, which speaks of 'religious liberty for all' (not
citizens, not permanent residents, not indicating a minimum number of members
for registration, not speaking of registration at all, particularly not as a condition for
undertaking and enjoying religious activity), but also consistently underscoring the
value of religious pluralism as integral to the European political and legal order (e.g.,
Metropolitan Church, no. 45701/99, 2001, p. 114, The Moscow Branch of the Salva-
tion Army, no. 72881/01, 2006, p. 58, Religionsgemeinschaft der Zeugen Jehovas
(no. 40825/98, 2008, p. 61). Furthermore, in line with the EU positions, it equates
religious and other, 'philosophical’ world views.

t Member countries of the Council of Europe with a predominantly Islamic tradition will not be subject
to analysis in this paper, as their problems in this respect differ.

2 Judgments from the European Court of Human Rights were retrieved through the site
http://www.echr.coe.int/echr/en/header/case-law/hudoc/hudoc+database/ on January 30, 2011.

3 The Treaty of Lisbon (2007), art. 17, para. 2.
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In fact, one confronts great variation in the issues raised and the modes of
violation of religious liberty, as enshrined in Art. 9, when seeking insight into the
judgments at issue. Not only is the difference in direct and indirect violations, but
the life situations encountered at violations also vary a great deal, making it almost
impossible to classify them. Nevertheless, let us note which countries have not been
found to violate Art. 9 in the period 2000-2010: Azerbaijan, Finland, Denmark, Swe-
den, Norway, France, Portugal, Slovenia, Switzerland, the Netherlands4, Hungary,
Czech Republic, Iceland, Estonia, Lithuania, Slovakia, Armenia, Serbia, Montenegro
and Albania. Certainly, the reasons behind such a grouping of states are various: in-
cluding legal culture of the population and variation in legal national regulations
themselves. We are concentrating on this period, because of its recency and the in-
clusion of this group of countries under the Council of Europe supervision within
this period. This followed the downfall of communism and the attainment of mem-
bership in the CE by all these countries in the period prior to 2000; it could thus be
expected that they would have accepted the spirit of the CE standards by this time.

VARIETY OF CASES DEALING WITH ART. 9

We will examine examples from the said period. As already noted, the failure
to grant granting Jehovah's Witnesses the status of a first degree religious commu-
nity in Austria and the duration of the proceedings in the petition of this group to
attain such a status was found by the Court to be a major violation of Art. 9 (Reli-
gionsgemeinschaft der Zeugen Jehovas and others v. Austrias). Austria was also re-
peatedly found to be violating another article, in conjunction with Art. 9 of the
ECHR, regarding not observing the conscientious objection claim on the part of a Je-
hovah's Witnesses member (Loffelmann v. Austria, no. 42967/98, 2009; similar ca-
ses Koppi, Guetl, Lang vs. Austria). Croatia was found to be violating Art. 9 for its
failure to sign an agreement with a Protestant religious group, although the state had
signed such contracts with religious groups that were either historically entrenched
or numerous, granting some rights to them by a contract (Savez crkava “rijec Zivota”
and others v. Croatia, no. 7798/08, 2010). In practice, this meant meant dividing re-
ligious groups into two classes. The Court allowed the case to be heard but found
that no violation of Art. 9 was to be found in a French decision to disallow the wea-
ring of a hradscarf by ab 11-year old as a manifestation of religion at physical educa-
tion classes (Dogru v. France, no. 27058/05, 2009). The Court referred to numerous
precedents and regulations, as well as to proportionality among legitimate rights® in
the explication of this judgement. In an interesting German case dealing with an
Indian type of meditation group, allegedly dangerous and totalitarian and stigma-
tized by state officials, the ECtHR found that the state did not violate art. 9, but art. 6
demanding judicial proceedings 'within reasonable time', in a suit as to whether the

4 A case regarding a work permit for an imam was resolved out of court (El Majjaoui & Stichting Touba
Moskee v. the Netherlands 2007).

5 The comments in the judgment could elevate it to the status of a 'bold judgment required finally to grant
believers what they are entitled to under Art. 9' (Napel, Martien and Theissen 2010, 321).

6 The Court concluded: 'The Court observes that the domestic authorities justified the ban on wearing the
headscarf during physical education classes on grounds of compliance with the school rules on health,
safety and assiduity which were applicable to all pupils without distinction. The courts also observed that,
by refusing to remove her headscarf, the applicant had overstepped the limits on the right to express and
manifest religious beliefs on the school premises' (p. 68).
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group was commercial in nature (Osho meditation centres), (Leela forderkreis e.v.
and others v. Germany, no. 58911/00, 2008). In a famous case, where the petitio-
ners claimed their religious rights were infringed by the Greek state for not including
religious identity on identification cards, the ECtHR rejected the claim, finding that
the identification cards 'were merely a means of identification and for purposes of
distinguished status in relations with the State’s legal system. Religious beliefs, whi-
ch were a matter of individual conscience and which might change over time, did not
constitute information that could be used to distinguish an individual citizen in his
relations with the State and recording them in a document exposed the bearers to
the risk of discrimination' (Sofianopoulos v. Greece, nos. 1988/02; 1997/02;
1977/02, 2002).

A substantially different case arose in Italy, where freedom of conscience
was found to be an even higher value than religious liberty. In a case where an Ita-
lian woman alleged 'that the symbol (a school crucifix) conflicted with her convic-
tions and infringed her children's right not to profess Catholicism', the ECtHR up-
held the appeal and found the Italian state in violation of Art. 9. (Lautsi v. Italy, no.
30814/06, 2009). In Lithuania, the state failed to register a community of the Old
Orthodox (Staroobryadtsi — a splinter group) under the name The Old Orthodox Pa-
rish of the Lord's Epiphany, the legitimacy of which was disputed within the same
Old Orthodox group). Lithuania was found in violation of Art. 9. (Mirolubovs and
others v Lithuania, no. 798/05, 20077). Moldova was found grossly violating Art. 9,
when a man complained that he had been sentenced for an administrative offense
for taking part in a collective religious ritual of Muslim prayer. The Muslim commu-
nity was not recognized in Moldova (recognition being a condition for conducting
rituals) (Masaev v. Moldova, no. 6303/05, in 2009). The Government defended it-
self by stating that registration was not carried out for technicalities and not for sub-
stantial reasons, although the crux may be similar to the that in the Metropolitan Be-
ssarabia Church case (see below). Among other interesting cases touching on Art. 9,
is a case brought by a convicted rapist in Poland serving a time sentence, the Court
found the state in violation of Art. 9, because in failure to serve the convict, who had
become a devout Buddhist, meat-free meals. In particular, the Court noted 'that the
authorities failed to strike a fair balance between the interests of the prison autho-
rities and those of the applicant, namely the right to manifest his religion through
observance of the rules of the Buddhist religion' (p. 54) (Jakébski v. Poland, no.
18429/06, 2010).

In the case O'Donoghue and others v. United Kingdom (no. 34848/07,
2010), the state was condemned for discriminating at entry into the country in cases
of entry for the purpose of conducting a marriage ceremony there, where entry
requirements were less strict if the marriage was to be celebrated within the Church
of England. This is a vestige from other times, although the Church of England is still
'a state church' in England. In another famous claim, the ECtHR dismissed a petition
coming from the UK, claiming that the right to suicide (a terminally ill person) con-
tained beliefs covered by Art. 9 (Pretty v. UK, 2346/02, 2002).

The Italian Lautsi case needs comment in that it may be considered as not
giving sufficient protection to religious believers and pushing religion outside the

7 This case could technically be considered typical of the 'Orthodox pattern’, but since it was a matter of
small splinter sects groups within a predominantly non-Orthodox country, we have not entered into the
discussion on the 'Orthodox pattern'.
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public realm. It is relevant to note that the ECtHR insists on religious liberty as
ensuing from liberty of conscience, that religious liberty is closely associated with
religious pluralism in a democratic society and that philosophical and world view
rights are on a par with religious liberty. The ECtHR also grants a 'margin of appre-
ciation' in dealing with allegations of violation of this article, in comparison to other
guaranteed liberties. This produces about a situation of condemning clear violations,
the Court having a 'minimalist' philosophy in its intervention with the aim of protec-
ting this liberty. In comparison to the US, Canadian and South African judgments
are 'shallow' and leave certain issues 'undecided’, with Ten Napel and Theissen
(2010, 321) pleading for a major, maximalist judgment that would set a standard
and further enable more routine work for the Court. However, their comparison has
to do with states, whereas the ECtHR does not have direct instruments for imple-
mentation, needing to rely on states which may be significnatly less reliable.

Nevertheless, critics consider limitation of the religious life to the realm
outside the public one as 'secular fundamentalism' on the part of the ECtHR (Pless-
ner; quoted in: Napel, Martien and Theissen 2010, 312).

Russia, being the largest Eastern Orthodox country, and sometimes called
the 'third Rome', since it is the center of Orthodox gravity, is of great relevance to
our analysis. Interestingly, cases originating in the Russian Federation do not allow
us to observe them from the perspective suggested in this paper. In this case, the
Moscow Branch of the Salvation Army v. Russia, no. 72881/01, 2006), Russian
authorities repeatedly declined to re-register the organization, basically on legal
technicalities, which included quashing previous judicial decisions. However, the
effects of non-registration included various detrimental and substantially prohibiti-
onal consequences for the activity of the religious organization (prohibition of indi-
vidual activities, revoking and denial of residence permits etc.). The Court found not
only that Art. 9 and 11, had been violated, considering that re-registration was a me-
re technicality within the evolving Russian legislation, but also that the consequen-
ces justified the claim of victimization (p. 70) on the part of the plaintiff. In Nolan
and K. v. Russia, no. 512/04, 2009), the applicant was a foreign national and a
member of the Unification Church. Russia was found to have violated Art. 9 and
numerous other provisions of the Convention, regarding the applicant's detention
and the custody of his child. In Kimlya and others v. Russia, nos. 76836/01 and
32782/03, 2009), the applicant was the president of a local branch of the Church of
Scientology, which was refused re-registration. Although the ECtHR explicitly refra-
ined from judging on whether the Church of Scientology was a religion, it found that,
due to the wording of Russian legislation on the matter, it 'established that the
applicants were unable to obtain recognition and effective enjoyment of their rights
to freedom of religion and association in any organizational form' (p. 88) and that
Art. 9 had been violated. In Jehovah's Witnesses of Moscow and others v. Russia, no.
302/02, 2010), the organization was dissolved in judicial proceedings that focused
on the 'cult’ nature of the organization (p. 54). The Court ruled that there had been a
violation of Art. 9 and 11. In Kuznetsov and others v. Russia, no. 184/02, 2007), the
ECtHR found in regard to a Jehovah's Witness branch, that by denial of re-registra-
tion and molestation by police authorities, Art. 9 had been violated by the state. The
ECtHR found that the state unfairly interfered with the right to respect one's family
life (Art. 8 of the ECHR) and that no separate issue arose regarding Art. 9 (Ismailova
v. Russia, no. 37614/02, 2007). In a case where Jehovah's Witnesses were refused

40



Article 9 of the European Convention on Human Rights...

registration, mistreated and forced to terminate meetings by the police, lease on
local authorities disallowed their lease on premises (Chelyabinsk), the ECtHR, ruled,
finding a violation of Art. 9 on the part of the state was committed.8

In many of these cases what was at issue was the Russian legislative under-
standing of the dangerous nature of 'cults' (Nolan, p. 60), essentially their brainwa-
shing nature and anti-patriotic stance. Russian authorities are also sensitive to the
alleged security danger posed by these groups (reference in Nolan, p. 39, Jehovah's
Witness of Moscow, p. 36), as well as their danger to the family (Jehovah's Wit-
nesses of Moscow, pts. 19 and 23). Furthermore, the Russian Religions Act (1997)
prescribes a complex system of registration for religious entities at various levels of
the Federation, which may be understandable in view of the complexity of the state,
but may also be a pretext for limiting religious liberty (Flere 2010); thus an
organization may even be registered at the federal level but not at the local one (Je-
hovah's Witnesses of Moscow, p. 34). However, in the cases stemming from Russia,
there was no interference in the internal operations of leadership functioning or
composition of either the dominant and traditional faiths, nor of these smaller
groups. Thus, the Russian cases and the situation in Russia do not allow for their
explicit inclusion in the analysis of the 'Orthodox pattern’, as the object of protection
is primarily the state and national customs and not the dominant, historically en-
trenched church or another group (in one case). It may also be viewed as a pattern
stemming from the past: although the pattern is technically legally firmly based into
the division of jurisdiction among the federal government, federal and local
authorities, technically without violation of art. 9, a streak of Peter the Great's intent
of subjugating church may be evidenced (Billington 2007, 22).

THE CASES PERTINENT TO THE ORTHODOX TRADITION

The Orthodox pattern of problems arising at the ECHR, in relation to Art. 9,
does not involve the osolescence of legal arrangments in these countries. In fact,
with the exception of Greece, Orthodox countries have relatively new systems of
legal arrangement for religious life (adopted after the fall of Communism). Sympho-
nia indicates harmony and concerted action between the two powers, the state and
the state church and institutional mutual respect between them, in the political and
social community. They are to mutually support and assist each other, to be in an
'equal’ and 'intimate' relationship (Leustean 2008, 422). Although this is a Byzantine
concept, it survived and found its way into early and modern national states
(Leustean 2008, 424). Even the 'demarcation between the two thus remains unclear'
(Leustean 2008, 423). The relationship between state and church is necessarily a
relationship between the state and one church, this notion presupposes a single state
church and this is the issue we will scrutinize.

In the literal sense, symphonia is incompatible with modern circumstances
(Leustean 2008, 424)9; one could speak of its existence primarily through a

8 In particular, the Court noted that 'the legal basis for breaking up a religious event conducted on
premises lawfully rented for that purpose was conspicuously lacking. Against that background, the Court
found that the interference was not “prescribed by law” and that the Commissioner had not acted in good
faith and had breached a State official's duty of neutrality and impartiality vis-a-vis the applicants'
religious congregation' (p. 74).
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predominant confessional ethnonationalism. It may, however, be hypothesized, that
among countries with an Orthodox tradition, one should be on the look-out for
traces of a symphonia arrangement. In the 21st century, one cannot speak of any-
thing in the literal sense but of some 'quasi-modern' transformation, since the origi-
nal symphonia was typical of feudal socio-political arrangements ages ago, although
it may have survived, as an undercurrent, particularly given the lack of true moder-
nization into the direction of pluralism during times of Ottoman power and Commu-
nism.

It differs from the situation in Catholic environments, where there is a 'uni-
versal' church, which has not created problems with the ECtHR during the period at
issue. Some similarities between symphonia and traditional Lutheranism as a state
religion may appear, but the latter arises appears within a Protestant culture where
individualism in religiosity prevails, thus rendering the similarity superficial.

A search for judgments dealing with violations of Art. 9 in the period under
consideration uncovers the following pertinent ones within the meaning of particu-
liarities of the Orthodox cultural pattern.

Hasan and Chaush v. Bulgaria (no. 30985/96, 2000)

This famous case was moved by Hasan, who had been Chief Mufti of Bulga-
rian Muslims from 1992 until approximately 1995. Hasan became Chief Mufti after
the Directorate for Religious Affairs declared in 1992 that the election of the previ-
ous Chief Mufti (Mr Gendzev) in 1988 had been 'null and void' and registered a
three-person provisional leadership which organized a conference where Mr Hasan
was appointed. This ousting was politically motivated, as Mr Gendzev was to have
been nominated in 1988 and to have collaborated with the Communist regime.
However, Mr Gendzev and others did not recognize the 1992 change in leadership,
and numerous conferences, administrative and judicial disputes ensued. In 1995 the
deputy Prime Minister in charge issued decree no. R-12, approving a statute of the
Islamic Community, by which Mr Gendzev was reinstated as Chief Mufti. He took
over the premises by coercion. In 1998, the Supreme Administrative Court passed a
judgment declaring the Vice Prime Minister's decree null, since he was not properly
authorized to issue it, thus bringing about a full circle of state intervention.

The ECtHR commented that 'the intereference with the internal organisa-
tion of the Muslim community in 1995-1997 had not been “prescribed by law” as it
had been arbitrary and based on legal provisions which allowed an unfettered
discretion to the executive and did not meet the required standards of clarity and
foreseeability of law' (p. 88 of the Judgment). It is clear, as in other instances, that
the ECtHR does not uphold any domestic law but only laws that meet certain legal
standards as to clarity, foreseeability and justice.

The State was to pay the first applicant 10.000 Levs as non-pecuniary damage.

The Metropolitan Church of Bessarabia and others v. Moldova
(no. 45701/99, 2001)
This case may be considered a benchmark one, typical of our central hypo-
thesis. Moldova is a relatively underdeveloped country squeezed between Russia and

9 Harakas (1993, 259) notes: ‘There are almost no existing presuppositions for its implementation as a
system of Church-state relations in our times’.
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Romania. Its traditional religion in Eastern Orthodoxy. It attained independence in
1991. The traditional confession continued to operate as the Orthodox Church of
Moldova, with canonic ties to the Russian Orthodox Church. However, a number of
clerics and believers set up the Metropolitan Church of Bessarabia (MCB), recog-
nizing the Patriachate in Bucharest, Romania as its authority. From 1992 until 2000
the MCB attempted in vain to gain registration from the administrative and judicial
authorities in Moldova.

When the Metropolitan Church took the issue to the ECtHR, the defense by
the Moldova Government was typical: 'There was absolutely no difference, from the
religious point of view, between the applicant Church and the Orthodox Church of
Moldova. The creation of the applicant Church had in reality been an attempt to set
up a new administrative organ within the Orthodox Church of Moldova. The State
could not interfere in the conflict within the Orthodox Church of Moldova without
infringing its duty of neutrality in religious matters.' They also argued that '...the
applicant Church, which it considered a schismatic group, consequences were likely
to be detrimental to the independence and territorial integrity of the young Republic
of Moldova' (p. 98 of the Judgment).

The Court passed a judgment effectively finding a violation of Art. 9 of the
ECHR and fining the state, although not defining the MCB as a victim of human
rights violation.

In this case, registration was a relevant issue, since religious activity could
not be conducted without registration ('denominations must be recognized by means
of a government decision in order to be able to operate and organize' (Section 14 of
the Religious Denominations Act, 1992, quoted in the Judgment, p. 90).

Religious groups are judged as religious until otherwise proven by the
ECtHR, and if it were proven otherwise, the effect would probably be to penalize the
individuals and not the religious group, since individuals would be conducting acti-
ons outside the declarede realm of the religious group.

This case is typical in that the state was trying to safeguard the 'national'
church, preventing it from splitting, and rejecting unwanted — perceived as — exter-
nal influence, in a way 'protecting it' and 'its unity'. Thus the state does not recognize
the appearance of a new religious entity, but insists that the matter is an internal
one, within the 'mational church' and even claiming its non-recognition as being 'ne-
utral’ in this 'internal dispute'. This is at full variance with the ECtHR view, accor-
ding to which religious liberty is for all and invocations of peril to the state, which
was claimed by the state itself, were not recognized by the ECtHR, as within the
meaning of the ECHR. The Court judged the new group exclusively by its declara-
tions of religious intent and thus 'danger alleged by the Government — SF) to natio-
nal security' 'is a mere hypothesis which, in the absence of corroboration, cannot
justify a refusal to recognize it.' (p. 125 of the Judgment).

The Supreme Holy Council of the Muslim Community v. Bulgaria
(no. 39023, 2004)

This case pertained to the same main facts as the previous one, but was bro-
ught by the other side, Mr. Gendzev and the leadership around him, who constituted
in fact the leadership between 1995 and 1997. Mr Gendzev was Chief Mufti of Bulga-
ria between 1988 and 1992. Since the Court always words the finding as though a
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violation existed, it was little trouble to get the same verdict, whereas the Court in
such instances refrains from direct nomination of victims.

In this case, as well as confirming the violation of Art. 9, the ECtHR awarded
Mr Gendzev 5000 EUR in non-pecuniary damages, to be paid by the state. The Court
also found that the violation was relatively mild, as '...in 1997 the authorities did not
make use of unfettered discretion they enjoyed under applicable law and proceeded
on the basis that rival groups had set up their own rules' (p. 89 of the Judgment).

Biserica adevarat ortodoxa din Moldova and others v. Moldova
(no. 952/03, 2007)

This is a relatively simple case where the state administrative agencies refu-
sed for a number of years to register the 'True Orthodox Church of Moldova', in spite
of judicial rulings by Moldovan courts requesting such registration. The latter were
invoked as remedies for an original administrative failure to register. The domestic
procedures lasted from the late 9os until 2005. This resulted in a finding of violation
and damages awarded by the ECtHR. Udoubtedly, this is a typical Orthodox situa-
tion, where the legal situation is clear and repeatedly found to be so in numerous
domestic judicial rulings, but the state administrative agencies acted in a manner
that leaves no doubt as to the presence of the Orthodox pattern.

Svyato-Mykhailivska Parafiya v. Ukraine (no. 77703/01, 2007)

This case may seem a minor one, dealing with a small group, with no
substantial change in religion by the group. It pertains to a small parish in the
vicinity of Kiev, which decided in 1989 to build a church under the auspices of the
Moscow Patriarchate. It was duly registered in 1990. But in 1992 the parishioners
decided to register within the Kiev Patriarchate of the Ukrainian Orthodox Church.
In 1993 it was registered with the state as belonging to the Ukranian Orthodox Chu-
rch (Moscow Patriarchate). In 1999, the Moscow Patriarchate condemned the econo-
mic activities of the parish. In 2000, the church building was physically taken over
by 150-200 clerics belonging to and acting for the Moscow Patriarchate. The parishi-
oners claimed protection from a series of state administrative and judicial autho-
rities, being supported by the Kiev Patriarchate. They did not achieve legal relief, nor
were they physically reinstated.

The ECtHR found that the state had assessed the appropriatness of the
parishioners' beliefs, as part of their failure to act on their behalf, which is inadmi-
ssible within the meaning of Art. 9 (p. 113 of the Judgment). The state had illegiti-
mately intervened in the religious life of the parishioners, by failure to protect them.
The ECtHR also found defects in the very legislation of Ukraine dealing with the
issue. In particular, the ECtHR found 'a lack of safeguards against arbitrary decisions
by the registering authority (p. 152). Ukraine was found in violation of Art. 9.

For Ukraine this is an issue with wider ramifications. Ukraine has a multi-
confessional structure within Eastern Orthodoxy itself, Eastern Orthodoxy being
contrary, as shown, to the parallel existence of numerous national Orthodox entities
in one state. Thus this case has wider implications, in view of the the Russian Chu-
rch's stance on the Ukrainian Orthodox Church Kiev Patriarchate as being 'uncano-
nical and schizmatic' (Wanner 2010, 650). The wider situation is quite the opposite
of the Orthodox idea of symphonia, the harmony and mutual support of the state
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and a single national Orthodox church, with many Orthodox groups competing with
and fighting each other in the Ukraine (Wanner 2010, 644-46).

Even later, when Viktor Juschenko became president, he acted in a way alien
to the ECtHR's intent on political non-intervention in religious life and the parallel
existence of various groups and even various leaderships of a single group, when he
hosted the Ecumenical Patriarch Bartholomew in 2008, in an attempt to constitute a
single Orthodox church in the Ukraine, under the auspices of Moscow (Wanner
2010, 645).

97 members of the Gldani congregation of Jehovah's Witnesses
and 4 others v. Georgia (no. 71156/01, 2007)

The applicants were members of a group of Jehovah's Witnesses. The state
was found in violation of Art. 9 for failing to undertake action to protect Jehovah's
Witnesses members from repeated physical attacks in 1999 and later by extremist
members of the majority religion. The attackers were headed by a Father Basil, who
was a defrocked priest in the autocephalous Orthodox Church of Georgia.

The police investigator responsible for the case stated that, on account of his
Orthodox faith, he could not be impartial in conducting the investigation. During the
1999 investigation, Father Basil organized and carried out a collective attack, inju-
ring many of the 120 Jehovah's Witnesses attending; the police officer decided to
place that applicant under examination and no follow-up action was taken with re-
gard to the identification. Sent for trial along with two of Father Basil's supporters
who were suspected of having burnt the religious literature, the applicant in question
was convicted of having committed acts endangering public order, whereas the
charge against Father Basil's two supporters was sent for further investigation; that
investigation was never completed. The applicant (to the ECtHR) concerned was
eventually acquitted.

Both the Jehovah's Witnesses and Father Basil's group were investigated for
physical attacks, but the procedures were not completed, although they ran their way
through prosecution and judicial authorities.

Although violence among members of different groups is known to occur in
other environments, the peculiarity of this one is the stateos failure to give protec-
tion to a minority group physically abused by the historically majoritarian and tradi-
tional group (a group of extemtists), making the state accountable, and favoring the
major group in a situation of aggravated violence committed against the minority. In
this way religious freedom was violated and the state did not not conduct itself in a
neutral manner, and did not ensure a democratic society within the meaning of the
Convention' (point 130 of the Judgment).

The Holy Synod of the Bulgarian Orthodox Church (Metropolitan
Inokenty) and others v. Bulgaria (nos. 412/03 and 35677/04, 2009 and 2010)

This, again, is an interesting, complex case, typical of the situation. The cru-
cial issue is that during most of the 9os in Bulgaria, two leaderships operated clai-
ming to be the Bulgarian Orthodox Church and that the state gave recognition to one
of them (the Holy Synod presided over by Patriarch Maxim and the 'Alternative' Ho-
ly Synod presided over by Patriach Pimen, later by Metropolitan Inokentiy). For po-
litical reasons, involving the alleged collaboration of some Church leaders with the
prior Communist regime, the state administrative agency in 1992 and 'ordered a re-
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placement’, undertaking preparations to this effect (p. 17 of the Judgment), and bri-
nging about the establishment of the 'Alternative Synod'. In 1995, the Government
changed its policy, and the Deputy Prime Minister in decree R-63, claimed that 'it
was essential to put an end to the acts of those who profited from the 1992 state
intervention' (referred to in p. 22 of the Judgment). This resulted in numerous para-
llel church meetings and claims to legitimacy and leadership. Judicial and adminis-
trative authorities in Bulgaria, responding to requests, intervened a number of times.
In 1998 and 1999 the state also appealed for unification of the two groups. After the
death of Patriarch Pimen, the state would not register changes in the statutes of the
applicant organization, thus precipitating a dispute ending before the ECHR.

The dimensions of the dispute can be understood if one considers 'the
Government had sought to remove a number of clergy ...on suspicion that these cler-
gy had not followed the Government policy' (referred to in p. 98 of the Judgment).
'Eviction from church property' was also mentioned by the Government itself (p.
133). Thus the Court could conclude that 'the right of believers to freedom of religion
encompassing the expectation that the community will be allowed to function free
from arbitrary state intervention' — was at issue.

The case was brought before the ECtHR by Metropolitan Inokenty of the
'Alternative Synod', followed by an application by a number of persons previously
employed by the BOC; the other side, the Bulgarian Orthodox Church as led by
Patriarch Maxim, entered into the dispute as a 'third party'.

In its judgment on the merits, the ECtHR found the state had violated Art. 9
for all applicants. It awarded a sum jointly to the parties. The condemnation of vio-
lation was found in spite of the Court's practice to give 'a wide margin of appreci-
ation to the state' in such matters, but the Court found that 'at stake was the preser-
vation of pluralism and proper functioning of democracy', which it considers a para-
mount value (p. 119).

This judgment resulted in about further litigation, ending in a judgment on
just satistfaction. The Court awarded 50,000 Euros to Metropolitan Inokenty only,
but did not rule on restoring the status quo ante, which existed before the violation
occurred, as requested (including all possessions of the Bulgarian Church). The Co-
urt stated that 'the finding of a breach of the Convention imposes on the respondent
state a legal obligation to put an end to the violation and make reparation for its con-
sequences in such a way as to restore as far as possible the situation existing before
the breach' (p. 23 of the Judgment on merits). Judge Kaladjieva, in a partly dissen-
ting opinion, pleaded for a furthering of the merits as to the finding of a victim of the
violation, particularly the other applicants who had supported Metropolitan Inoken-
tiy and who also 'suffered’, in addition to individual believers.

We have analyzed some cases which were considered by the ECHR. Some
states with Orthodox backgrounds were not considered there in such a situation.
However, some interesting issues did not reach the Courtzo.

10 Among other cases, one may note the refusal of the Serbian Government in 2008 to register the
'Montenegrin Orthodox Church'. The facts are somewhat different than in the other cases as this has to do
with diasporic Montenegrins in Serbia (Vojvodina) and their allegedly national Orthodox church. The
Serbian Government rejected registration of the religious group as such, on the grounds of its not being a
religious but a 'civil organization'. That, again, has to do with how the church is registered in Montenegro,
a different jurisdiction.

(”Srbija: Odbijena registracija Crnogorske pravoslavne crkve”
http://www.slobodnaevropa.org/content/Article/870368.html, retrieved 6 February, 2011).
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CONCLUSION AND DISCUSSION

We mentioned most cases involving violation of Art. 9 before the ECtHR in
the period, or being in conjuction with the article. It was noticeable that situations
arose in the most varied walks of life and they could be of greater or less general
relevance.

There are interesting cases of violation of Art. 9 in the practice of the ECtHR
during the period considered. Some are gross in nature because of the number of
persons affected. Austria appears a country with numerous serious violations. Other
cases may also be considered serious violations.

However, when viewing countries with an Orthodox background, it is possi-
ble to discern a pattern, pursuing at least indirectly from symphonia, the notion of
the state being in harmony with a single Orthodox church. The state 'takes care of'
and 'safeguards’ its national, even its traditional minority religious group, interve-
ning in ways now considered illegitimate. This was evidently the case in the Metro-
politan Church of Bessarabia v. Moldova, but less directly in all the others conside-
red in the section on the supposed Orthodox pattern. The two Bulgarian cases are
extreme in the state's imposition of leadership on monopolistic, historically entren-
ched religious groups.

The cases in Orthodox countries in this period follow important precedent
cases involving Greece (Kokkinakis vs. Greece, no. 14307/88, 1993; Tsavichidis vs.
Greece, no. 28802/95, 1999; Thlimenos vs. Greece, no. 34369/97, 2000) in the di-
rectly preceding period, which may also substantially fall into the same category. The
lack of such cases, arising in Greece, during the relevant period considered may
point to the transitional nature of the 'Orthodox pattern' in general. This seeming
appearance of an 'Orthodox pattern' may, of course, be a transitional phenomenon
concomitant with the European integration of these countries. The number of cases
of violations coming from older member countries of the Council of Europe has also
dropped, although violations may be presumed to happen in these countries as well,
supposing Europe will continue on the path of integration on the basis of 'demo-
cratic pluralism'. This does not mean that in the direct future no new cases will
appear, such as that dealing with the Montengrin and Macedonian Orthodox Chur-
ches vis a vis the Serbian Orthodox Church. Furthemore and even more fundamen-
tally, symphonia indicates the unity of ethnicity and confession within a homoge-
nous state, an idea fully alien to modern society and particularly to the ECHR notion
of a democratic society ensuing from pluralism.

Although serious violations have been committed outside the region of cou-
ntries with an Orthodox tradition, one may discern an 'Orthodox pattern' of viola-
tions of Art. 9. As these countries develop their democratic institutionalization, one
may expect such situations to gradually disappear.

Another such case has been the refusal of the Government of Macedonia to allow the activities of the
Serbian Orthodox Church. This Church attempts to conduct its activities as if the Macedonian Orthodox
Church does not exist, not recognizing it (as it is 'unconanical). This is associated with the conviction and
incarceration (financial violations) of the Serbian Archbishop Jovan in Macedonia. Macedonia also does
not allow the entry of frocked Serbian Orthodox priests into the country.
(http://www.setimes.com/cocoon/setimes/xhtml/en GB/features/setimes/features/2007/01/10/feature
-03).
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Nevertheless, the strength of this Orthodox pattern is limited. What we have
identified as the Orthodox pattern does certainly ensue from a symphonia compre-
hension of the role of the state in religious affairs, but what these cases amount to is
little more than a privileging the major and 'historical' religions. However, some ca-
ses from non-Orthodox countries are no different in this respect. There is, for instan-
ce, the clear cut O'Donoghue case in the UK, whereas the Austrian Jehovah's Wit-
nesses case does not favor the major group, but the major 'traditional groups'. Thus,
symphonia mostly boils down to conferring advantage which is illegitimate from the
ECHR and the ECtHR point of view. But there is a further feature that needs to be
noted as specific: state interference in the internal affairs of religious groups, their
autonomy in the structure of their respective leaderships, regarding the traditional
groups. Thus, in Bulgaria, intervention occurred not only in the Orthodox Church,
but in a very similar way, in the Islamic Community as well.
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HUMAN RIGHTS AND THE STATE OF RELIGIOSITY IN
RUSSIA

Documents, that does not lose their actuality, represent very interesting in
the framework of our research, concerning HR in the religion sphere: Declaration for
religious liberties (1948), articles of Convention for providing of HR and essential
liberties, Resolution of Organization for security and cooperation in Europe confe-
rence (where principal rights have been elaborated with details and with guaranties,
including the Right for providing of creed places, Right for religious education of
children in correspondence with proper convictions, and the Right to have and to
use the religious literature); International pact of civic and political rights (1999) etc.
Specific declaration for religious liberty has been accept at II Vatican synod in follo-
wing variant: all people free from compulsion by side of individuals or social groups
and any human power, therefore nobody does not coerce to offer against their convi-
ctions... In contemporary, at X Universal Russian synod, where author of present
article was participate, a declaration for rights and dignity of person has been accept
too, reflecting already actual situation in a domain of religion.

In base the affirmation of valuation of person and realization of his dignity
took place, from here — liaison with morality. The dignity without morality not exist.
The main — right for life, but not for death, right for creation, but not for destruction,
etc. Rights and liberties intimate connected with obligations and responsibility of
person. The person realizing own interest must relate it with interests of neighbour,
family, local fraternity and community, people, humanity. Mostly, it exist values that
take place at the same rang with HR — faith, morality, holy objects, Fatherland. And
the society (including, certainly, faithful people), and the State, and the Low must
defend its, not admitting extreme situations. In particularity, the Russian Orthodox
Church aspire to dialogue among differently faithful people and different approaches
to HR, marking its place in hierarchy of values. Today such dialogue and collabo-
ration will help to avoid conflicts of civilizations, to obtain combination of divers
world-conceptions, cultures, politic-low systems on the planet. Our future depend on
successful solution of propositions.

In channel of our reasons we want to tell about the degree and the character
of including of HR concept in different confessional doctrine. In Christianity: crea-
tion of harmonic relations with environment, honesty, observance of contracts at
work and corporative ethic; “non-resistance evil by violence”; tolerance, non-confli-
cts, productivity, reproduction; non-discrimination; organizational culture. In Islam:
respect of competent leadership, possible non-concordance with guidance, respect of
property (including social norms and values); justice; right for development; obser-
vance of labor and social rights of employees, non-discrimination, observance and
defence of person; coordination in collective, common loyalty. In Judaism: centra-
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lization, authority and leadership in community life; loyalty; spiritual renovation, in
particularity of age persons; non-attempt on any demands; following by norms,
rules, procedures etc. established; purposefulness; non-belief at information that
may be false; non-imperfection of honor and dignity of environment. We see, what
many of theses keeping in essential confessions roll-call. Present positions main at
social health of peoples, nations, communities, its nature, perspectives, avoiding
social stress and political confrontation.

Pay attention to certain tendencies to be actual at the present. The position
exist: some religions — traditional or not — endure so called deterritorialization and
reterritorialization. By our opinion, the places of its concentration change. This pro-
cess accompanies by fundamental events in religious life of countries and began
object of many sociological and socio-political researches. In difference of Islamic,
European countries have the tendency to secularization, division among religious
and power structures. Religious character of social arrangement of Latin America
countries, for example, do not allow to construct new economical, political and
cultural models. An other opinion: the domination of religion do not allow political
and socio-economical reforms to diffuse, puts process of social development in cul-
de-sac, conducts to poverty, just beggary, and also forms the sol for apparition of
active protestant flows, particular Calvinism, Liberal Protestantism, adding contem-
poraneous religious and political contain, that is the footprint of civic relations, cul-
ture, formation of different civic, political and religious institutes. Such countries as
UK, France, Italy, German, Japan, USA survived it already, but much early and
much slowly, than Latin America. Ensemble, so called paradigm of actuality obliga-
tory conduct to euro-centrism, propagandizing religious “evolution”, limitating any
socio-political transformations in countries.

Today intimate interaction observe between religious sphere in societies and
social category of HR, based and on norms of religious morale. In contemporaneous
scientific literature for characteristic of this interaction it use the relatively new term
— “communalization” of religion. Geo-politic context advanced, reflecting situation
in the world, and context politico-juridical, reflecting certain innovations.

It significant, but last time, an instep of religiosity involved next wave of mi-
gration, separable national movements, having religious hue, also satiation of inter-
national market by products with religious symbols. All this attest, that our actuality
has a tendency adapt to contemporaneous forms of social and political participation
and, except this, has liaison with universal movement for HR. Russia do not avoid it
too. Here a religiosity increases too, the essence changes. We beginning the scaly
research of religiosity in Russia, but we have already some primary results: 66% —
beliefs (by self-identification), among them — prevalent majority (about 85%) — Or-
thodox. The main part — non-religion people (that is practically do not visit church,
do not offer prayers, do not profess, do not administer of Holy Communion, do not
maintain the fast, do not read the holy books etc, do not participate in religious life,
do not congregate at community). They live by secular life, because: first, they love
human relations, patriotism, stability, morality, tolerance and respect, good con-
ducts, adequate social behavior, profit to society, labor, culture, health, education,
family relations, accumulation of material blessings; second, they do not opposite to
lead in educational program the base of orthodox culture — this is the tendency to
secular education; third, big interest to social, political, state life, to power. They are
69%. That is, notwithstanding some perturbations, the religiosity (but not adherence
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the church — this level is 10-12%) in Russia increase, but slowly. Possible reasons:
influence by socio-political and socio-economical conditions, that is actual objective
situation; or means of relief from visual consecration; or increasing of influence of
all religious; or the fashion.

Last time, many representatives of countries-members of international or-
ganizations suppose that real freedom - it is freedom for minority too, and the State
musts to guarantee this freedom. It does not follow to limit right of religion by
particular churches, that are examined as “traditional”. For example, one of Europe
Council documents declares: “freedom of religion does not must interpret narrowly
by the state as the freedom only for traditional religions. New religions or religious
minorities have right for same protection”. However, notwithstanding such declara-
tions, limitations take place often. In the report of Europe Council Chef for HR no-
tes: “Protection of right for freedom of religion does not limit by broadly diffused
and accepted in the world religions, but also applicable to rare and practically un-
known faiths”. Far, an affirmation is very important, that State do not have right to
adopt resolution to essence of religion — that is or that is not. It must execute the
low, in particularity, about freedom for religious faith. In practice, often by part of
state structures transgress such low, but this is an attempt on HR adjusted in a do-
main of religion.

It is important, that low process in present sphere do not bring the appara-
tus-ideological character, do not depend on political orientations and partialities of
experts, presenting religious organizations, participated in elaboration of low. In this
process it is important to address to rights of flows, existing at the concrete territory
less 15 years. It necessary to count, that social opinion interests to dialog of repre-
sents of all confessions, based on principle of equality of HR, tolerance and collabo-
ration. At the same time, it projects for installation of national traditions, culture,
native type of civilization.

By which form attempt in practice religious rights and freedoms in Russia?
Materials about this are contain in reports of RF ombudsman, at which address re-
presents of orthodox, Moslem, Adventist, Baptist, Whitsuntide and other churches,
adherents of different religious unions. The analysis of materials tell us, that many
attempts of freedom are: refusal of registration and over-registration on religious
organizations (in Moscow, Cabardino-Balkarya, Tatarstan, certain regions); diffu-
sion in mass-media of false information about activity of religious unions, excitation
of religious intolerance (in some regions: Altaisk, Krasnoyarsk, Ivanovo, Irkutsk,
Omsk, Penza, Samara, Ekaterinbourg, Chelyabinsk and others): non-orthodoxy obs-
truction (or limitation) of activity of separate religious unions (in Moscow, Ivanovo,
Kaluga, Nijny Novgorod, Penza, Pskov, Rostov, Ekaterinbourg, Tver regions); refusal
on revenue of early nationalized cult buildings and other property (in Moscow, S-
Petersbourg, Adigueya, Volgograd, Samara, Ivanovo regions); non-observance of
principle of low equality of religious unions (in Mordovya, Kaluga, Kirov, Lipezk, Pe-
rm, Tver regions); obstruction of construction of new cult buildings (f.ex., in Stav-
ropol, Kamchatka, Rostov, Riazan, Tver regions).

It is pity, but in Russia not federal state and social organizations, that offer
monitoring of attempts of HR, including freedom of conscience, in whole country.
However, the absence of generalized information leads to difference of opinions,
often opposite and mutually excluding, about religious situation whole, and state of
civic corresponding rights in particularity. Conflicts exist too, the reason — non-or-
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thodoxy actions of justice. It is impossible to tell about social competence attained, if
information is false and contradictious and if it does not attain the individual or gro-
up. Competent individual must know the information about all problems and the
low. Only competent, represents of religious organizations, followers of different
confessions and directions have possibility to address to Ombudsman apparatus,
other HR-protection structures and international organizations (such as Special ins-
titutes of ONU, including Department for HR of Chef-commissary of ONU, Interna-
tional Institute of ombudsman, European Union (Commission of EU and Program
TASIS), Council of Europe (European HR Court), OSCE, Council of Baltic States,
European institute of ombudsman), with demand to resolve situation or problem.

For solution of problems, we say, Russian Ombudsman and his collaborators
maid tradition to visit religious centers, spiritual schools, monasteries, temples and
prayer houses, to arrange meetings with religious actors (f.ex., with Pattern of Mos-
cow and whole Russia, Main rabbi, Moslems, catholic prayers, Christian-Baptists,
Adventists and others), simple beliefs. Discussion include questions about providing
of HR in correspondence with Russian low, also forms of possible participation of re-
ligious unions in social, cultural, charitable activity. Because the number of addre-
sses to court instances grows, Russian ombudsman proposed to Ministry for affairs
of press, TV, radio and mass-media to discuss the question about formation of low
instruction of journalists, specialized in the freedom of conscience and the position
of religious unions (and not only).

For example, a question of transmission of temples and holy objects to Ru-
ssian Orthodox Church found positive solution, about what the special resolution of
Synod exist — lands of Riazan, Troize-Serguieva Lavra, Troizky and Ipatievsky mona-
steries etc. We count, that such development of events is desirable on other holy
places of Russia — f.ex., Solovki, where interaction between the church and organi-
zers and museum specialists almost do not correspond to long-time interests of
Russia.

It is unknown, for what waits Russia and other such countries on the reli-
gious base — isolation, or consolidation, or radicalization, or some things again — but
by theoretic part HR-conception will used.

Theoretic intelligence of program points, containing in native and interna-
tional low documents, advances problems of HR on due level, promotes degree of its
solution. It is constantly actual, that the State in correspondence with international-
low norms and Constitution guarantees quality of rights and freedoms of person, in-
dependent of sex, race, nationality, language, origin, property and job situation, pla-
ce of habitation, relation to religion, conviction, appurtenance to social association
etc. Normatively rights and freedoms of person may be limited only by federal low
and in measure necessary for providing of base of constitutional regime, morality,
health, rights and low interests of other persons, defence of country and security of
State. Principally new is so what in present RF advances for providing of human
norms and values, with using of new forms and methods of international defence of
HR. Note, that state structures and government are attired an grand attention on
this question.

It is necessary underline, that a paradigm of HR actively supports by society,
discusses at representative social forums. So, this was central at X Jubilee Universal
Russian People Synod (April 2006), reflected in its program, resolutions, Synod Wo-
rd, Declaration of Rights and Dignity of person. In particularity, it was said the tho-
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ught about what “we must do all for defence of rights of individuals, suffering from
degradarion and injustice. Previously, it concerns actual and potential victims of
terrorism, extremism, aggressive nationalism, religious and national sentiments in-
dergoing offence; we must attire attention to rights of young militaries, children,
age-persons, invalids, who is in social institutions, and prisoners...” Note too, that
for Russian peoples on XXI century not only questions of scientific-technical, econo-
mical and social development, but concerning spiritual sphere. Probably, successful
solution of practical problems in much will depend on that, as far as they enter in pa-
rameters of native civilization. Except that, very important part of mission of Russia
is initialization and active conducting of dialog among confessions, cultures and civi-
lizations, what will designate the place and the role in universal community.
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CERTAIN METHODOLOGICAL PROBLEMS IN A
SOCIOLOGICAL RESEARCH OF THE ORTHODOX CREED

When I received an invitation to the international scientific conference “The
Orthodox creed in an empirical perspective”, I asked myself a question: What would
a sociologist of religion with no Orthodox experience, whose origins are not from
“the Orthodox cultural milieu” and who is on the top of that, a sociologist with no
religious way of thinking, could possibly prepare for such an event? And then, an
idea has occurred — to try to produce a paper for which the aforementioned ,short-
comings“ are not relevant. The decision has been made. A paper would be written
on: ,Certain methodological problems in a sociological research of the Orthodox
creed”.

One might say: that could be of interest of some young sociologists of reli-
gion, not of an international conference of sociologists of religion. My answer is: It
can never be enough discussing that issue amongst sociologists, regardless of their
research related experience. That has been shown in some papers contributed to the
published collection of papers on Possibilities and range of social teaching on the
Orthodox creed and the Orthodox Church (hophesuh u JoBanosuh 2010). I was
writing on that Collection by stating my arguments on im/possibility of conceiving
“Sociology of the Orthodox creed”, especially the “Orthodox Sociology”. V. 1. Gara-
dza, sociologist, also wrote on “Religious Sociology” (“Orthodox Sociology”) having
little in common with sociology of religion as a scientific discipline (1996, 12—3). Mo-
re concretely, “Religious Sociology” has an approach to researches and analyses whi-
ch aim is to improve religious life and activities of the Church. Sociology of religion
is interested in something different — to make research into religion as a social and
cultural phenomenon.! So, theological/philosophical questions like whether God exi-
sts, a sociologist replaces with the following one: to which extent does the fact that a
man does (not) believe in God’s existence have influence on their social relations?
Both stand views on God’s existence as well as inexistence, leave consequences on
social relations. Therefore, one cannot but to remember the words of Friedrich Nie-
tzsche: ,Factually, witches had not existed, but terrifying consequences of belief in
witches were the same as if they had actually existed“. It is the same case with
(un)belief in (in)existence of God.2 It seems as if Williams Jomes was on that path of
thinking, when standing for “critical science on religion” that could disclose religion
better than philosophy.

Development of sociology of religion, its approach to religion, depends also
upon from which religious tradition and which religious environment a sociologist

1 Wasn't been Durkheim who was also warning us that ,religion is extremely social thing“ (Dirkem 1982, 11)?
2 Simmel writes: , It is of secondary interest whether... dogmas were true in either practical experience or
scientific statement” (Zimel 2008, 189).
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originates (regardless of the fact that he/she might have irreligious way of thinking).
Let us mention K. Marx, E. Durkheim, M. Weber, those prominent sociologists of
religion, who had been building their relations toward religion on religious traditi-
ons from which they had originated and on religious environment they had lived in:
Marx and Durkheim on traditions of the Jewish religion (see Marx: A contribution to
the Jewish issue or Durkheim’s conclusions on social usefulness of religion as a
factor of cohesion). On the contrary to them, Weber bases his approach to observing
religion on Protestantism and individualism. Nevertheless, what they all have in co-
mmon is that the subject of their sociological research is the part of religion and
religiousness that is empirically manifested ("this" side of religion). They were invol-
ved in ,outside“ dimension of religion and religiousness. Marx’s, Durkheim’s and
Weber’s experience is that a sociologist does not need to do the researches on reli-
gion as isolated from the other disciplines. Such sociologist uses methods that come
from other disciplines as well (Davie 2007). Nowadays, those disciplines are anthro-
pology, psychology, demography, geography, history, technology — electronic chu-
rch, internet. Therefore, there has to be search for interdisciplinary judgements.

Each discussion on (ir)religiousness of a sociologist makes the following
question actual: is it insufficiently sociological understanding of religiousness becau-
se of the fact that we are “in it” or due to our being “out of it”? According to my stand
view, a sociologist of religion is interested in religion only in the social context. It
cannot be separated from society, as simply, if it was the case, it would not have been
existed as such. A sociologist is less interested in faith and more in religion, and the-
refore it is not that significant whether he/she is “in” or “out” of it. But, it is, for sure,
good to keep close to “religious neutrality” in the science of religion, as well as in socio-
logy of religion i.e. not to talk about which religion is “true”, “right”, “better” etc.

It is known that some prominent sociologists and historians of religion thou-
ght that an advantage is on the side of those researchers of religion that were religio-
us by themselves as well. In that way, in 1915, Emil Durkheim wrote: ,,The one who
does not bring into research of religion a kind of religious feeling cannot talk about
it! That one is alike a blind man who tries to talk about a colour” (ref: Dennett 2009,
256). Similar to the aforementioned, Mircee Eliade wrote in 1963, according to De-
nnett: ,A religious phenomenon would be recognised as such only if it is understood
at its own level i.e. if it is being researched as something religious. To try to under-
stand the essence of any phenomenon by means of philosophy, psychology, sociolo-
gy, economics, linguistics, arts or any other discipline is wrong, as it exceeds that
unique and irreducible element in it — the element of the sacred” (ref: Dennett,
2009, 257). What to say on those words of Durkheim and Eliade? Can we under-
stand the music if we are not musicians? Of course we can. Statements like the one
that the religion can be understood only by those who belong to it are catastrophic
for sociology of religion. ,A man does not have to have a cancer to analyse its
symptoms”, Brown writes (2004, 31). Similar to that, a sociologist of religion does
not have to be a believer to be able to be involved in researching religion. Hans
Kiing, one of leading theologians of today, writes that ,Even the one who does not
believe, can do the objective research of Jesus“ (Kiing 2002, 215). ,Sociology is,
according to its historical origin, secular, perhaps even the most secular approach to
problems of human life. It takes its strength from the fact that it follows to its very
end immanent i.e. transcendental approach to issues that concern human life. Not
only that it avoids relying upon God as an explanation for the way how things are or
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should be, but it does not also talk about absolute, superhuman entities as long as it
uses its means in a consistent manner... Sociologist would be inconsistent if he/she
would start accepting certain values as something that is beyond the context of
historical social processes... many understand that a lot can be learned from sociolo-
gy, but they fear that they would diminish religious values by exposing them to the
influence of the empirical analysis“ (Manhajm 2009, 133).

Which one is from sociologists closer to the scientific objectivity: the one
which is a believer or the other who is not? There are those who would say that it is
still irreligiousness of a sociologist that would be closer to the scientific objectivity
than neutrality.3 A colleague Danijela is of the opinion that ,sociologists of religion
are at the positions of neutrality in terms of values and of methodological agnosti-
cism“ (Gavrilovi¢ 2008, 83).4 A sociologist accepts the present state of matters in re-
ligion regardless of whether he/she likes it or not (Davie 2007, 181). Some would
say: a sociologist should follow “the methodological atheism” in research — to rese-
arch religion as if there is no God? The others say: is that possible? If there is no be-
lief in God/s and no impact of that belief on social relations, sociology of religion wo-
uld not have had the subject of its research, perhaps it would have been not needed.

The job of a sociologist of religion is to study religious groups and religious
systems. In relation to that, (ir)religiousness of that sociologist is his/her personal
thing which does not have to be connected to their professional responsibility in re-
searching the religion. One does not have to know the religion (its theological tea-
ching, different from the social one) so that its social impact would be examined. If a
sociologist identifies himself/herself fully with the religion that examines, then it can
happen to him/her to loose that theoretical standpoint from which the religion is
only worth of scientific examination. However, even a sociologist that does not belo-
ng to any religion has to have a sense for understanding it.

It goes without saying that there have been and still are those amongst socio-
logists of religion that are both religious and irreligious, even those that are with anti-
religious persuasions. A scientific approach to researching the religion, even the Ort-
hodox, is by itself neither pro-religious nor irreligious, so Garadza would say (1996).
“Morally neutral” approach of a sociologist is very important. It implies that he/she
would not be involved in whether the Orthodox creed is “better” religion than Islam, if
it is better to be “baptised”, to celebrate family patron’s day or any other holy day etc.

What is the situation with the sociology of religion at the territory of ex Yu-
goslavia, especially in Serbia? The answer would be: the orientation towards empi-
rical researches as a new/old trend. That orientation was particularly being cheri-
shed in the Institute for social researches in Zagreb during the 2nd half of the 20t
century and then, at the end of the 20th century and beginning of the 21st century, it
was also expanded in Serbia (Bahtijarevi¢, Marinovi¢, Flere, Blagojevi¢, Panti¢, Por-
devié¢, Kuburi¢, Gavrilovi¢, Todorovi¢ etc). During the last 20 years, many empirical
researches have been realised with support of various international and nongovern-
mental organisations.

3 ,The objective of the science is .. to be, as Max Weber would saying, 'neutral in terms of values'.
However, that ideal is always hard to accomplish“ (Tarner 2009, 60).

4 ,The scientific method serves for developing objective procedures for data collection and then, for clear
stating the steps that have been undertaken during the collection process. In that way, other researchers
can check our theory and statements and they can check whether we have made any commonplace
mistakes or if we have approached the research with prejudice” (Tarner 2009, 59).
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During researches of religiousness amongst the Orthodox believers, a socio-
logist starts from the assessment of religion as a social phenomenon. A sociologist
can hardly accept the attitudes like those of Oscar Wilde: ,Jesus did not try to reha-
bilitate society and therefore, Individualism that He had been preaching to a man
can be possible to accomplish only by suffer and in solitude. Ideals we owe to Jesus
are those of a man that is completely banished from society or of a man that resists
the society in full“, Wilde wrote in 1891 (Vajld 2009, 56). Isn’t the conclusion of res-
pective theologian Radovan Bigovié too daring when saying that ,the Church does
not have influence on people’s behaviour and social life“ (burosuh 2010, 14). Exactly
that, the impact of the Church and religion to the man’s social life represents “the
field of research” for a sociologist.

What can a sociologist research in the Orthodox creed? A sociologist studies
an "outer" side of the religion. He/she does the research on what is empirically mea-
surable and the rest is not the subject of their research. It goes without saying that all
Serbs (all Croats, all Bosniaks, all Macedonians etc.) are not equally religious. But
the population census, as well as various polls on religiousness, shows that the majo-
rity of Serbs consider themselves believers, and more specifically - Orthodox belie-
vers. A sociologist will try to explain what kind of "empirical" Orthodox creed is pre-
sent amongst Serbs, difference in "intensity" and in "quality" of their religious life,
by social circumstances (Durkheim). For sure, it is sometimes impossible to go only
for the "outer", it can be necessary to search for what is beyond.

Religiousness and irreligiousness are mixed in life of every Orthodox belie-
ver and any other. Therefore, during the research, a sociologist always intends to de-
termine the bonds of religious life with other spheres of life like economy, politics,
culture, moral etc. A sociologist can do the research on a social teaching in the Or-
thodox creed (what it is that the Orthodox creed has in common in social teaching
with other Christian paths, and what it is that is needed). There is series of topics,
and some will certainly be listed: Orthodox creed and civil society; Orthodox creed,
democracy and human rights; role of the Orthodox creed and the Serbian Orthodox
Church in the national identity of Serbs; Orthodox creed and poverty; Orthodox
creed and moral; Orthodox creed and health care (stand views on demographic issu-
es, suicide, drugs); Orthodox creed and social welfare; Orthodox creed and ecology etc.

If we follow the methodological guidelines of Glock, then the Orthodox creed
can be researched at five (5) levels as follows:

The first level would be the research on individual religious experiences of
an Orthodox believer. Those are, in certain way, connected with religious and ethical
teaching on the Orthodox creed. The attitude towards institutional Orthodox creed,
Serbian Orthodox Church, is expressed in belonging and participating in its activi-
ties. An individual does not have to always agree with the official stand views of the
Serbian Orthodox Church (for instance, in regard to the issues of euthanasia, homo-
sexuality, abortion, contraception divorce, woman's role in the Church etc.). That
individual may follow more his/her own consciousness in reference to those issues
than the Church's standings. Each Orthodox believer may also choose "how to be re-
ligious" i.e. how to express sociologically his/her religiousness: going to service, pra-
ying at home, celebrating stipulated holy days etc. There may be big differences in the
way of expressing and practising religiousness amongst those who belong to the Ort-
hodox creed, as well as amongst those that are members of other religious groups.
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The second level would be researching the Orthodox religious teaching (si-
milarities and differences against other Christian communities as well as similarities
and differences amongst teachings of other religions).

The third level would be research in religious conceptions and attitudes of
the Orthodox believers. ,Particular religious beliefs are always those that certain co-
mmunity has in common which are preached as those to be duly respected, with
appropriate ceremonies to undertake. Those beliefs are not only accepted by all the
members of certain community as individuals, but those are the issue of a group as
such and they make the group's unity. Individuals that are the members of that
group, feel connected to one another by mere fact that they have the common faith
(...) However, everywhere we can notice certain religious life, its substrate is made of
a defined group“ (Dirkem 1982, 41).

The fourth level represents a research on religious participation: is it a bi-
gger participation in a religion amongst lower social layers; marginalised social gro-
ups; part of the population of lower education standards; newcomers-those from
migration communities; amongst those that have isolated themselves or been isola-
ted into "closed" communities within society; amongst criminals etc. Measuring reli-
gious participation should be undertaken with due care. There are persons that enjoy
being seen as visitors to the church, so they state when subject to polls, that they visit
churches more frequent than they actually do. Also, it is needed to check whether
also the data on the number of the baptised, number of church weddings and the nu-
mber of burials with religious ceremony (that are still much expanded) are the most
valid indicators of religiousness to take into due account. What is with the other
indicators of religiousness (e.g. going to church; belief in God; belief in Judgement
Day; belief in resurrection, regular praying etc.) that do not have the sign of such "fo-
rmal" belonging to a religion, like those above mentioned? ,There are many nowa-
days that are more in unity at a rock concert which is for them a mass, than in a chu-
rch on Sundays®, says French writer Beigbeder (Di Falco and Beigbeder 2005). Is it
nowadays, the participation in religious activities in a falling trend against the period
of the war conflicts at the territory of ex Yugoslavia? Is there the fall of: the number
of visits to church; authority of religious leaders (especially after internal conflicts in
the church) and their influence on behaviour of believers in secular sphere of life
(control of birth delivery; abortions; freedom of sexual life; abstaining from sex
before marriage etc.)? Are young people those that are the most distant from the
institutional religious (which does not have to mean also from the religious in
general)s?

The fifth level is a research on the impact of all the aforementioned to belie-
vers' behaviour. There are interesting topics appearing in that research at the group's
level, like encounters, cross-cutting and conflicts with other religious groups; why
they happen, which the consequences of such conflicts are in inter-religious rela-
tions, and, taking into account the Balkans circumstances, in national relations as

5 R. Dawkins writes: ,,Our society, including its non-religious part, has accepted a crazy idea as if it is
normal and right (...) to indoctrinate young children to the religion of their parents and post the labels on
them — 'a Catholic child', 'a Protestant child', 'a Jewish child', 'a Muslim child' etc. — but with no other
labels on other comparatives. There are no conservative children, no liberal children, no republican
children, no democratic children. Please, please sharpen your consciousness in regard to that, and
increase criteria whenever you hear such a thing. A child is not a Christian child, he/she is not a Muslim
child, but it is a child of the Christian parents or a child of the Muslim parents“ (Dawkins 2007, 307).
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well. By all means, we will be always interested within our research, by whether wo-
men or men participate more in the religious practice, who believes more, whether
the Orthodox self-identification is more expressed amongst women or amongst men,
who practises more in an individual prayer etc. It goes without saying that those
results we achieve will not be placed only within the context of gender but also
within their social status (from family to society, in entirety). Does the participation
in a religion sometimes represent a kind of compensation for their social status?

Religious communities have become today a place for civil engagements (vo-
lunteers' work, humanitarian activities, various section groups etc). The religious be-
longing and engagements are in a positive correlation in many countries (in societies
where there is a visible social preference for participation into religion). One of
interesting questions for a sociological research is of searching for causes of why
Protestantism had bigger impact amongst the Orthodox believers at the territory of
ex Yugoslavia than, for instance, amongst Catholics and Muslims (though recently,
there have been some changes occurring in that aspect as well ).

While preparing for a research, a sociologist needs to define which will be
the subject of the research i.e. what he/she will be involved in. That practically me-
ans that a researcher needs to get well familiar with the Orthodox creed before pro-
ceeding with his/her research work.¢ Therefore he/she will be studying relevant refe-
rences, as well as the results of earlier researches undertaken on life of the Orthodox
believers. A sociological research needs prior defined criteria of the religious in the
Orthodox creed, as per which something will be different from the other, not just as
the religious against the irreligious, but also as the Orthodox (especially in multi-
confessional communities) compared to the non-Orthodox (Catholic, Muslim). Fina-
lly, indicators of the Orthodox religiousness should be defined. All the aforementio-
ned points at the conclusion that a sociologist will much better manage the research
of religion, church and religiousness if knows basics from theology, history of reli-
gion, science of religion, than without possessing such knowledge. (That does not
mean, by no means, that he/she has to be religious). In addition, it is questionable to
which extent a Catholic or a Muslim or Orthodox etc. knows about their own religi-
ons, except from their ceremonial sides. A sociologist has to know religious and con-
fessional traditions and specificities so as to be able to make proper conclusions ba-
sed on data which they get from the research. For instance, if a sociologist does the
research on participation of women into the burial ceremony and makes conclusions
only on the basis of the statistics reached from empirical researches, it may lead to
the wrong conclusion that the Muslim women are less religious than the Orthodox
women. That non-participation or little participation of Muslim women into burial
ceremonies is not the result of them being less religious but of the fact that Islam
does not recommend women to participate in burial procession and in laying the co-
ffin down into the grave.

A sociologist will point a specific attention to determining the sample, as a
part of certain entirety (parishes, eparchies, bishops’ counties). When determining a
sample, there is a need to take due care of the following:

a) Development of an area at which the data collection will be performed. In
that way, a sample will cover parishes in extremely underdeveloped, insufficiently

6 ,We never come into contact with 'religion in general' in a real life context, but with the religion of
people with all its specificities, in the same way as no one speaks 'language in general', but always certain
specific language “, written by Hogan and May (2011, 92).
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development, developed and well developed environments, so as it would be possible
to determine if the economic development of an area in which believers live has
influence on their religious life, and if yes, to which extent.

b) Density of habitability is also important for selection of parishes (to inclu-
de parishes from urban, suburbs and rural settlements into the sample).

¢) It would be good that the sample includes also parishes selected that, as
per religious persuasion of the population, are located in extremely homogenous (in
majority habituated by the Orthodox believers), binary (the Orthodox believers make
majority with Catholics, Muslims or Protestants) and heterogeneous areas (in which
Orthodox believers, Catholics, Muslims, Protestants etc. live together). That would
be helpful for determining whether, for instance, a confessional distance is bigger
amongst those who live in the Orthodox homogeneous area than amongst those who
live in binary, and especially amongst those that live in heterogeneous environment
(who have greater experience of diversity).

d) It is known that a household or a member of the household can be defined
as the research unit. If a household is set as a research unit, that can reduce age groups
(e.g. migrations from rural areas to cities leave parishes in rural environment with do-
minantly elderly population). A researcher has to take due care of that aspect as well.

A few lines on methods and techniques in sociological research of the Or-
thodox creed: Mirce Eliade was standing up for a historical method in researches of
religions. According to him, the religion does not exist outside the historical context
in which it can be observed. But, a sociologist will rather use other methods and te-
chniques. A few following examples show that such choice is not an easy one.

In regard to already mentioned Collection of papers on Possibilities and ra-
nge of social teaching on the Orthodox creed and the Orthodox Church, one of the
contributors, an authoress Astahov indicates in her paper that data on religiousness
of the population can be reached through answers to the question: ,,Do you believe in
God?" or ,Are you a believer?“ However, methodologically, it is important whether
the first or the second question will be asked. Are there going to be more of “the reli-
gious” if the first or the second question is asked? Some researches show that there
will be less of those “religious” if the first question is asked and not the second one.
More concretely, a part of those that consider themselves believers does not have an
idea of God (in regard to that, there are some world’s religions like Buddhism that do
not have that idea too). Similar to that, there are more of those that identify them-
selves with the confession (Catholics, Orthodox, Muslims) than those with the attitu-
de “I am a believer”. The confessional self-identification is, I would say, cultural and
therefore, with large extent. That is shown by the data on a religious state of play in
Russia which are indicted in a paper by Julija Sinelina (2010). Thomas Bremer well
concludes that acceptance of the Orthodox creed in Russia (we could add, not only in
Russia) has more to do with the identity. Like there is a need to respect religious and
confessional self-identification (the latter is more frequent than the former — I am an
"Orthodox” but I am not a believer; I am a "Muslim" but I do not practise Islam etc.)
in a methodological approach, in the same way the ecclesiastical and the religious
should be differentiated. A man can be non-ecclesiastical and religious (religious but
with no participation in the clerical life).”

7 Zdravko Roter wrote on that in more details, based on his researches in his study ,Katoliska cerkev in
drzava u Jugoslaviji“ (Ljubljana, 1976) almost fourty (40) years ago (Ljubljana, 1976).
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The following question is often asked: can the same criteria be applied for
assessment of notions that derive from different religions and confessions or will the
criteria be adjusted to religious and confessional reality? On the other hand, that
need to adjust instruments and indicators to the religious situation (Orthodox, Is-
lamic, Catholic) does not in any way mean that because of that, there is a need to
found “Orthodox”, “Catholic”, “Islamic” sociology.

By all means, it is always good to use the language of religion/confession to
which an interviewee belongs to when being involved in the field work (e.g. not to
say Christianity to an Orthodox believer, but the Orthodox creed, not to use the word
for a cross that is from the Croatian language, but to use the one from the Serbian
language etc.). When applying some techniques in a research, like a questionnaire, it
is important which language and letter are used. The language has to be the one of
those to be subject to the poll, with as little foreign words and “scientific” phrases as
possible (so as to have the language of the questionnaire understandable to avera-
gely educated interviewee). If doing the research on the religious life in Bosnia and
Herzegovina, instruments will be prepared in Serbian for the population of parishes
(that language will be Croatian for population of Catholic districts or Bosnian for the
population of the Islamic communities). Why is it needed to take due care of that?
Language and letter become very “sensitive” issues in conflict and post-conflict times
(especially if conflicts bring also religious-confessional-national characteristics). The
letter (Latin/ Cyrillic) used for writing questions in a questionnaire or statements in
the scale of attitudes can be of great importance for non/preference of interviewees
for cooperation. Therefore, if there will be a poll undertaken amongst population of
parishes, then there is a need to use Cyrillic, and vice versa. If there will be a poll to
carry out in a heated Bosnian -Herzegovinian pot, with a questionnaire printed on
Cyrillic, to take place in a Catholic district at the area of West Herzegovina or in an
Islamic community in the central Bosnia, the question is whether there would be any
interviewee that would even accept to answer the questions, and if yes, how many of
them would be.8

It is useful to use the content analysis in researches of religious life at areas
of parishes. The analyses of monastery chronicles, archives (including possible
parish’s diaries on religious life and migrations at the area of parish); Christmas’ and
Easter’s messages of Patriarch (the language of those messages); statements issued
by the Council and Holy Synod; preaches; publications for believers etc. are valuable
for the research results. The book of the married also gives information on marriages
made on “ad hoc”, on bi-confessional marriages. If comparing data from the book on
birth deliveries and the one on marriages, it can be seen how many of those are who
are single, those who avoid marital commitments etc.

Reports that leaders of parishes submit to their eparches can serve as one of
the sources for conclusions on the religious life at the territory of a parish (liturgy,
functioning of parish institutions, number of baptised, those married, deceased etc.).
The books on the baptised, the married and the deceased, offer valuable sources of
data and information for analysis. In that way, the following data can be made avai-
lable: on the children born from non-marital relationships, on found children that

8 To illustrate that, the signposts with names of locations posted along the roads through Bosnia and
Herzegovina can serve as the best examples. If you see that a sign on Cyrillic is crossed, then one may
know that he/she has been passed from Republika Srpska to the Federation of BiH and vice versa, if a
sign on Latin is crossed, then one must have been entered the territory of Republika Srpska.
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are baptised, on the number of the baptised that originate from bi-confessional
marriages, on “transfer” from other religious groups to the Orthodox, on “subsequ-
ent” baptising (i.e. baptising of the adults that were not baptised once they were bo-
rn). The baptising certificate offers data on to which extent parents does (not) com-
ply to the instructions of the religious community on “appropriate” names, which
names are the most popular in that parish; after which Saint children are most
frequently named etc. Data from the book of the baptised can offer indicators on the
ratio between newly born male and female children at the area of a parish (whether
female or male children were more frequently born; if that could affect the popula-
tion structure at later stage).

It can also be valuable analysis of articles on the Orthodox creed and topics
from life of the Orthodox believers in printed media (dailies, weeklies, periodicals).
The frequency of repetitions of certain messages, language (of hatred, tolerance, su-
pport, neutrality), themes, symbols etc. can be analysed and followed up closely. The
thematic analysis of certain categorical conceptions is also important within the
content analysis (when certain conceptions are followed up like “family”, “moral”,
“Serb” etc.).

Indicators on what people say can be reached by the poll and the scale of
attitudes in an efficient way, but the problem is whether those indicated are what pe-
ople really mean. The scale of attitudes is a measurable instrument made of series of
statements (from extremely negative to extremely positive) on the Orthodox creed,
clergy, episcopes, Serbian Orthodox Church etc.). The task of a researcher on the
field is to assess, as based on information on the education degree and occupations
of interviewees, whether there is a need to give an explanation or a clarification of
what the scale of attitudes is; what the statements are; what is the objective to
accomplish. Otherwise, lack of information on the scale of attitudes and statements
can provoke negative reactions amongst those to be subject to the poll (such as, for
instance, to conclude as based on negative statements, that it is an attack to the
Orthodox creed, clergy, episcopes etc.9) and motivate them to withdraw from coo-
peration.

The scale of attitudes is particularly suitable in post-conflict periods (and
not only for those times) for measuring social distance as well as religious and
national prejudice (currently, prejudice on Muslims are being a “top trend” amongst
Christians in Europe, including of course, the Balkans as well) or distance from tho-
se that belong to other religions and confessions. What is measured is readiness for
life, coexistence and unity with them.

The statistical method ("the method of numbers”) will help to determine the
number of those present at religious services, number of Communion receivers, nu-
mber of nuns and monks, number of schools in which religious teaching is carried
out, number of religious printed media and publications of religious content that are
distributed at the area of the entire parish etc.

Quite often the importance of the field researcher (poll undertaker/obser-
ver/interviewer) for success of the research is forgotten. How to select a poll under-
taker, an interviewer or an observer that will be sent to the field? It is not sufficient
that those candidates have become familiar with the methodology during their stu-
dies (sociologists, political scientists, pedagogues, psychologists etc.). In addition to

9 ,Totally different feelings are cherished for priests and religious orders from those for laics“ (Simmel).
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general methodological problems of the research, those persons need to know also
the “Orthodox themes” (history, development, teaching, ceremonies, holy days, or-
ganisation and structure of the Serbian Orthodox Church etc.), or they need to be
prior educated on the subject of the research, environment within which they are to
undertake the field work, they need to be capable for observations and noting on
everything that could be important for the research (if there is one or more churches
at the area of a parish; if parish population have icon(s) in their homes and based on
that, which Saint is “popular” in that parish; if there are the Holy Book and publica-
tions of religious content visible on shelves etc.).

The first impression that a researcher makes on a correspondent is also im-
portant (greeting, his/her clothing, symbols that wears etc.). Not only that the appe-
arance of a field researcher is important but also his/her capability of fast adaptabi-
lity, health, common decency, intelligence, common culture, language he/she talks
in (it is to be the language of an correspondent). When mentioning that the appea-
rance of a field researcher/poll undertaker/observer/interviewer is also important, it
means that a person who wears Islamic prayer beads or a Muslim scarf on the head
will not be sent to the area of certain parish in the same way as a person who wears a
cross bigger than the one of the bishop will not be sent to the area of an Islamic
community. That is not because of the fear of conflicts but due to the fact that it may
happen that an interviewee may offer “desirable” answers, and not those that would
usually give. Everything needs to be taken with due care, including greetings and
heath condition of a field researcher (e.g. a field researcher who coughs will not be
sent to the field, as interviewees may frighten they may also be affected by the virus).
Let us imagine the situation in which a field researcher comes amongst a parish po-
pulation and greet them with “As-Salamu "Alaykum” or a field researcher that co-
mes into an Islamic community and greet the population with “Ave Jesus and Ma-
ria”. That field researcher would “loose” the trust at the very beginning. The greeting
has to be such to be gladly accepted and responded in return by believers.

A researcher will make as close relation as possible with an interviewee so as
to gain their trust. He/she has to make a favourable impression to a correspondent
on knowledge of the subject of the research (that is why this method is named as
“Method of a learned guest®). However, a researcher needs to sustain from expre-
ssing his/her own opinion, giving unnecessary instructions and comments. The rese-
archer has to take due care of the “body language” of both the interviewee and his/
her own during giving answers to questions: facial expression, hands movements
etc. A facial expression can show how an interviewee has accepted the question,
whether he/she feels any angriness etc. In addition, an interviewer’s “body language”
is also very important, especially at the beginning of the encounter with an
interviewee (greeting, smile, hands shake etc.).

If a parish (a Catholic district or an Islamic community) in a multi-confe-
ssional environment (like those across Bosnia and Herzegovina) is covered by a rese-
arch, then also the ethnical and not only the confessional belonging of the researcher
can be important (from the aspect of gaining confidence of a correspondent).

It is desirable to prepare guidelines for a field researcher with detailed su-
ggestions on how to undertake the field task: explanation of research instruments,
what to be emphasised, how to filling in the record on the target settlement, record
on realised questionnaires/interviews and those unrealised, how to select the unit of
the research on the field (system of even or odd numbers, zigzag system etc.), how to
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react when no one is at home etc. Quite often, a researcher may come across difficu-
Ities in realisation of his/her task. He/she can be faced with refusal of cooperation,
as the moment an interviewee becomes familiar with the subject of the poll/inter-
view, he/she can refuse cooperation because of “affecting the privacy”. The latter can
particularly occur when an interviewee is a member of a minority religious group
and a society is burdened by religious tensions (or the religion is marginalised), whi-
ch was often the case in period until 1990.

What has been missed to research or been left as insufficiently explored,
when it comes to the Orthodox creed? Does Radovan Bigovié¢ have right when saying
that neither political scientists nor sociologists have paid specific attention to the
Orthodox social views so far? (burosuh 2010, 28). Rather insufficient development
of sociology of religion at the territories at which the Orthodox creed dominated un-
til the end of the 2nd half of the 20th century has contributed to the above, resulting
in shortcomings of sociologists of religion — researchers during one period of time.
In addition, empirical researches need the financial support which is hard to receive,
especially in the times of the crisis. Due to all that, there are many issues left to be
examined in detail. Some of those are as follows: Orthodox creed and moral; Ortho-
dox creed and social stratification; Orthodox creed in marginalised social groups;
Orthodox creed and change of social values; Serbian Orthodox Church and wars at
the territory of ex Yugoslavia (a research that would avoid any ideological backgro-
und to the highest possible extent); Orthodox creed, nation and inter-national relati-
ons of today; Orthodox creed and non/violence; Orthodox creed and deviant behavi-
our, above all, alcoholism and drug addiction (this is not the area only for the wor-
kers in medicine and psychiatrists but also for sociologists); Orthodox creed in to-
day’s rural and urban areas; Orthodox creed and population policy etc. Is there a
privileged position of the Orthodox creed (not only in legal terms but also in reality,
which is more of an interest of a sociologist than the legal status) and does it influ-
ence on the creation of conflicts and if yes, to which extent or are there tensions that
would easily, in given circumstances, turn into an open conflict (although sociology
of conflicts could also be involved in that aspect)?

»Religion and politics make one explosive mixture” (Tarner 2009, 397). The-
re are not that many researches on how many religious conflicts (not only in the
Orthodox creed but also in the Roman Catholicism, Islam) have been delivered birth
by that “mixture”. Often those conflicts are the result of searches for the answer to
the question on the place and role of the religion and the church in modern life. Let
us only mention disputes and conflicting about the religious studies in schools, abor-
tion, financial subsides of the state for religious community(ies), declaring the Saint
patron of the school, police etc.

The issue of Printed media, Orthodox creed and other religions in media,
remains permanent objective of researches: what the total number of the published
articles on religion is; how many of them refer to the Orthodox creed, and how many
on other religious groups; which religious group is favoured against the others;
which articles dominate — positive, negative or neutral and on which religious co-
mmunities; role of the Serbian Orthodox church in pre-election campaigns (as per
media coverage) etc.

Researches that show what the Orthodox believers know about themselves
and what on religion(s) of their first neighbours (Catholics and Muslims) are very
interesting.
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»The religion is too much important for us so as to live in lack of knowledge about it.
It does not only influence on our social, political and economic conflicts but also on
the very meaningfulness that we find in our lives. There is nothing more important
than religion to many people, even to majority of people on earth. That is why it is
necessary to learn on it as much as we can (Dennett 2009, 26).“

Who are the most numerous followers of the Orthodox creed today: women, poor
people, the marginalised? Is Christianity amongst the Orthodox believers coming
back to those social layers amongst which it was arisen — amongst the poor (Let it be
reminded: centre of Christianity was the South at which poverty dominated at the
beginning of the 215t century)?

Comprehensive researches on the religious participation from the 27d to the
3t millennium have been failed to take place. Is it (religious participation) the result
of the social changes or the changes in the nature of belief? Is it perhaps, the expre-
ssion of the crisis of individualism that covers also the church as the institution (beli-
ef without belonging — Davie 2007)? Religiousness can also be an expression of the
external circumstances or due to traditional habits.

Sociology of religion should, perhaps, give an answer to the questions: when
coming back to the religion, why does almost everyone in that return, come back to
their “forgotten” religion, why do not they choose something that is offered by “the
market of religions” (or “the market of religions” is not developed)?

There is the subject as well: Serbian Orthodox Church and the Orthodox life
of immigrant communities (in Serbian-Orthodox Diaspora). And then, another one:
Serbian Orthodox Church (SOC) and conflicts (conflicts within the SOC and their
po-ssible social consequences; conflicts with other churches and religious commu-
nities and their influence on inter-confessional and inter-national relations; conflicts
with the state; what the opinion of believers is, the one of supporters and the one of
priests on those conflicts etc. Oscar Wilde wrote in 1891: ,It is not selfish to live the
way how we wish to, it is selfish to ask from the others to live the way how we do (...)
Unselfishness recognises immense diversity as a valid reason for rapture, accepts it,
approves it and enjoys it“ (Vajld 2009, 54). Let us also mention the topic: The Or-
thodox creed and contemporary family life; standpoints of the Serbian Orthodox
Church on many issues related to the family life and to which extent those standings
are respected in the life of believers (choice of a marital partner, bi-confessional ma-
rriage, abortion, adultery, limits to conceive, birth rate, raising up and religious soci-
alisation, family ceremonies, burial ceremonies, after-burial ceremonies, divorce
ete.).
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INTERACTION OF CULTURES OF SECULAR

AND RELIGIOUS TYPES IN THE MODERN SOCIETY:
METHODOLOGICAL PRINCIPLES AND APPROACHES

Modern collision of processes of “revitalization of religion” with the accumu-
lated social effect of secularization outgrow the borders of private divergences in es-
timations and separate conflicts of interpretations. Speech comes already about the
system phenomenon when behind plural untied definitions of socially significant re-
alities patterns of symbolic universes are looked through, perception of a reality defi-
ning a paradigm. Confessions put forward complete universal versions of social kno-
wledge that face in communicative space with usual for us secular categories, deter-
minations, and concepts.

The given circumstances cause problem statement “religion in modern soci-
ety” as interactions of cultures — “all-round descriptions” (K. Girts), concerning to
two genetically, structurally and to functionally various types: secular and religious.
A problem of given article is the summary of the methodological bases of research of
such interaction.

The initial principle of methodology of research’s interaction of cultures of
the religious and secular types is represented to us as a socio-cultural principle. In
the classical formulation given by P. A. Sorokin, he postulates “indissolubility and
self-sufficiency” of three bases of a sociality: culture, society and person.

“The structure of the sociocultural interaction ... has three aspects, inseparable from
each other: 1) the person as the subject of the interaction; 2) the society as the set of
cooperating individuals with it sociocultural relations and processes and 3) the cul-
ture as the set of meanings, values and norms which cooperating persons own, and
the set of carriers that objectify, socialise and open these values ... Any of members of
this inseparable triad (person, society and culture) cannot exist without two others
(CopokuH 1992, 218).“

Accordingly, an indispensable condition of the real social life of the culture
considered in the given foreshortening as a phenomenon of the semantic plan, the
public and personal contexts which are not reduced to it and to each other. ,Society”
concerning the culture represents itself as an organizing infrastructure forming a
potential ,social order” for actualisation of this or that cultural resource and giving
legitimate channels for its functioning. ,,Person” is considered as a carrier of the pro-
perty of subjectivity — the actual ability to represent the active, effective beginning of
the sociocultural process. In this connection the object of the research is designed in
the system of coordinates of ,culture®, ,society” and "person2; each subject aspect is
considered in three corresponding projections and their mutual relations in concrete
existential scales.
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The second major and necessary principle of the research methodology pos-
tulates the system integrity of cultures-counterparts. Each culture — in our case, se-
cular and religious, — is a priori considered as a self-identical integrated whole, cha-
racterized by the prominence from the general cultural environment, nonadditivity,
internal coordination, stability and semantic universality (JIaBbi10oB 2005, 73—4). In
the given quality the cultural system is identified by means of the logico-semantic,
deductive method. Last consists in ,finding the main principle (‘the bases’) which
pe-netrates all components, gives the sense and the value to each of them and by
that from chaos of isolated fragments creates space“ (Copokun 2000, 34). At us as
such are presented ,secularity” and ,religiosity” of culture which will be in detail de-
scribed in the following, within the framework of the comparative research appro-
ach.

To the most important properties of the cultural systems we carry: the sys-
tem-wide property of self-preservation (resistance); dissipativity; ability and tende-
ncy to formation of hyper systems. According to them, the intercultural interaction
can be defined, as a dynamic cultural hyper system with a sustainable in certain spa-
tial-temporal boundaries of the regime of exchange of semantic elements, of the so-
cial energy and the information. In this connection the interaction between cultures
is defined by tendencies of their integration or polarization, and in case of integra-
tion — the tendencies of domination or balance.

The third principle of the methodology of the research is designated by us as
a representational principle. According to it, one of the necessary base preconditions
and characteristics of the interaction of the cultures is their representation — the me-
asure and the character of the real reproduction of each culture in a concrete seg-
ment of the sociocultural space. The reproduction of cultures, according to F. Ten-
bruk's concept, is expressed in their ,influence on social behaviour as they either are
divided by people, or use a passive recognition“ (Tenbruck 1990, 29). The cultures-
counterparts are reproduced (represented) in a social context and are included the
system of the social interaction, including the interaction with other cultural sys-
tems, as representants — partial actualized ,selections” from the general thesaurus
which has been saved up in semantic horizon of the corresponding cultural system.

The representation of the cultural systems is defined by three sociocultural
scoordinates“: by volume and the priority maintenance of the demanded semantic
content; the quantitative and the qualitative characteristics of its subject-carrier and
the readiness of the society for reception of the given content in combination with
sthe social order” on its functional distribution. Interaction of cultures in an essen-
tial measure is defined by their crossing in all three specified measurements.

The fourth methodological principle of the research is reflective. According
to it, reflexion understood as ,the intentional activity of consciousness in relation to
itself and being the interpretation in the proper sense of the word“ (Cmupnosa 1995,
131), along with material-practical activities and communications, acts as the key
kind of human activity (JIpuase 2000, 137). Here it is considered a priori as the ba-
sic mechanism of the intercultural interaction. In the context of modernity reflexion
is represented as the major intrapersonal way of choice of the social action and its
cultural legitimation. The functional value of the reflective activity consists in estab-
lishment and feedback maintenance between the subject and object of comprehen-
sion for the purpose of the regulating of their interaction. The level of the develop-
ment of the reflexion of the cultural representant defines its system integrity and, as
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consequence, its stability to external influences and its ability to influence the envi-
ronment.

In this connection the culture is considered as a reflexion tool over the most
significant parties and spheres of a human life. At the intercultural interaction cultu-
res-counterparts act as objects of reflexion of each other. The reflexion of the subject
— the culture carrier is automatically delegated to the representant of the correspon-
ding cultural system; in a situation when the given subject is a carrier of the inter-
cultural interaction, its reflexion is distributed between both cultures-counterparts.
Depending on a level of reflexion’s development of the subject — the carrier of the
culture, the functional importance of the culture in the social system and semantic
characteristics of the representant of the culture is defined its reflective potential.

Thus, in the light of the principles of methodology of research accepted by
us, considered cultures: a) cooperate in the space ,,culture-person-society“, b) repre-
senting itself as the complete semantic systems, c) situationally defined by their so-
cial representation, and d) by means of the reflective activity of the subjects per-
ceiving and comprehending that and the other cultures.

The specified principles are revealed and concretised in three methodolo-
gical approaches to research: sociodynamical, sociocognitive and cultural-compara-
tive. In the light of the sociodynamical approach based on the theory of the sociody-
namic of culture of A. Moles, the actual representative part of culture is considered,
as being in a condition of a permanent cyclic movement between ,memory of soci-
ety where culture stays in a crystallized, aloof form, and consciousness and memory
of a person where it is actively reproduced and transformed (Moss 2005, 53—8). As
an intermediary between these extreme points of the localization of culture acts the
difficult structure of sociocultural tables representing chronological ,,cuts” of statisti-
cal distribution of the cultural senses in space of the sociocultural communications
(Mosb 2005, 54, 58).

According to functional specificity, we allocate in the context of the sociocul-
tural principle two basic modi of the sociodynamic culture: transmitting and reflecti-
ve. The transmitting modus provides access of a certain cultural content to the con-
sciousness of the social subject, whereas the reflective modus is responsible for the
interpretation, reproduction and creative processing of this content. The modus mo-
del of the intercultural interaction applied by us further at the analysis of interaction
of the secular and orthodox cultures is based on alternation and interconditionality
of the translation and reflexion.

Accordingly, the representant of culture can be defined as that its selective
part which passes through the sociocultural table (transmitting modus) and ,settles”
in the screens of knowledge of individual subjects (reflective modus). As a pheno-
menon of the dynamic nature (,structure-process”), it is supported by the dynamic
balance of the internal process of reflexion and the external process of translation,
corresponding to the core modi of the functioning of the sociocultural system.

The mechanism of the work of the core — reflective — modus of the intercul-
tural interaction opens the sociocognitive approach. The reflective activity of a social
subject is considered as a manufacture and a reproduction of the social knowledge.
In this connection it is represented based on two base sociocognitive mechanisms of
the integration of senses: relevance and legitimation. In the context of the sociocul-
tural principle, the first of them goes from the logic of culture, whereas the second —
from the logic of social relations. As to the factor of the person its role is expressed in
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a situationally adapted choice of preferences and combinations of the given ways of
coordination of the actual senses.

The relevance defines the basic priorities and the functional character of the
importance for the subject of those or other vital realities. It consists in selection of
sthose elements of the world which can serve it as means or purposes® (IlTroTI] 2003,
193). The legitimation ,creates new values serving for integration of those values
which are already peculiar to various institutional processes“ (Beprep u Jlykmau
1995, 151). In comparison with the relevance, it represents a more thin mental me-
chanism of the valuable and logic correlation of senses with the core of culture, po-
tentially the more difficult and creative, the more high the degree of the relevance of
the object’s judgment.

At last, the reality of the correlation of cultures of the secular and religious
types as socially-reflective systems, their interaction defining potential probability,
helps to understand the cultural-comparative approach. It reveals and generalises
the most fundamental and contrast distinctions between the cultures-counterparts,
defining their sociocognitive specificity. We allocate three basic criteria of such dis-
tinctions: 1) the general substantial orientation of reflexion in the culture (the pri-
ority of concreteness of supernatural in religious and the exclusiveness of the con-
creteness of sensual-ideal in secular /JIebemes 2003, 14—5/); 2) the character of the
sacral component of culture, defining its relevance (total in religious and particu-
laristic, fragmented functionally specialised in secular /Bekkep 1961, 169-75/); 3)
the semantic mechanism of the sociocultural legitimation (centripetal, monistic in
the religious culture and centrifugal, pluralistic in the secular culture).

Specified constitutive properties of the secular and religious cultures consi-
dered in quality of the universes of the social knowledge do enough problematic the
system integration of the representants of such cultures, but suppose basic possibi-
lity of such integration under the favorable situational conditions of interaction. In
this connection they suppose the multiplicity of intercultural interactions in concrete
sociocultural situations which can vary in a range from integration to polarisation of
the corresponding complexes of social knowledge, depending on concrete situational
factors.

Therefore, in the light of the identified research approaches, the interaction
between cultures of the secular and religious types is described and analyzed as a so-
ciodynamic process based on the alternation of the intersubject translation and the
subject reflexion of ,the cultural material“. The modus of the reflexion as an epicen-
tre of the interaction of cultures, is defined by the combination of the sociocognitive
mechanisms of the relevance and the legitimation of the subject’s judgment. The
specificity of such mechanisms in the cultures of secular and religious types suppo-
ses a wide spectrum of interactions between their representants: from maximum sy-
stem integration to the maximum polarisation (distancing) of them in the sociocul-
tural space.
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“CONFESSIONALIZATION” OF THE SCIENTIFIC STUDY OF
RELIGION: FORMS AND LIMITS (THE EASTERN
ORTHODOXY CASE)

INTRODUCTION

The scientific approaches to religion are analyzed as grounded on (Gire 2004,
284): 1) differing epistemological models “surmounting” religion; 2) five models of
philosophy of religion (Greisch 2004, 85): the speculative (Hegel), the critical (Kant,
Tillich, Troeltsch, Feuerbach, Nietzsche, etc.), the phenomenological (Scheler, Eliade),
the linguistic (Frege, Wittgenstein, Evans, etc.), and the hermeneutic (Ricoeur); 3) the
“schizophrenic split” (P. Tillich) between reason and faith, philosophy and theology,
the method of explication and the method of comprehension; 4) ambivalence-focused
interpretations of religion, shared by certain classic, modern, and post-modern thin-
kers (Bogomilova 2008).

KNOWLEDGE AND DEFINITION OF RELIGION, SITUATED BETWEEN
THE METHOD OF EXPLICATION AND THE METHOD OF
COMPREHENSION

Specialized knowledge on religion emerged in the 19th century after the in-
dustrial revolution and as a result of the ideological need of colonialism for a study
of religions in the framework of the general history of mankind; these factors sti-
mulated the appearance and development of the history of religion and comparative
religious studies. The view that philosophy and theology are “extra-scientific” inter-
pretations of religion, with a “a personal stake” in the matter, as opposed to the syn-
thesis between the cultural-historical and the phenomenological approach, perceived
as scientific approaches that overcome the one-sidedness of philosophy and theolo-
gy, is another possible way of interpreting this relationship; this variant has been
analyzed by the Italian scholar C. Prandi. According to him the new social sciences
(anthropology, sociology, psychology, and linguistics) have given greater depth to
historical knowledge of religion, and have done so without the intervention of theo-
logy (Prandi 1995, 64). This specialized knowledge of religion has developed with
special intensity in the second half of the 20t century. According to Prandi, this tre-
nd took place in struggle and confrontation with theology and philosophy, for the
trend was “a captive of two legacies: the apologetic and the positivist”. Prandi belie-
ves that these “legacies” deflected the science of religion from its true scientific spirit,
for they purposed to show the superiority of Christianity over other religions (theolo-
gies) or else (positivist philosophy) to demonstrate religion was unnecessary, super-
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fluous and inevitably doomed to disappear. According to Prandi, the crisis in positi-
vism at the end of the 19th century brought to the fore a different epistemological fo-
cus in the study of religion. The method of comprehension was indicated as the
opposite of explicatory reductionist theory; comprehension was the direction taken
by the phenomenology of religion, which proceeded from the idea of the “absolute
autonomy” of religion.

DEFINITIONS DIVIDED BETWEEN MAKING SENSE OF THE
“ESSENCE” AND “REALITIES” OF RELIGION

H. Frick considered that the religious studies of his time (the first half of the
20th century) and the very concept of religion, were a product of the Enlightenment;
he distinguished several important currents in the field of the study of religion: the
theological-philosophical, the ethnological, and the philological. He also pointed
out its two main fields: that related to the essence of religion and that which deals
with its reality, with concrete empirically given religions. According to a different
criterion, proposed by Frick, the separate sciences included in religious studies are
classifiable into different specialized fields according to whether they deal with the
influence of religion as an individual phenomenon (psychology), as a group pheno-
menon (sociology), in the aspect of cultural history of separate religions (compara-
tive religious studies), or as a philosophy of religion, which studies its topic in the
perspective of the metaphysical essence of religion and its truth validity in the nor-
mative sense (Frick 1999, 316—18).

PSYCHOLOGICAL APPROACHES AND THE “TOWER OF BABEL”
(LAMBERT 1991) OF DEFINITIONS

Various psychological theories approaching religion as an inner process, as
based in the individual person, had already appeared in the 19t century. In the first
half of the 20th, the ideas of Sigmund Freud and of William James in this area beca-
me highly influential, especially after World War I; the research of Wilhelm Wundt
primarily dealt with the psychological impact of religion upon social groups and
communities. Particularly in the works of E. Durkheim and Max Weber, psychologi-
cal theories interacted with sociological ones, since any analysis of social norms and
institutions inevitably involves the question as to who is included and engaged in
them, as L. Brown put it. A variety of definitions have been proposed in the frame-
work of these specialized scientific approaches, ranging in number from 58 to 500.
Here are some of the elements in terms of which religion is studied: human beha-
viour and practice; religious thinking and faith; religious feelings and experience;
affiliation to religious communities and institutions; the impacts of religious orienta-
tion on non-religious behaviour.

SOCIOLOGICAL APPROACHES

In the traditions of sociological research, religion is defined in the context of
its analysis as part of the complex system of a concrete society, and as connected
with that society’s relations of power, property, production, and morality. The con-
crete historical type of religious notions, relations, and functional power in a society
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are deduced from the concrete interrelations between individual and groups in it,
between its leader and masses, its type of productive activity (agriculture, hunting
culture, urban or rural type), geographical features, proximity and contacts with ot-
her cultures, etc. The contemporary German sociologist of religion Horst Helle disti-
nguishes three key epistemological paradigms, and definitions stemming thereof, in
the scientific study of religion and specifically in the sociology of religion: those of
Durkheim, of Simmel, and of Weber (Helle 1994, 58). Helle sees Weber’s approach
as being a synthesis of the epistemological paradigms of Durkheim and Simmel. An-
thony Giddens links the development of Western sociology — and respectively the so-
ciological study of religion as a component of the social whole — with late 19t and
early 20th century integrative social trends, which sought to counteract the disin-
tegrating effects of individualism, revolutionary trends, etc.

REASON AND FAITH, PHILOSOPHY AND THEOLOGY:
“SCHIZOPHRENIC SPLIT”, RETROSPECTIONS, AND NEW SYNTHESES

Although they recognize the human and social meaning and value of religi-
on, the forementioned perspectives, typical for West European thought and culture,
pertain to the science of religion, i.e. to a research approach to religion. They are ex-
ternal to the religious relationship and transcend it. The philosophical and research
approaches to religion have met with criticism by religious philosophers, theologi-
ans, and also by separate researchers, especially in the 20t century. The grounds of
their criticism is that they perceive religion as being an absolutely autonomous, uni-
que sphere, which cannot be explained and defined through factors lying outside it.
In order to understand religion, the scholar must take part in religious experience,
must become a believer, must see religion from the inside.

Quite a few contemporary authors, motivated by the post-modern spirit of
pluralism and tolerance, try to show the compatibility between theological and phi-
losophical approaches to religion and its definition, thus hoping to overcome the
“schizophrenic split in culture” (P. Tillich) between reason and faith. A number of
prominent 20t century philosophers have viewed this stance positively; among
them are Habermas, Marcuse, Derrida, Gianni Vattimo and others. Richard Rorty
also believed that the intellectual grounds for the war between science and theology
have been swept away with the expansion of anti-historicism and anti-essentialism
in philosophy and the social sciences. A different kind of foundation for the “resto-
ration” of cultural legitimacy to religion is offered by Floyd Centore, who believed
that the failure of logical positivism and communism marked the beginning of a re-
turn to religion (Centore 2000, 48—50).

CONFESSIONALIZATION OF THE SCIENTIFIC STUDY OF RELIGION:
FORMS AND LIMITS

These trends of thought create a favourable atmosphere for the confessiona-
lization of the scientific study of religion, i.e. for the tying of that study in its values,
to a concrete religion. We can discern such trends in the following forms and pheno-
mena, practiced today both in the Western European and East European research
traditions:
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1. An enclosing of the topic and methodology of study within the limits of the
phenomena, processes, and trends of a given specific religion (most often Catho-
licism or Orthodoxy).

2. This enclosing usually consists in a descriptive presentation of the “exis-
ting” religion, instead of seeking an analytic understanding of the essence of that re-
ligion, which would require a comparative approach, philosophical transcending of
the object of study, The “rationalist status of the religious phenomenon” (Miguelez
2002, 154), etc.

3. The “topic units”, the concepts with which the study works, are borrowed
from the theological apparatus of the respective religion, and have not been reflected
upon through the specific cognitive means of the respective scientific discipline (so-
ciology, psychology, ethnology, history).

4. The functionalist approach, the instrumental attitude to the religion, are
used to bring out its positive cultural projections and to revitalize it (Kuenzlen
2009), something that, early on, Kant practiced and Schleiermacher criticized; these
positive notes may include: the contribution of that religion to multiculturalism, to
nationalism /especially the Eastern Orthodoxy/, to pro-European trends, to the fight
against crime and drug abuse, etc.

5. On the basis of its positive socio-cultural functions in the past, arguments
are presented in favour of its necessary, specially “reserved” place in the present, for
instance, in favour of the confessional teaching of religion in civil schools, especially
of Catholicism, Orthodoxy, Islam. It is argued that the respective confession should
be provided more favourable legal status compared with other religions by the legis-
lation of a given country /the Eastern Orthodoxy in Bulgaria, Greece, Serbia; the Ca-
tholicism in Spain; the Protestantism in the Scandinavian countries, etc./ priority
status should be provided under the constitution (for instance, in the debates on
acknowledging the cultural contribution of Christianity in the European Constitu-
tion).

6. “Soft” quasi-scientific fundamentalism: the use of quasi-scientific argu-
ments and approaches for the direct assertion of the spiritual and cultural advanta-
ges of a given religion /the priority of the “Orthodox Civilization”, for example/ com-
pared with other confessions within Christianity or outside it, without due analysis
of the specifics of the social and cultural environment in which each of these religi-
ons has grown and operates, to which it owes its particularities, roles and functions,
and within which alone it could be the religion that it is.

7. This apologetic approach to a specific religion fails to take into account
the complex aggregate of social and cultural factors in the environment of which,
and in conjunction with which, that religion exists and acts (something that Weber
has not failed to do in his The Protestant Ethic and the Spirit of Capitalism), but
instead ascribes exclusively to it various cultural and social achievements.

8. Unlike the humanism of A. Toynbee’s approach, who favours religion in
general as a basic cultural factor amidst the variety of other factors, the favouring of
one specific religion at the expense of all other religions, the confessionalization of
the scientific study of religion, hides serious risks: it gives a quasi-scientific, seemin-
gly rationally grounded account of the relationships between religions, which are in
fact charged with extreme emotions and features; it creates grounds for unequal
treatment of different religions within the respective country in legal and cultural
terms, etc.
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9. Due to dissatisfaction with other forms of culture and spirituality — such
as philosophy, art, morals — hopes and expectations are set exclusively on a concrete
religion, often on Orthodoxy and Catholicism (based on analysis of its social doctri-
ne) to solve the problems of lost spirituality, massivization, and standardization of
individuals, the lack of an eschatological horizon, the prevalence of pragmatic attitu-
des and consumerism, etc.

10. The scientific and the confessional approaches to a specific religion and
to religion in general, can also be mutually useful, providing reciprocal transfer of
information and values, but only given the clear awareness of the boundaries and
specifics of each, and without invading the other’s territory, not even with the best of
intentions. The contemporary sociology of religion usually reflects and follows the
changes in the very religion (ex post facto approach) instead of developing its own
logic and methodology (Beckford 1990, 54).

CONCLUSION

In modern times phenomenology and hermeneutics have proposed a radica-
lly new philosophical approach to the phenomenon of religion, which refuses to
philosophically “surmount” it; this trend attempts to interpret religion by tracing its
inner logic, its specific invariants and language, its attitude to Man. Researchers
have found shortcomings in these new approaches, in which — they believe — the
philosophical horizon is lost. These authors stress the imperative need for a multi-
dimensional approach to the complexity of religion; that the principle of religious
pluralism should be grounded through a philosophical approach that transcends
specific religions; and that, on this basis, an “ethics of dialogue” between religions
should be built, of the kind that could hardly be achieved in the framework of the
separate branches of specialized study of religion, nor within the limits of theology,
which is usually connected with a specific religion.
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CHRISTIANS AND MUSLIMS®

The analysis of value systems prevalent in contemporary Russian society
seems to be one of the most important questions in Russian sociology. Are there any
values in this society that could possibly unify the population of Russia? And if so,
what are they? Russian society faces different problems today, and one of them is
disintegration. There is a prejudice all over the world, and in Russia too, that Ortho-
dox Christians and Muslims have very little in common in regards to their values sy-
stems.

The answer to the question of whether there are values that unite the popu-
lation of Russia and what they contribute to solving the problem of consolidation of
society, now facing the challenges of centrifugal tendencies. Often, one of the cen-
trifugal factors called religious, meaning that different religions contribute to the
formation of different value systems in society and lead to its disintegration. From
our point of view, this statement requires a heuristic verification. In Russian society,
the most numerous religious groups are Orthodox Christians and Muslims, and the
integrity and welfare of the Russian state depends largely on and their mutual un-
derstanding and cooperation. In contrast to the above view of disintegration influ-
ence of religion, we can point to the following factors. Orthodoxy as a branch of
Christianity, and Islam are monotheistic religions, Christians and Muslims are "peo-
ple of the Book," their religious beliefs, spiritual and moral values are based to some
extent on the same source. Over the centuries, Russian Orthodox Christians and
Russian traditional Islam have coexisted and evolved within one state and, although
we can not state that their relationship was always serene, yet the experience was
rather positive, proved its viability. But all these arguments relate more to the field
of religious studies. Sociologists analyze the real situation in society, the manifesta-
tions of theoretical systems in social life. Therefore, the aim of our empirical study
was to identify common value orientations of the population, and in particular the
comparative analysis of the Orthodox Christians and Muslims.

As part of nationwide studies of religiosity of the population we studied
value orientations of the Russians. The empirical research was conducted with a
stratified sample of 1848 responders living in urban and rural areas in 14 regions of
Russia in April 2006'. We used methodology for studying the structure of values
worked out by V. Chesnokova (UectHokoBa 2000, 31—2). We have modified it to the
goals of our research. It contains four blocks of values: Material Well-being, Social-
ity, Individualism, Religiosity: 1. Material Well-being or Love to life (love to the
world, self-love or another love for yourself as an earthly substance). 2. Sociality (in-
volvement in human relationships, doing good to people as a main goal in life). 3.

* This article was prepared with financial support from the Russian Foundation for Humanities grant N
10-03-00185a.
tIn our case study, we are talking about the Muslims of the Volga region only.
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Individualism, self-development (intellectual self-development). 4. Religiosity (the
love to God). Allocation of the fourth block was caused by the need to determine the
proportion of people guided in their behavior by the religious values. Each block is
described by four variables. The first block — Material Well-being or Love to life: the
value of happiness, wealth creation, the desire for pleasure; demand for justice. The
second block is Sociality: recognition of the authority of another (the value of an-
other person), the desire to do good to neighbor, the value of human relationships
themselves; recognition of the value of social relationships in order to achieve any
goals. The third block — Individualism self-development: the protection of personal
freedom, boundless self-development, creativity, the desire to the great accom-
plishments (to fame). The fourth block is Religiosity: the value of patience sorrows,
asceticism, the desire for God, humility. Religiosity block in Chesnokova’s method-
ology is formed on Christian values.

Based on these blocks we can construct the two axes. The first reflects the
movement from the values of the material world (wealth, enjoy life, honor) to the
Christian values which diverts man from this world, offering him or her the ways of
the opposition towards different ideologies and his or her own selfishness. These
ways of opposition to the world and everything in it, are clothed by Christianity in
the value form and can be expressed as follows. The desire for wealth Christianity
opposes altruism, the desire for pleasure - austerity, the desire for honor and power -
humility, and generally high value of happiness (in a simple human sense) is op-
posed to the high value of patience, of sorrows. The second axis is based on love to
neighbor. This axis that intersects the main, consists of two segments, gravitating to
different poles of the axis: one pole — is the deepening in its own internal life and its
protection from any attacks from outside — distinct individualism, the second pole —
is doing good to people as a main task and goal in life. Thus, the auxiliary axis is
built on a continuum from the pole of individualism, self-absorbed — to the pole So-
ciality, immersion in another.

Despite the fact that block of religiosity in Chesnokova’s methodology was
based on Christian values, we decided to use the same questionnaire for studying
Muslims. And as the results below show, this decision was justified. The acceptance
of religious values is a difficult task, so the recognition of them as a goal and aspira-
tion to them is already an achievement in the life of the believer. Therefore, if a per-
son admits and selects patience, sorrow, austerity and humility in a particular situa-
tion, even if inconsistently, we can speak about an orientation on religious values,
described by the variables included in our block.

Analysis of survey data permitted to conclude that a significant majority of
all respondents selected values associated with the inclusion into human relations:
76.5% of all respondents declared that the most important thing in life is the rela-
tionships between people; and 60% believe that people should do something good
for others. More than 50% of respondents chose the values associated with Material
Well-being: Justice is the supreme principle of human relationships — 54%, 50%
agree that the material welfare of man is the basis of its independence. Slightly less
than 50% of respondents believe that freedom is the great gift to man, and must be
protected, thus, revealing the commitment to the block values of Individualism (see
table 1).
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Table 1
Values and Life Goals
(Russian Federation, April 2006, % of respondents in groups)
Values and Allrespon- | Orthodox | Mus- | Unbe-
life goals dentsasa Chris- lims | lievers
whole tians
The most important thing in life is 76,5 77 74 78
the relationships between people
People should do something good for 60 62 63 58
others
Justice is the supreme principle of 54 53 47 60
human relationships
Material welfare of man is the basis 50 48,5 51 57
of its independence
Freedom is the great gift to man, and 45,5 45 42 48
it must be protected
Human being is created for happi- 44 42 46 52
ness, the desire of it laid in his or her
nature
Every person is a whole world that 33 32 29 32
you can learn all your life
Suffering should be borne patiently 31,5 34 36 23
Only when people come together, 31 32 23 36
they will be able to do much
It is necessary to develop in yourself 30 34 34 18
a humility, forgiveness of enemies
Life is short, you should enjoy it 27 25,5 37 29
The main thing in life for me is to 25 24 21 24
study and learn new things
We must strive to perform some- 20 18 24 22
thing extraordinary in our life
Most of all T appreciate the possibil- 14 13 13 18
ity of creative work
The less a man needs wealth in this 14 14 16 12
world, the freer he is
To walk before God, to feel it next to 11 13 16 1
yourself — everything else has no
value

Source: Department of Sociology of Religion in the Institute of Socio-political Re-
search RAS

Thus, the respondents chose, first of all, the values of the blocks Sociality
and Material Well-being. First four values that were chosen by the Orthodox Chris-
tians coincide with the values chosen by all respondents as a whole, which is under-
standable, since the Orthodox make up 64,5% of the respondents. More interesting,
that most of Muslim respondents chose the same four values, with the first two
places the same two values from the Sociality block. The difference is that on the
third place is not justice, but the recognition that “the material welfare of man — the
basis of its independence”. The divergence is observed on the values set by the Or-
thodox and Muslims on the fifth place. Orthodox Christians have chosen “the recog-
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nition of freedom as a great gift to man and it must be protected” — 45%. This is the
value from the third Individualism block. Muslims put in fifth place (46%) the “pur-
suit of happiness”, which refers to the first block — Material well-being (or Love of
life). Orthodox somewhat more often choose values from a Sociality block, as Mus-
lims from the Material well-being (or Love of life). The greatest discrepancy is ob-
served among the selected value of "Life is short, you should enjoy it" (Material well-
being Block): the Orthodox — 25.5%, Muslim — 36.6%, as well as "Only when people
come together, they will be able to do much" (Sociality block) — Orthodox — 32%,
Muslims — 23%. Muslims less than orthodox, tend to believe that "Justice is the su-
preme principle of human relations" (47% and 53% accordingly).

It should be noted that the percentage of respondents who chose the reli-
gious values turned out to be somewhat higher in Muslim group, than among the
Orthodox. This is observed in three of the four proposed variables of religious val-
ues. Although, as we mentioned above, we used a methodology developed primarily
for the study of the Christian religious values. Thus, at this level of analysis we can
suggest that the orthodox religious values, not only do not contradict the religious
values of Muslims, but also largely coincide.

Most respondents from the group of Unbelievers chose the following values:
“the most important thing in life is the relationships between people” (78%); “Jus-
tice is the supreme principle of human relations” (60%), “People should do some-
thing good for others” (58%); “Material welfare of man - the basis of its independ-
ence” (57%), human is created for happiness, the desire for it laid in his or her na-
ture” (51%). Thus, among the Unbelievers in the first four places are the same values
as in a whole sample, as well as among the Orthodox and Muslims, only on the sec-
ond place in this group is the value of justice from the Material well-being block.

We found the values of the Religiosity block among the top four only in the
group of Inchurched Orthodox Christians. In addition to the first two values of the So-
ciality block, which were chosen by the largest number of respondents across the whole
array, Inchurched group took "It is necessary to develop in yourself a humility, forgive-
ness of enemies"(56%), but also "Suffering should be borne patiently” (43,5 %).

Another problem that we tried to analyze in our study is the attitude toward
people of other faiths, different nationalities. We have formed three clusters of
issues: Moral qualities of a person depend on his or her nationality; Moral qualities
of a person depend on his or her relation to religion (a religious person or not);
Moral qualities of a person depend on person’s Religion. These questions were
offered two options: basically agree, basically disagree. Following results were
obtained (Tables 2, 3, 4).

Table 2
Moral Qualities of a Person Depend on His or Her Nationality
(Russian Federation, April 2006, % of respondents in groups)
Basically Agree Basically Disagree | Hard to Respond

All 32 56 12
The Orthodox 33 54 13
Muslims 28 60 12
Unbelievers 30 59 10

Source: Department of Sociology of Religion in the Institute of Socio-political Re-

search RAS
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Table 3

Moral Qualities of a Person Depend on His or Her Relation to Religion (a religious
person or not) (Russian Federation, April 2006, % of respondents in groups)

Basically Agree Basically Disagree | Hard to Respond
All 44 41 15
The Orthodox 50 37 13
Muslims 45,5 42 12,5
Unbelievers 26,5 54 19
Source: Department of Sociology of Religion in the Institute of Socio-political Re-
search RAS
Table 4
Moral Qualities of a Person Depend on Person’s Religion
(Russian Federation, April 2006, % of respondents in groups)
Basically Agree Basically Disagree | Hard to Respond
All 35 48 17
The Orthodox 38 46 16
Muslims 38 47 15
Unbelievers 21 58 21
Source: Department of Sociology of Religion in the Institute of Socio-political Re-

search RAS

We can see that responders give the greatest support for the assertion that
moral qualities of a person depend on whether he or she is believer or not. And, as
expected, this opinion is shared by the majority of the Orthodox and nearly half of
Muslims. To a lesser extent the respondents agree that the moral qualities of a
person depend on his or her religion — about 38% Orthodox and Muslims.
Unbelievers less than all other groups share typological statements about the
connection between moral qualities of a person and religion. On the other hand, the
proportion of non-believers who agree with the fact that moral qualities of a person
depend on his or her nationality, is almost identical to the average over the array.
The assertion that moral qualities of a person depend on nationality has the lowest
support of responders, but still the percentage of respondents who agreed with this
statement is rather high (one-third of respondents).

Thus, we concluded the following:

1. Value Orientations of Orthodox Christians and traditional Muslims in
Russia are still very close. One of the reason for it, may be paradoxically, lies in
common soviet experience with its state policy of internationalism. On the first and
second place values from a block of Sociality: The value of human relationships
themselves, the desire to do good for neighbor. The four common values, which the
majority of respondents prefer, included the desire for justice and recognition that
the material welfare of man is the basis of its independence.

2. In some respects, we can suppose that the Orthodox religious values not
only do not contradict the religious values of Muslims, but also largely coincide.

3. The factor of Religion plays a rather prominent role in public life of
Russians and affects the estimate of the moral qualities of a person. In this case, it is
more important person's relation to religion than that to which denomination he or
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she belongs. On the other hand, the proportion agreeing with the fact that the moral
qualities of a person depend on his religion, yet quite significant, that is, from our
point of view of a troubling symptom, and indicates the possible aggravation of
inter-confessional relations in the future.

4. At the same time the proportion of respondents agreeing with the state-
ment that the moral qualities of a person depend on his or her nationality, is about a
third of respondents in all the typological groups. In our view, this indicates a rather
tense situation in the field of international relations.

It is extremely important to maintain worldview unity of the Orthodox
Christians and traditional Muslims at the present stage in Russia. Virtually through-
out the history of the Russian state the Orthodox and Muslims could live in peace
within one state and work together to solve urgent problems that had an influence
on the formation of a common system of values. It is significant that religious Mus-
lims are choosing the same religious values of asceticism, patience, sorrow and hu-
mility, that the Orthodox. Maintaining a traditional Russian form of Islam, we will
be able to avoid the destructive conflicts of civilization that we see in Europe today.
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INTRODUCTION

First indicators of the change in conventional religiousness among the peo-
ple of Serbia were recorded in late eighties and early nineties of the previous century.
Although the changes were recorded among all confe-ssions, they were most evident
in the religious and spiritual area of Ortho-doxy, the predominant confession in
Serbia. From early to mid-nineties of the previous century, owing not just to ten-
dencies in the spiritual area but to wide socio-political circumstances in the territory
of former socialist Yugoslavia as well, religious situation in Serbia was classified as
an unquestionable revitalization of tradition, religion and church. However, even
after the war in the territory of former Yugoslav Federation, empirical socicological
research studies in Serbia revealed that not only that revitalized traditional religious-
ness had not set back, as it could have been expected considering its primary sour-
ces, but the religious situation stabilized in a way, and the stabilization implied a hi-
gh level of confessional and religious self-identification of the population, that is,
among the interviewees, a high level of belief in the basic dogma of Christianity — the
God, participation in some traditional Orthodox religious rituals (requiem, celebra-
tion of religious holidays, baptism, church weddings), great reliance on Serbian Or-
thodox Church and apparent religious chan-ges in the scope and intensity of certain
current religious actions (church visits, presence at liturgy, praying and fasting),
compared to the records from the early eighties of the previous century. All that is
accompanied by an increasing public role of the Serbian Orthodox Church and the
Ortho-doxy itself in the social and political milieu in Serbia and their connections
with the state, particularly after 2000. Current sociological research studies reveal
that the particular religious situation evidently stabilized on a path of slow, but
continuous growth of the number of believers who materialize their personal religi-
ous and confessional identification thro-ugh participation in traditional and contem-
porary Orthodox rituals. The process of the return of nominal believers to the church
can be identified quite clearly, and what is so specific about this process is a conti-
nuously high religious and confessional identification, extended growth of belief in
dogmatic premises of Christianity and modest, but steady growth of church and
ritual practice.

* Prepared within project Politics of Social Memory and National Identity: Regional and European Con-
text (179049), implemented at the Institute of Philosophy and Social Theory, Universitety of Belgrade,
and financed by the Ministry of Science and Technological Development of the Republic of Serbia.
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ARGUMENTS OF EMPIRICAL EVIDENCE

Conventional (Orthodox) religiosity in Serbia has been studied in sociologi-
cal research studies through a set of different indicators that can be provisionally di-
vided into three different groups: the first group of indicators is determined as indi-
cators of religious identification, the second group as indicators of religious dogma
and the third group as indicators of religious and ritual practice. For each group of
indicators we present some empirical data that were compiled in the first decade of
this century in various social research studies in Serbia. We can say that according to
these indicators the overall volume of information provides an approximate estima-
te of the number of (Orthodox) believers in the country, but the real question, left
without a unanimous answer, is which group of indicators, and thus the historical
data as well, should be preferred in the final definition of conventional religiosity in
Serbia, which group of data should be trusted to accurately reflect the attachment to
religion and church, which data is more detailed, more valid, which data do not ove-
restimate nor underestimate the number of Orthodox believers (Blagojevi¢ 20009;
Dordevi¢ 2009).

Indicators of Religious Identification

Two indicators of identification with religion and the church among the exa-
minees are regularly used in empirical research. These are the indicators of religious
and self-declaration and confessional identification. The second indicator is used not
only in scientific research but also in the regular ten-year census, since it includes
the entire population, and is often stressed as a measure of religiosity of a society,
but more often outside the scientific community than inside it. Preliminary, these are
indicators of commitment to religion and church, which, taken alone, without correc-
tion by other parameters, overestimate the number of religious people in a society.

If we start from these two indicators of attachment to Orthodoxy, then we
can conclude that the population in this predominantly Orthodox region is very con-
ventionally religious. The subjects in the research or citizens are classified as belie-
vers (religious people), unbelievers (nonreligious people), indifferent to the faith (re-
ligion), and atheists, that is, they either affiliate themselves with a specific confessi-
onal, church organization or deny such an affiliation. Here are some empirical data
compiled during the first decade of this century for the above mentioned indicators
of religiosity in Serbia:

Table 1

Personal attitude towards religiosity and the Orthodox denomination in Serbia (in%)
Attitude towards religion and the charch — 2001 2008 2010
time of research
Self-declared religiosity — believers 74,4 80,5 81,2
Orthodox confessional identification 85,5 86,7 78,6

Sources: for 2001 World Values Study (WVS); for 2008 European Values Study
(EVS); for 2010 Research of religiosity among the citizens of Serbia and European
integration by Christian Cultural Center in Belgrade. Wherever in the text I mention
the data from these years I used these studies as a source.
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The presented results are not in any significant way different from other
data obtained in the national sociology of religion for these indicators of religiosity of
the population in this decade. Four-fifths of the respondents declare themselves as
religious people and data concerning a more precise scale of self-declared religiosity
only confirm the extent of religiosity measured through general self-identification of
respondents with religion and church. In a study from 2010 the so-called traditional
believers who participate in certain rituals of their religions respect the customs, but
do not take an active part in their religious community, are most numerous among
the religious subjects (36.9%). The zealous believers, who unconditionally accept
everything their religion teaches, comprise 27.2% of total respondents, and religious
people who do not accept everything their religion teaches represent 17.1% of respo-
ndents in this study. On the scale of general self-identification with religion and chu-
rch there are 13.8% of non-religious citizens, but 3.1% of them declare themselves as
hard-core atheists. It is about the same as the number of people who expressed an
ambivalent attitude towards religion or have an ambiguous attitude towards religion
and church. It is important to note that on the above mentioned scale of more
precise self-declared religiosity 2.6% of the respondents defined themselves as
opponents of religion.

Just like research studies before it, the study from 2010 revealed consensual
acceptance of confession. Although a weak indicator of personal religiosity, confe-
ssional identification in our region must definitely be taken into account when discu-
ssing the attachment of people to religion and church, since confession, though only
displaying a broad comprehension of attachment to religion and the church, also
points out to the historical and traditional dimensions of the attachment, which
certainly has its social relevance. The distribution of responses to the question to
which church or religious community the respondents belong is like this (in%):

Table 2
Orthodox Church 78,6
Roman Catholic Church 6,7
Greek Catholic Church 0,2
Evangelical or a Protestant Church 0,7
Islamic Community 6,3
Another (Buddhist) 0,2
Another (Buddhist) 7,1

Thus, 92.7% of total respondents belong to a particular denomination, predominan-
tly Orthodox denomination.

Indicators of Religious Dogma

There are a number of indicators of faith in the dogmatic core of Christianity
(Orthodoxy). To mention just a few: belief in God, Jesus Christ as the son of God, the
resurrection, the afterlife, heaven and hell. A set of these indicators and statistical
records compiled in Serbia allow ambiguous conclusions on the religiosity of subje-
cts in general, and among them, Orthodox believers as well. If a measure of one's
religiosity is belief in God, then the measured religiosity is high and in recent years
has tended to equal with personal religiosity and confession. But that religiosity,
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when measured through some other essential beliefs in Christianity, is notably lower
than the self-identified religiosity and confession. Religiosity of the respondents,
defined as belief into the premises of the dogmatic core of Christianity, is to a lesser
degree above the half, and to a greater degree under the half of respondents in the
samples. There are also problems with the actual belief in God. When the basic dog-
ma of Christianity is properly believed into only by a minority of respondents, that is
self-declared believers, then the even bigger problem arises with other beliefs from
the dogmatic set of beliefs in Orthodox Christianity. Research studies conducted in
Russia in the early 9os of the last century and longitudinal studies of religiosity of
the citizens of Russia which were the product of Russian-Finnish cooperation in the
90s and in the first decade of this century, clearly show that some of the basic Ortho-
dox beliefs are often in minority, even in the very religious population. The above
mentioned research studies show that some beliefs that are not even an integral part
of Christian dogma are quite frequent, although the holders of those beliefs are often
classified as Orthodox, that is, Christian believers.! Bearing in mind these data and
similar ones, some religionists, such as Furman and Kariainen, believe that the term
"traditional Orthodox believer" has no "real" content, and that Christian belief itself
is of superficial, imaginary and formal character (®ypman u Kaapuaiinen 2006).

Therefore, we see two streams of religious faith among self-declared religi-
ous (Orthodox) subjects in Serbia: one is the emergence of non-dogmatic faith next
to the dogmatic one, and the other can be determined as the dissolution of the dog-
matic content of faith, that is, believers do not believe in the integrity of the concep-
tual core of Christianity, but they prefer some dogmas, and reject the others which
are closer to eschatology. The scale of such dissolution becomes more evident if we
know that the respondents who believe in God understand their faith equally in both
a dogmatic and a non-dogmatic way — that is, that God is a person or a life force, a
power. The afore mentioned study from 2008 revealed an even more problematic
situation: majority of respondents (56.7%) understand God in a non-dogmatic way,
as the existence of spirit or a life force, and less than one fifth of respondents (18.3%)
perceive God as a person. These two streams shall be illustrated with statistical data
for Serbia compiled in the first decade of this century.

Table 3
Dissolution of the dogmatic content of faith in Serbia (2001-2010) — in%.

Belief in / time of research

2001 2008 2010
God 82,4 79,5 85,7
Life after death 27,1 25,5 51,0
Heaven 17,4 27,8 -
Hell 18,1 24,0 -
Heaven and hell - - 41,6
Resurrection - - 46,6
Reincarnation 19,2 40,0

1 It is the same situation with beliefs in magic, telekinesis, beliefs from eastern religions such as belief in
soul removal from one body to another (reincarnation). That is why some religionists in Russia think that
religious eclectism in contemporary Russia is expressed through new, occult and magical beliefs mixed
with orthodox beliefs. The Russian sociologist Dubin calls this contemporary situation in the Russian
society a specific polytheism of values (Jyoun 2004, 40).
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However, the results from 2010 indicate a need to revise these conclusions
from past research studies. It is obvious that majority of respondents believe in God
in a dogmatic way and less than one fifth of respondents perceive God as a kind of
spirit or a life force. Likewise, although other beliefs from the dogmatic core of Chri-
stianity are present in less than a half of the studied population, beleif in these pos-
tulates of Christianity is getting very close to a half of the surveyed respondents, whi-
ch is obviously a discrepancy in regard to earlier data which revealed that less than
one fifth of respondents expressed confidence in the constituent elements of Christi-
an dogma. The new presentation of belief in the Christian dogma in Serbia puts rese-
archers in a serious dilemma: whether dogmatic beliefs of people have really changed
or it is just the so-called personal equation of interviewers. In any case, researchers are
still required to monitor phenomena in which changes have been observed or trends
whose apodictic interpretation lack enough empirical material at the moment.

Indicators of Religious and Ritual Practice

Churchism of believers can be regarded in two ways: as a narrow understan-
ding or a broad understanding of churchism. The broader concept of churchism in-
volves, understandably, personal religious identification above all, then confessional
self-identification and naturally, belief in God. The narrower notion of churchism
refers to the ritual character of religion, so in that sense churchism actually repre-
sents an objective attachment of believers to a number of ritual actions, and compli-
ance with and fulfillment of the so-called religious duties and acts of devotion, which
is an indispensable condition of salvation in institutionalized, conventional Christian
religiosity. Some authors support modest results in the so-called return to religion
and church, that is, the revitalization of religion in Serbia and in Russia, with infor-
mation on a fairly rare phenomenon of declared believers adhering to prescribed
regular presence in liturgy, the frequent attendance at the church, regular prayer,
fasting, confession and communion. All these indicators refer to the so-called curre-
nt religious practice. Irregular fulfillment of religious duties from the standpoint of in-
stitutionalized religion is understood, but the actual religious activity of the populati-
on, including declared believers, is problematic in this context. The available data can
be interpreted ambivalently. Let us first display some statistical data for Serbia.

Table 4
Church attendance in Serbia (2001-2010) — in %.

Frequency in church attendance 2001. 2008. 2010.
More than once a week 3,2 1,6 4,1
Once a week 6,4 5,8 8,7
Once a month 10,3 13,8 16,2
Only for major religious holidays 44,4 34,0 50,9
Once a year 11,6 7,5 -
Less than once a year 10,5 17,4 -
Never and almost never 13,7 18,8 20,0

Ambivalence in interpretation of these data is related to the criterion of chu-
rchism, that is, how high demands that believers need to meet should be set. If we
say that you cannot be a true believer without a regular attendance at a place of wor-
ship, then there are few true believers in our example, considering the high percen-
tage of respondents who declare themselves as religious, and claim that they belong
to the Orthodoxy and believe in God. It is one more proof of non-consistency of
conventional religiosity. However, the recent research studies show that about 4% of
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respondents in Serbia, according to their own testimony, cross the threshold of
church on a daily basis, and when we take a look at the share of respondents who
visit a church at least once a month, we get the score of 29%, which is about ten
percent more frequent than in previous research studies. Likewise, exactly one half of
the respondents visited a church several times a year, during major religious holidays.

Table 5
Frequency of prayer outside the church in Serbia (2001-2010) — in%.

Frequency of prayer 2001. 2008. 2010.
outside the church

Every day 18,1 15,9 27,4
More than once a week 11,5 11,9 11,9
Once a week 7,2 9,4 5,9
At least once a month 6,1 10,3 9,1
Several times a year 15,3 12,4 12,2
Less than once a year 15,4 16,1 12,6
Never 26,6 19,6 16,1

The situation is significantly better when it comes to personal prayer to God
outside the church. In the foregoing latest research study almost 28% of respon-
dents stated that they prayed to God daily, which makes over 40% of respondents on
a weekly basis. When we compare these and similar data about the actual religious
practice with the data compiled in the 90s of the previous century (Blagojevi¢ 1995;
Radisavljevi¢ Ciparizovi¢ 2002), then we can draw a clear difference in favour of
gradual and continuous growth of self-declared religious and ritual behaviour of the
respondents. An even more evident difference can be obser-ved in the fulfillment of
current rituals if we take into account the percentage of regular churchgoers in rela-
tion to the data from thirty years ago (Pordevi¢ 1984). The results of the research
study from 2010 can be interpreted in this way in regard to some other important ri-
tual acts that show to what extent declared believers are actual believers.

Table 6
Current religious practice in Serbia 2010th (in%)
Liturgy (Mass etc). Fasting prior to Confession Communion
major holidays
Regular 9,8 Regular 27,4 Often 7,3 Yes 36,6
Once or month 7,3 Occasionally 45,7 Rarely 18,0 No, but I would
like to 10,8

Several times a year 40,9 Never 24,2 Never 64,7 No 46,0

Never 42,0

Churchism is, however, expressed not only through these religious acts.
There are some other ceremonies in Orthodoxy that are much more present among
the general population and the believers than rituals of current religious practice.
These are rituals that show the traditional attachment to religion and church such as
transition rituals (baptism, church wedding and funeral service) and celebration of
religious holidays and patron saint in Serbian Orthodoxy. To be honest, religious
and traditional ritual acts, apart from their obvious religious character, have thro-
ughout the history assumed some non-religious, specific social connotations as well,
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although the original model is essentially religious. Therefore it is not easy to generali-
se the traditional religious behavior: whether the personal motives of believers for the
compliance with these ritual practices are purely spiritual or, by participating in them,
they just keep up with the customs, thus displaying a kind of religious conformity, reli-
gious mimicry, profanation, etc. However, sociologically speaking, it is not very impor-
tant. What is important is the act of integration and mutual interaction of a specific
group of people; a sociologist is not interested in formalism of religious rituals.

In any case, the occurrence of these rituals in the local population, according
to the available data compiled from the studies conducted from the 9os up to the
present, is approaching the significant confessional identification, and during the
90s the occurrence of these rituals regularly exceeded personal religious identi-
fication and belief in God in the responses. First we present data from public opinion
polls on these rituals from 2008 and 2010. When asked: "Do you think that there
should be religious ceremonies for the following events?”, respondents answered yes
to the following:

Table 7
Public opinion poll on the traditional attachment to religion and church in Serbia (in%)

2008. | 2010.
Birth — Baptism 81,7 71,9
Marriage — church wedding 86,6 82,5
Death — requiem 89,6 83,2

To the specific questions of whether they have been baptised or married in
the church and whether a church burial of deceased is common in their families, the
respondents gave the following responses:

Table 8
Traditional attachment to religion and church in Serbia in 2010
Baptism Church Church burial of the
wedding deceased
Yes 82,5 82,5 87,3
No 11,0 7,9 8,0

It is necessary to specify that the percentage of respondents who answered
yes to the church wedding has been calculated not in relation to the total number of
responses but after eliminating responses of people that are not married and whose
religion does not include the ritual. In this sense, rituals that express the traditional
attitude towards religion and church in Serbia were absolutely unproblematic in
2010 and together with the religious and confessional identification they represent
the character of contemporary religiosity in Serbia. This attitude towards religion
and the church is perhaps best illustrated through celebration of religious holidays
in Serbia, namely the celebration of Christmas, Easter, Patron Saint Day, Eid, Pesa-
ch, etc. In this study, 91.8% of respondents stated that they celebrated these holidays
and there are only 5.7% of respondents who celebrate them nowadays although they
didn’t use to (before the religious changes), 86.1% previously celebrated in the same
way they celebrate now and 5.7% of subjects didn’t use to celebrate religious holidays
nor they do it now.
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THE IMPORTANCE OF GOD, RELIGION AND THE CHURCH
FOR PERSONAL AND SOCIAL LIFE

Regardless, however, of the low level of regular exercise of rituals of the cu-
rrent religious nature, a consensus on the importance of religion and God in the lives
of people in contemporary Serbian (and Russian) society is not as low as it used to
be a quarter of a century ago.2 It is fair to say that former low religiosity of people
(for example from thirty years ago) and the actual denial of the importance of God in
the lives of people are in exactly the same positions. This means that although only
about ten percent of the respondents (population) took the religious position back
then, today it is just the number of respondents who believe that God is not impor-
tant at all in the lives of people in the contemporary Serbian society. Public opinion
polls from the beginning of the new century and from 2008 reveal the same cross-
section of public opinion on the importance of God in the lives of people. Answering
the question on how important the God and religion are in their lives, the respon-
dents in sociological research studies and public opinion polls in Serbia gave the
following responses:

Table 9
Importance of God and religion in the lives of respondents in Serbia (in%).
Importance of God and (2001) (2008) (2008)
the year of study God God religion
1. very important 20,8 221 7,6
2. important 34,5 37,3 47,4
3. not important 32,5 25,9 24,6
4. not important at all 12,1 9,9 11,6

As for the importance of God in the lives of the people, the majority opinion
in Serbia is more than evident: between 55% and 60% of respondents believe that
God and religion are important in the lives of people, which was inconceivable in so-
cialism. Of course, when explaining this phenomenon one should start from a diffe-
rent political and spiritual climate than the one present in the period of socialism,
but we should count on strong conformity on the part of the respondents who now
add the trust in church to the traditionally high level of trust in the army (which is
now clearly falling). It is hard to say whether such a level of public trust is due to the
strength of the Church itself, or to the fact that the post-socialist state has not adequ-
ately developed secular democratic institutions and provided valid answers to the
economic crisis. Unable to give a valid answer to this dilemma ourselves, we present
the available data on the trust that citizens of Serbia have in various social and state
institutions.

2 Some sociologists think that on a massive scale Orthodoxy is more of cultural than religious identifi-
cation. Some researchers of the religious phenomenon in Russia feel that the Orthodoxy appears in the
social consciousness primarily in its ideological aspect, whereas the consciousness is loosely tied with per-
sonal religious faith, which can be interpreted as a consequence of secularizing processes in the contem-
porary Russian society. Although there is an unambiguous declarative support to the Orthodox consensus,
most of the Russian citizens are, according to sociological research studies, actually pragmatically orientated
towards materialistic values, career and personal success (AuapeeBa 2008, 67—73).
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Table 10

Trust in some institutions in Serbia in 2008 and 2010 (in%)

Trust in: Very high and high Very high and high
Serbia, 2008 | Serbia, 2010 |

Church 58,3 58,0
educational system 52,2 46,3
army 40,2 37,6
police 33,9 29,0
Assembly 11,9 10,9
political parties 6,1 5,9
press 10,9 9,0
Government 13,8 -
The European Union 27,3 19,9
NATO 8,7 8,7

When asked what they think about whether religious organizations adequ-
ately respond to certain personal, moral and social needs and problems of people
and the society, the respondents provided responses as follows:

Table 11
Opinion poll on the adequate response of religious communities to
personal, moral and social problems (in%)

They respond adequately to Yes Yes

2008 2010
moral problems and needs of 43,1 44,5
the individuals
family life problems 33,5 32,3
spiritual needs of people 62,0 62,6
social problems in the 21,2 23,2
country today

CONCLUSION

Statistical data from empirical sociological research studies and public opi-
nion polls on religiosity and attachment to religion and the church have a limited
character and a complementary, supportive role in the analysis of the religious situ-
ation. For any serious scientific analysis it is necessary to compile much more diver-
sified empirical evidence. So if we do not interpret the overall religious situation in a
geographical or confessional region, but only the one that was researched in surveys
and presented in statistical data, based on the analysed data (and numerous existing
data not mentioned in this paper) general conclusions may be like this: religious
changes in Serbia in the last twenty years are quite visible, according to the measu-
rable indicators. In all dimensions of religiosity of the citizens of Serbia there are sta-
tistically significant changes, but these changes in different dimensions of religiosity
and churchism vary in scope, intensity and range: changes in the religious and
confessional awareness of respondents have the greatest range and the smallest
range is for churchism as consistent adherence to the so-called religious duties. If,

97




ORTHODOXY FROM AN EMPIRICAL PERSPECTIVE

however, the current attachment to religion and the church described in this way is
related to the situation from thirty years ago, then the greatest range of revitalization
is reached just by those ceremonies that are defined as the actual religious behavior
of the subjects.

But a sociological analysis finds changes in social relevance of religiosity and
churchism in Serbia more important than these statistically confirmed changes (see
Dordevi¢ 2009; Blagojeviéc 2008, Blagojevi¢ 2009). It is the revitalisation of the
public role of religion and church in the post-socialist societies. In Serbia, the
situational factor in the early nineties had a crucial influence on the emergence of
certain functions of religion and the church onto the surface: in early 9os it was
firstly the protective, integrative, homogenising, ethnically mobilizing function of
religion, and after that the compensatory function and the function of the world
view. We should not forget the ideological function of religion in one part of the
population, as a sort of compensation for the lost identity and generally accepted
values, closely connected with the legitimation of the new system which could be
called the socio-political function of Orthodoxy. It is naturally a question of whether
the described revitalisation of the public role of religion and church in society has
simultaneously deepened spirituality, commitment to the search for God and provi-
ded a new quality in the everyday interaction of people. Post-war social reality in
many regions of former Yugoslavia (wide-spread socially deviant forms of corrup-
tion, various types of crime, juvenile violence, school and domestic violence, subs-
tance abuse) displays a situation that is completely opposed to the expected beha-
viour of believers. The situation can be extended to almost the entire region of the
Western Balkans and all the three major religions: Orthodox Christianity, Catholic
Christianity and Islam. A formal change of religious position or attachment to the
church is socially significant today, and as such covers a completely different cultural
and spiritual region than before. However, a fundamental personal religious change
(metanoien — metanoia, as a deep inner transition) is certainly very limited. True
spiritual transformation is always associated with individual enterprises, and it is
useless to expect it on a socially relevant, mass scale.3
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RELIGIOSITY OF THE ORTHODOX YOUTH MONTENEGRO

PREFACE

Theoretical-chronological Review

In all socialist societies, out of which Montenegro is no exception, manifest
types of religion and religiosity were deeply kept back into one’s privacy. Socialist
system, shaped by Marxist-Leninist ideology had strongly critical relation toward
religion. According to this ideology, religion was defined as a kind of alienation, so
the society in Montenegro was secularized under the ideological pressure. Even tho-
ugh we do not have at our disposal many scientific verifications of the secularization
from the socialist period of Montenegro, census itself clearly shows that religion was
in an unenviable position. That is unequivocally testified by data, that during
socialist period, a question of denominational self-identification was imposed as a
question in census until 1993. There is a question: Is it really about (non)religiosity
of the population of Montenegro or that religiosity, lead by controlled atheism, had
to be suppressed. By keeping back religion in the sphere of one’s privacy, it is depri-
ved of every social relevancy and privilege, which was the aim of the process of the
systemic atheism. In that sense, religion loses every monopoly and impact on social
life (economy, law, politics, education, etc) and by time becomes no more driving
force in one’s life (Vilson 20035).

Orthodox Church especially fell into disfavor of the systemic atheism by the
fact that Orthodox creed stood for main defender and protector of the national body
in Montenegro. Socialist party believed that by neutralizing religion, it will attain
homogeneous society (Blagojevi¢ 2005, 163—65). On the other hand, advanced secu-
larization on the homogeneous orthodox region should be found within Orthodox
Church herself, who bounded her identity to nationality, which was, according to
Vukomanovic, one of her main weaknesses (Vukomanovi¢ 2001, 103).

At the end of the 20t century, by collapse of the socialist system, there is
revitalization of religion in Montenegro, followed by social and spiritual convulsions,
where religion, we believe, saw her chance. In the situation where feeling of insecu-
rity caused by the falling of the system was prevailing, religion appears as a comfort.
Thus, religion awakens dozed functions, offering identity and identification to the
community, integrating a member into the community (Blagojevi¢ 2009) At the
beginning of the new millennium, there is more and more need for religion, especi-
ally among the youth in Montenegro, among which religion found safe place. Proce-
sses of the economic, social, political transformations, followed by many contradic-
tions and existential difficulties, cause that more youth is attached to religion. In
that sense, today we can talk not only about revitalization of religion, but also about
certain stabilization of the religious feeling in this area.



ORTHODOXY FROM AN EMPIRICAL PERSPECTIVE

RESEARCH RESULTS, DATA INTERPRETATION AND ANALYSIS

Methodological Framework

Research on religiosity of the Orthodox youth in Montenegro was done on
stratified specimen in total 226 examinees, by the method of the questionnaire with
already offered answers, in the period of March-July, 2010. As far as we know, this is
the first research about religiosity of the Orthodox youth in Montenegro. According
to that, the aims of the research can not be highly demanding. Thus, the main purpo-
se of the research is checking the level of religiosity of the youth in classic, dogmatic
and ecclesiastical sense. That includes checking religiosity on the basis of the indica-
tors of the religious self-identification, believe in dogmatic statements about God
and religious practice.

Research covered population of the youth between 16 and 27, on the territo-
ry of Montenegro, which was separated into 3 regions for the sake of the research,
and those are: north (Bijelo Polje, Pljevlja), central part (Niksic, Podgorica and Ce-
tinje) and south (Herceg Novi, Tivat and Bar). In two-phase sample, first, we chose
municipalities (towns and villages), and then we chose every second building (hou-
se) and every third household. The structure of the examinees, that was included in
the questionnaire, justifies purposely chosen municipalities. By looking at demogra-
phic structure, there is some major part of female (57,1%) compared to male
(42,9%), major part of the questionnaire consists of examinees from the town
(68,1%) compared to the village (31,9%). Regarding profession, examinees mostly
declared themselves as pupils (60,7%) and students (39,3%).

Self-estimation on Religiosity
Establishing the comprehensiveness of religiosity according to the indicators
of the religious self-identification, is not only considered insufficient but also co-
mmon and artificial indicator of the religiousness. Surely, self-estimation was more
reliable indicator than denominational self-identification, so it was crucial part for
choosing this group of the indicators. Thus, we opted for more precise scale of religi-
osity where examinees could choose one of the options:

Table 1
Self-estimation on religiosity in percentages
Relation toward religion %

I am believer and I accept everything my religion preaches 58.4
I am religious but I do not accept everything my religion preaches 23.0
I am not sure wheather I am believer or not 9.3
I am indifferent toward religion 2.7
I am not religious but I have nothing against it 6.2
I am not religious and I am against it 0.4

> 100

After analysis of the given data, we see that in the modality “I'm religious”
81,4% examinees said they are religious, 12,0% declared themselves as indifferent,
6,6% as nonreligious. Preliminary, it could be said that actual religiosity, seen thro-
ugh indicators of the religious self-identification, is major manifestation in Monte-
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negro, at least, when it’s about Orthodox creed. It could be stated that high trend of
de-secularization and revitalization of the religion, that dates from the beginning of
the 1990-ies, is still major manifestation.

Religious Self-identification and Socio-demographic Characteristic

Regarding the region, (north, central part and south), there is no big statistic
difference among variables (x2=12,859, df=10, p=0,232). In the north, sub-score is
40,7%. From the total number, 85,0% declared themselves in the modality ,I am
religious®, there are 5,4% who are indifferent toward the religion, whereas 8,7% de-
clared themselves in the modality ,Nonreligious“. In the central part, sub-score is
30,5%. In the modality ,I am religious” there are 79,7%, 14,5% of them are indiffe-
rent and 5,8% are nonreligious. In the south, sub-score is 28,8%. 76,9% declared
themselves in the modality ,I am religious, 18,5% indifferent, and 4,6% nonreligi-
ous. There is, even though not big, difference among the regions. In the sounth reli-
giosity is somewhat on the lower level than in the north, which could be explained by
better life of the citizens in the south.

According to the sex, there is no much difference among segments of the va-
riables (x2=11,075, df=5, p=0,050). Sub-score for the male population is 42,9%.
From the total score, 82,5% male examinees declared themselves in the modality “I
am religious”, there are 15,5% indifferent male examinees, whereas there are 2,0%
nonreligious examinees. Sub-score for the female population is 57,1%. From the total
score, 80,6% declared themselves as religious, 9,3% indifferent and 10,1% non-
religious. The assessment of the religiosity according to the indicators is the same
with both sexes. Religiosity is no more characteristics of only female sex, so that the-
re is no difference among the sexes of the examinees.

By analysis of age group, we concluded that there is no big difference among
the segments of the variables (x2=14,978, df=15, p=0,455). Sub-score of the exami-
nees between the age of 16 and 19 is 35,8%. From the total number, 81,5% examines
declared themselves in the modality “I am religious”, 11,1% as indifferent, and 7,4%
as nonreligious. Within the age group between 20 and 23, sub-score is 29,4%. There
are 80,3% who are religious, 13,6% indifferent, and 6,1% examinee declared as non-
religious. Within the age group between 24 and 27, sub-score is 34,8% and relation
toward self-estimation of the religiosity is 82,1% religious, 11,5% indifferent, and
6,4% non-religious. Regarding the age, percentage is quite equal.

Place of living makes no big difference in religiosity (x2=3,341, df=5,
p=0,648). Sub-score in town and in the village is 68,2% or 31,8%. Our research
shows somewhat more religious people in towns compared to villages, and the per-
centage is 83,1% or 77,9%. People from the villages lead in the modality of indi-
fferent examinees as well, and the score is 11,1% or 13,8%, as well as in the modality:
“Nonreligious”, 5,8% and 8,3%. We can conclude that religiosity is no longer case of
typically country thing, when it comes to self-estimation on religiosity with Orthodox
examinees, which can be seen as a kind of a trend.

In the category “profession”, examinees mostly declared themselves as a pu-
pils 31,4% and students 19,9%. 83,1% of the pupils and 77,7% of the students de-
clared in the modality “Religious”. Among pupils, in the category “Indifferent”, many
of them declared so, 11,3% or 13,3%, and among student population there are more
of them who declared themselves as nonreligious 5,6% or 11,1%. It could be conclu-
ded that according to the self-estimation of the religiosity, there is no big difference
among pupils and students (x2=10,279, df=8, p=0,246).
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According to the analysis of the obtained data, it can be stated that religi-
osity, based on the religious self-identification, is quite the same regarding status
characteristic, when it comes to population of the youth of Orthodox creed.

Orthodox Creed and Belief in Dogmatic Postulates about God
Belief in a God, who is a creator of the heaven and the earth, everything
visible and invisible, creator of the man, and that our destiny is in His hands, is basic
dogmatic postulate in Christianity. It is important to say that Orthodox Christian
sees God as Holy Trinity, three persons in one man. In Christianity God means love,
so it is sin to be an atheist.
Even though we are not sure that examinees understand God the way
Orthodox dogma says, we made a table with statements about God so as to check
religiosity of the Orthodox Christians. Such statements are shown in the table.

Table 2
Score of the answers according to the dogmatic postulates about God
I do not
I do not
agree, Tam I mostly T agree
agree at indecisi letel
all partly 1ndecisive agree completely
agree

Do you agree that

one should believe | % 1.8% 0.9% 6.2% 25.7% 65.5%
in God?
Do you agree that
God is a founder of % 3.5% 7.1% 10.2% 27.9% 51.3%
everything that exists?

Doyouagree thal | o, | 4 49 5.3% 18.6% 20.8% 50.9%

Do you agree that
God sees and % 3.5% 5.8% 9.7% 22.6% 58.4%

knows everything?

Do you agree that
one’s destinyisin | % 8.8% 7.1% 9.7% 26.1% 48.2%

God’s hands?

It is clearly shown in the table that on each dogmatic postulate, examinees
declared around 50,0%, so half. They most declared on the question: ,,Do you agree
that one should believe in God?*“ in total 65,5%, so that we crossed this modality with
socio-demographic data, whereas when it comes to the other postules, we will accept
the obtained information from the table. For the case of purposefulness, we will divi-
de the table into three groups, so that the examinees who mostly agree and agree com-
pletely will be in group ,,We agree”, the ones who do not agree at all and agree partly,
will be in group ,We do not agree”, and the third group will be the indecisive ones.

Socio-demographic Features and Belief in
Dogmatic Postulations about God
According to the region, there is no big difference regarding belief in God
(x2=14,771, df=8, p=0,064). 93,5% of the examinees in the north, 92,8% in the
central part and 86,2% in the south, agree with the postulate that one should believe
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in God. Score of the indecisive examinees goes in the same order, and is 4,3%, 2,9%
and 12,3%, whereas there are 2,2% examinees in the north who do not agree, 4,3% in
the central part and 1,5% in the south. Least examinees who agree with such state-
ment is in the south, which can be explaned by better social status and less tradition.
Members of the Orthodox denomination mix with the members of the Islamic co-
mmnunity in the north and that can influence more percentage in the statement
about belief in God.

According to our expectations, sex does not make much difference in the sta-
tement about belief in God (yx2=2,086, df=4, p=0,719). Research shows that belief in
God is no more just female characteristic. In the category ,I agree, percentage of fe-
male and male answers is 92,8% or 89,9%, score of the indecisive is 6,2, while score
of those who do not agree is 1,0% or 3,9%.

Among variables that refer to the age group, there is no big differance
(x2=11,025, df=12, p=0,527). 93,8% of the examinees, who are between 16 and 19,
agree that one should believe in God, there are 89,3% of those who are between 20
and 23, and 89,6% in the age group between 24 and 27.

Also, there are no considerable oscillations when it comes to the qualifica-
tions (x2=24,479, df=12, p=0,027). 90,3% of the examinees who have finished pri-
mary school agree with the statement that one should believe in God, there are
96,5% of the ones who have finished secondary school, and 86,0% high school. Most
of the indecisive examinees are the ones with the primary school — 9,6%, then 2,3%
with secondary school, and 6,0% with high school. The number of the examinees
who do not agree that one should believe in God is statistically negligible.

Type of the settlement does make big difference in statistics on the state-
ment that refers on belief in God (x2=2,221, df=4, p=0,697). It is important to say
that in the previous researches, village strongly opposed processes of the secularisa-
tion and atheism, at least when it somes to the creed of the dogmatic belief in the
religion. In that sense, it could be stated that belief in God was typically village cate-
gory. Process of desecularisation and revitalisation caused less difference when it co-
mes to the indicators of the belief in God, comparing town and a village. Thus, it co-
uld be concluded that religion was revitalised, especially in the urban area.

Results of our research do not show any significant difference among seg-
ments of the crossed variables that refer to the type of the settlement. In the moda-
lity ,I agree that one should believe in God“ there are 92,1% of the examinees from
the town and 88,8% from the village. This confirmed our assumption that creed in
God is not typically rural characteristic. In the modality , I am indecisive“, there are
5,1% of the examinees from the town and 8,3% from the village, and the number of
the examinees who do not agree that one should believe in God is 2,7%. Motifs for
high percentage in the statement that one should believe in God in the village could
be found in the fact that villages, where the research was done, is not far away from
the town so that some of the members of the household are connected to the town
because of their jobs. High percentage of the creed in God in town can be explained
by the economic crisis, less employment opportunity and low income which causes
feel of insecure, as well as uncontrolled growth of the socio-pathological pheno-
menon in the urban area.

Marital status makes no significant difference in the statements about creed
in God (x2=16,027, df=12, p=0,119). Since research includes youth, most of them de-
clared as single. In this category, 92,6% of the examinees agrees that one should be-

105



ORTHODOXY FROM AN EMPIRICAL PERSPECTIVE

lieve in God; research shows 4,7% of the indecisive and 2,6% of those who do not ag-
ree with the said statement. In the category ,Married“, (male and female), 77,8%
examinees agree with the statement that one should believe in God.

There is also no much difference when it comes to pupils and students
(x2=7,440, df=8, p=0,490). Score of the positive answers among pupils and students
is almost identical. Pupils agree more with the statement about creed in God, 95,7 or
91,1% for the students. Students are a bit more indecisive 4,4% compared to the pu-
pils 2,8%, while the number of the ones who do not agree, is negligible. It is usual
that the more one is educated, the less he believes in God. Research of the other
dogmatic postulations of the God shows this as well.

RELIGIOUS PRACTICE

Religiousity in some area can be thoroughly assessed using many indicators.
Religiosity is usually appraised, based on the religious awareness and religious prac-
tice. Looking back at the said statement, we opted for some of the most usual fomrs
of the religious practice for Orthodox creed. For the case of better understanding and
comprehension, we divided religious practice into two groups: participation of the
tradition (baptism, church wedding and family patron’s day), and actual connection
between people and religion (going to church, prayer, etc)

Orthodox Creed and Participation in the Traditional Rituals

Many researches in the areas where Orthodox creed is dominant (Blagojevi¢
1995), show that revitalisation of the religion was achieved through respect of the
rituals and religious practice. Based on the evidence, it could be said, that religious
practice of the traditional nature opposed more the pressure of the atheistic ideo-
logy, than actual religious practice (going to church, liturgy, etc) in the researced
area. In that sense, we expect that participation in the traditional rituals will be more
than a half.

Baptism. Baptism is not just one of the seven sacred secrets in the Christi-
anity, but is one of the fundamental sacraments, so the purpose of the baptism is
deeply religious and symbolic. It is true that baptism itself is a bit profane, and that
all anachronistic elements are removed from the preparation for the baptism as a ri-
tual.

As Smeman (2008) says: ,,Baptism is a symbol of forgiving the sin and revi-
ving the life in people, which he, as a Son of the God and Saviour brought to the peo-
ple“. So, baptism in Christ represents the gift of new human being.

In our research, examinees were supposed to answer whether they are bapti-
sed or not. Therefore, 68,6% said they are, and 31,4% they aren’t. Score of almost
70,0% shows how strong and resistant traditional element of this ritual is in the
sphere of culture and ritual conduct. That shows us that it survived even in the times
of atheism, and that even today it is very frequent.

Examiness were supposed to answer the question: ,Do you agree that chil-
dren should be baptised?”, in order to recognise the willingness of our examinees to
pursue with the tradition in future generations, since baptism is not just matter of
one’s designation.
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Table 3
Distribution of the answers on statements about baptising the children
o oo OB E'_‘ N%BH ,‘P'_ONH
09 =5 x Q A Z. a9 T S%R
Statement 2358 @~ o S gn'jg : % a?_g_‘ :
Do you agree that
children should be % 3,1 2,6 9,3 19,1 65,9
baptised?

Results will be divided into three groups: Examinees who mostly and com-
pletely agree will be treated as “I agree”, those who do not agree at all and do not ag-
ree will be treated as “I do not agree”, and the third group will be the indecisive ones.
These rules will stand for all indicators of religious practice.

Through analysis of the obtained information, we see that 85,0% agree with
baptism of the children, 5,7% do not agree and 9,3% is indecisive. This information
will be crossed with socio-demographic characteristic.

Regarding baptism, most of the examinees who are baptized are in the so-
uth, 81,6%, then there are 59,7% of them in the north and 65,2% in the central part.
It is interesting to say that in the south, there are only 81,6% of those who think that
children should be baptized, 85,8% in the north and 86,9% in the central part.

Baptism ritual is more frequent with female 72,8% than with a male sex,
60,8%. Also, female examinees agree more that children should be baptized, 86,8%
than male examinees in Christianity 82,4%, but score is almost equal.

Positive answer about baptism gave 51,8% examinees who are between 16
and 19, then 66,6% of those who are between 20 and 23, and 85, 8% between 24 and
27. Facts unambiguously show that number of the baptized examinees grows by the
age. These facts lead to conclusion that baptism is not only performed in the child-
hood and that it is a matter of one own decision, as well. Score of the positive ans-
wers on the statement about children baptism, is in the same age order, 88,8%,
83,3% and 82,0%. According to our research, at least when it’s about baptism,
tradition connected with the religion and church, has great chance to remain in futu-
re generations.

There are more of them in the village who performed this ritual of baptism,
69,4% in comparison to the number in town, 66,9%, whereas there are less exami-
nees in the village who think children should be baptized, 72,9%, compared to those
in the town 87,7%.

Examinees who are married, performed this ritual and the score is 85,1%
and those who aren’t married, 64,7%; there are 86,3% unmarried examinees who ag-
ree that children should be baptized and 74,1% who are married.

Score of the pupils who are baptized is 50,7% in comparison to the students
71,1%, and there are 90,1% of the pupils who agree children should be baptized and
77,7% of students.

Church wedding. Just as Holy Trinity represents unity in distinction, the
same could be said for marriage. God created man to live in a family and not alone.
Just as God blessed fore parents: “Give birth and multiply”, the same church blesses
unity between man and a wife (Ver 2001, 279).
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Our examinees were supposed to give answers on the statement: “Do you
think it is necessary to be married in church?” Distribution of the answers is shown
in the table.

Table 4
Distribution of the answers on the statement about church wedding
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Do you think it is important to be o

married in the church? % 44 11,1 14,1 32,3 38,1

Compared to the facts about baptism, we see that the score with those who
agree it is important to get married in the church, is somewhat lesser, 70,4%. Num-
ber of those who do not agree is 15,5% and 14,1% is indecisive, though it is not exclu-
ded that through a process of socialization and change in reflection, a number of tho-
se who are indecisive enjoys one of the options.

In comparison to socio-status characteristic, relation is as follows: Research
shows that most of the examinees, who agree it is necessary to get married in church,
come from the north, 78,2%, there are 60,8% in central part and 69,2% in the south.
In the central part, there are 8,6% of those who are strongly against it, whereas, in
the south, there is not one examinee who is against church wedding.

Men are less willing to get married in church, and the score for them is
64,9%, while the score for the same statement for women is 74,4%.

In the age group between 16 and 19, there are 66,6% of them who agree with
church wedding, 78,8% between 20 and 23, and 66,6% between 24 and 27, identical
as in the first age group.

When it comes to the score in the village, there is somewhat greater number
of those who agree with the church wedding, and that is 72,2% in comparison to
town 69,4%. Number of indecisive is noticeable in town, 16,2%.

Examinees who are married, gave positive answers about church wedding,
77,7%, whereas score of those who aren’t married is 68,4%. It looks like desire and
need for such marriage appears in the marriage or otherwise the positive feeling
about it grows with those who have that experience.

When it comes to the students and pupils, percentage of the answers on the
same question is almost equal, and the score is around 69,0%, whereas there are
19,7% indecisive pupils, 22,2% indecisive students.

Family patron’s day. In Orthodox creed where Serbian Orthodox Church
overrides, patron saint is most celebrated and respected. It s not only characteristic
with the Serbs, but also with Roman Catholics in Boka Kotorska, south Herzegovina,
etc. Apart from family’s, there are town’s, church’s and other patron days. That me-
ans, patron’s day is a worshiping the patron saint. That is common activity of the fa-
mily as community. Patron’s day, when it’s accepted once, can’t be rejected unless
there is some strong reason for that, and is transfered from generation to generation
(Kalezi¢ 2000).
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Examinees were supposed to answer the following question: ,,Do you agree
that patron’s day should be praised?“ and the answers are given in the table.

Table 5

Distribution of the answers that refer to the patron’s day
[ — 5 - 8 —
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Do you agree that patron’s day o
should be praised? % 0,9 2,6 4.0 12,4 80,1

Analysis of the obtained information unambiguously shows that most of the
examinees agree that patron’s day should be praised, 92,5%, which confirmed our
expectations. It could be concluded that praising the patron’s day is the most co-
mmon type of religious practice in the area where research was done.

Regarding the region, frequency praising the patron’s day is almost identi-
cal. 93,4% of the examines from the north, 94,2% in the central part, and 89,2% in
the south said patron’s day should be praised.

94,8% of male and 90,6% of female examinees agree that patron’s day
should be celebrated. Number of those who answered the same question is identical
in the age group, as well. There are 93,8% examinees between 16 and 19, then 93,9%
between 20 and 23, and 91,0% between 24 and 27.

Examinees who are married agree upon said statement, and the score is
85,1%, whereas score for those who are not married is 93,6%. Regarding pupils and
students, and whether patron’s day should be praised or not, score is pretty equal,
around 92,0%.

Actual Connection for Religion and Church

Actual connection for the religion and church refers to such religious prac-
tices that are included in nontraditional group, and thus may be called religious ritu-
als that are not profane. We have already said that the process of secularization was
mostly seen in erosion of this very part of the religious practice, and that assessment
of the process of revitalization of the religion is mostly based on return of the reli-
gious practice.

As an indicator of the scope of the religiosity in some area, sociologists of reli-
gion use indicators which can be divided into indicators that belong to a direct duty of
the believers (in our research such indicators are: going to church, going to liturgy),
and indicators that refer to devoutness (in our research such are: prayer and fast).

Religious Conduct as Direct Duty of the Believers

Going to church. Creedo says: “I believe in One, Holly, Minster and Apos-
tolic church”, and apostle Paul says to the Ephesians: “Christ loved the Church and
gave himself to it” (Eph., 5/25). As Creedo says, church is Unity, which means, unity
with God and people. Just as God has two natures, thus church possesses synergy of
Divine and human, with difference that Christ’s human nature is sinless, whereas
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some of the church members aren’t sinless (Ver 2001, 233). Also, Creedo says that
Church is sacred, which means she consecrates our life by the power of the God, the-
refore purifying us from the sin and leading us to the God. Church is minster or ka-
tholiki in Greek, which means fullness, integrity and universality. Church is univer-
sal because God does not address someone special, some special period in time or
culture, but He addresses all cultures and all epochs. Church is Apostolic, and word
apostle when translated from Greek, means pastor, which means she is based upon
apostles’ testimony which Christ himself taught (Smeman 1996, 107).

Our research had to check how frequent youth of the Orthodox creed from
Montenegro goes to church. We have already said that going to church is included in
the direct duty of the believers. Indicators of the frequency are very important for
socialist research.

Table 6
Frequency of going to church as direct duty of the believers
Do you go to church? %

Couple times in a week 4.0
Once in a week 12.4
Two times in a month 21.2
Couple times in a year 44.2
Almost never 8.9
Never 5.3
I do not want to give an answer 4.0

) 100

As expected, we see that percentage of the obtained data is lower compared
to traditional practice, for example. Therefore, we will gather the answers (couple ti-
mes and once in a week, two time in a month) in the category “Monthly going to chu-
rch”, and hence there are 37,6% of the examinees, who monthly go to church. Then,
there are 44,2% of those who practice this couple times in a year and 14,2% of those
who almost never and never do it.

Now we will compare the answers with socio-demographic status: 43,4% of
the examinees from the northern part go to church monthly, 34,8% couple times in a
year, and 18,4% almost never or never. In the central part, 28,9% of the examinees
go to church monthly, 63,6% yearly, and 15,9% almost never and never. Score for
those from the south is as follows, 38,4% go to church monthly, 44,9% yearly, 7,6%
almost never, and there was none examinee who said he never goes to church.

Members of the male population go to church at least one in a month and for
them the score is 34,1% whereas score for female population in this section is 40,3%,
then 51,6% of the male and 38,7% of female population go to church couple times in
a year. 13,4% of the male and 15,5% of the female population go to church almost
never or never.

In the age group between 16 and 19, there are 34,6% of the examinees who
go to church monthly, then there are 46,9% of those between 20 and 23, and 33,3%
between 24 and 27. In the same age order, 45,6%, 31,8% and 52,5% of the examinees
go to church couple times in a year and 14,8%, 21,2% and 8,9% those who almost
never or never go to church.
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Examinees from the rural area, as expected, go more frequent to church.
34,4% of the examinees from urban area and 44,4% from rural area go to church
monthly. 49,3% from urban and 33,3% from rural area go to church couple times in
ayear, and 13,6% or 16,6% go to church almost never or never.

Score for the unmarried examinees who monthly go to church is 37,3%, then
44,2% go to church yearly, and 15,2% almost never or never. Those who are married
go to church more frequent. 48,1% of the examinees do it monthly, 33,3% yearly and
14,8% almost never and never.

Students go more frequent to church than pupils. 31,0% of the pupils and
37,8% of the students do it monthly. 50,7% of the pupils and 40,0% of the students
do it couple times in a year, and 14,0% of the pupils and 20,2% of the students do it
almost never or never.

It can be stated that there are more examinees that go to church couple ti-
mes in a year, than those who do it regularly. It can’t be said that going to church it
typically urban or rural characteristic, nor typically man or female characteristic.
There are no boundaries.

Liturgy. Word “liturgy” means common acting in the Orthodox Church, ie.
common acting of the church members, who are gathered as a community of the
God’s people.

So, liturgy is one of the most important duties of the true believer, who lives
life with God, with his suffering and the Resurrection. Therefore, in sociologic rese-
arch, this ritual is very important indicator of the religiosity and connection of peo-
ple and church.

In our research, examinees were supposed to answer the following question:
“Do you go to liturgy?” Answers are shown in the table.

Table 7
Frequency of going to liturgy
Question never rarely sometimes | usually regl;larl
Do you go to liturgy? % 36,7 31,4 21,7 8 2,2

Analysis of the obtained data justifies our expectations. Only 10,2% of the
examinees go to liturgy usually or regularly. 37,6% of the examinees go to church
regularly, which justifies our conclusion that going to church is traditional practice.
68,1% rarely or never go to church.

Now we will analyze frequency of this duty and socio-demographic
characteristic. 11,0% from the north go to liturgy usually or regularly, and 68,4% ne-
ver or rarely. In central part, there was not one examinee who said he does it regula-
rly, but there are 5,4% of those who do it usually, and 76,8% of those who rarely or
never do it. When it comes to the south, there are 58,4% of those who do it rarely or
never and 12,3% those who do it usually and regularly.

Female examinees go more to liturgy, 11,6%, compared to male 8,2%. There
are 65,9% of male examinees and 69,7% of female examinees who never or rarely go
to liturgy.
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When talking about age group, 70,3% of the examinees who are between 16
and 19 never or rarely go to liturgy, there are 66,7% of those who are between 24 and
27, whereas 12,1%, 8,9% and 9,0% in the same age group do it usually or regularly.

Examinees from the rural area go to church usually or regularly, and the sco-
re is 6,9%, or 11,6% for those from urban areas. 70,8% of those from urban areas and
62,5% from rural areas do it never or rarely.

Score for the unmarried examinees who go to liturgy usually or regularly is
9,4% and for those who never or rarely go is 69,0%. Examinees who are married go
to liturgy more frequent than the unmarried ones, 14,8%, and 63,0% never go to li-
turgy.

Among students, there are 71,1% who never or rarely go to liturgy, 8,8% go
usually, and there was none examinee who said he/she goes to liturgy regularly.
Among pupils, 67,6% never go and 11,2% go to liturgy.

Religious Conduct as a Way of Piety

Prayer. God’s power and grace is achieved through prayer. There is neither
spiritual life nor piety without prayer. Prayer which is done out of church must be
praying in silence and privacy of one’s room. This is basic rule that Christ made.
(Mt., 6/5-6).

In socialist research, prayer is seen as a very important indicator when esti-
mating one’s religiosity. Prayer is usually caused by one’s problems, and that is the
reason why we didn’t insist upon research on common prayer in church, but we as-
ked: “Do you pray during the day and outside church?”

Table 8
Distribution of answers about prayer outside church as a kind of piety

Question Never Rarely | Sometimes | Usually | Regularly

Do you pray during the day

o,
and outside church? % 12,8 24,8 26,6 18,6 17,2

By the analysis of the obtained data, we have a score of 35,8% of the exami-
nees who pray usually or regularly and 37,6% of those who do it rarely or never.

Crossing it with socio-demographic characteristic, we see that there is no
much difference among variables.

43,4% of the examinees from the north pray rarely or never, whereas 35,8%
do it regularly. In central part, 31,8% pray rarely or never and 39,1% pray usually or
regularly. In south, 35,3% pray rarely or never and 32,3% pray usually or regularly.

Women are more zealous in their prayers than men. There are 39,5% female
and 30,9% male examinees who do it usually and regularly, 44,3% male and 32,5%
female examinees who pray rarely or never.

When it comes to age group, 27,1% of the examinees who are between 16 and
19, then 51,5% who are between 20 and 23, and 37,1% between 24 and 27, pray
rarely or never. Usually and regularly prays 44,4% between 16 and 19, then 31,8%
between 20 and 23, and 30,7% between 24 and 27.
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Regarding village, there are more examinees who do not pray or they do it
rarely, 44,4% or 34,4% in town, whereas there are 38,9% of those in town and 29,1%
in village who pray usually and regularly.

Examinees who are married usually pray, and the score is 22,2%, as opposed
to the ones who aren’t married, 38,4%. Inversely proportional is the relation bet-
ween examinees who are married and who do not pray, 48,2%, and 37,3% of those
who aren’t married. Prayers who are not married pray more.

26,8% of the pupils and 46,6% of the students pray rarely or never, whereas
43,6% of the pupils and 33,3% of the students do it usually or regularly. It is usual
that the more someone is educated, the less they pray regularly.

Fast. Fast is one of the main postulates in Christianity. Jesus fasted himself
and he taught his followers to do the same, which is testified by the Gospel (Mt.,
6/16-17).

The aim of the fast in Orthodox creed is to control oneself and not let one’s
body controls them. People should not only fast to free from indulgence but also to
serve God properly; God, who saved them in Christ and the Spirit. Fast without effo-
rt is futile (Hopko, 2009:146, book IV).

Table 9
Score of the answers about fast as an act of piety
Question Never Rarely | Sometimes | Usually | Regularly
Do you fast? % 14,6 22,6 34,1 19,9 8,8

28,7% of the examinees fast usually or regularly, 34,1% fasts sometimes, and
37,2% rarely or never fasts. We could say that this duty is on the level of already
researched rituals of the Orthodox practice.

We will take a close look at socio-demographic characteristic and the fast. In
the northern part there are only 29,3% of those who rarely or never fast, whereas
43,4% do it usually and regularly. So, fast is most valued in the northern part, then
in the south 21,5%, while score in the central part is 15,9%.

Female examinees fast more (usually or regularly) in comparison to male
ones, 29,8% or 27,9%. Then, 36,0% male and 37,4% female examinees rarely or ne-
ver fast. Score in all variables is almost equal which means that fast is not typically
male or female characteristic.

Regarding age group, there are 30,8% of the examinees between 16 and 19,
who never or rarely fast, then there are 42,4% of those who are between 20 and 23,
and 39,7% of those between 24 and 27. In the same age order, 34,5%, 24,2% and
26,9% of the examinees fast usually and regularly. The fact is that younger gene-
rations fast more, but it can’t be stated that older generations fast less.

Fast is more noticeable in the rural areas; 34,7% of the examinees from the rural
areas fast usually and regularly, and 27,7% rarely or never fast. When it comes to score in
urban areas, 25,9% in town fast usually and regularly, and 41,5% do it rarely or never.

Score in the category “Rarely and never” for the examinees that aren’t married
is 36,8% and 27,3% of the examinees in this category doesn’t fast. Examinees who are
married fast, and score for them is 40,7% whereas 33,3% of them doesn’t fast.
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Pupils fast more than student population, 32,3% or 13.3%, then 55,5% of the
students and 32,3% of the pupils fast rarely or never.

CONCLUSION

All in all, we can state that religiosity of the Orthodox youth from Montene-
gro is on an enviable level. Revitalization of the religion is not just a clear fact, but
it’s also a matter of certain stabilization with a tendency of further growth. High level
of religiosity is evident in all structural elements, though, at different intensity.
Remarkable score of the religiosity is seen in the indicators of the self-assessment of
the religiosity (81,4%) and in agreement with the statement that one should believe
in God (91,2%). Also, if we take into account indicators of the traditional religious
practice (baptism, family patron’s day, etc), we see it’s still common. Though, we
must notice that actual religious practice is pretty eroded, whether it’s direct duty of
the believers or indicators that are connected to the act of piety.

It can’t be stated that there wasn’t increase of the religiosity based on the in-
dicators of actual nature, but less compared to the indicators of the religious con-
ception and traditional religious practice. In that sense, we could say that “belief wit-
hout belonging” is pretty evident in Montenegro (Davie 2005; Djordjevi¢ 2009). We
think that religiosity (connection with religion and church) of the Orthodox youth is
mostly seen among believers who religiously identify themselves, participate in tra-
ditional rituals, agree that one should believe in God, and selectively participate in
current rituals. So, it is usually a believer who goes to church couple times in a year,
rarely fasts, goes to liturgy and prays in and out of church. Thus, religiosity in Mon-
tenegro is more traditional characteristic, while religious practice does not represent
key segment of the piety.
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ATMOSPHERE IN THE FAMILY AND RELATIONSHIP
TOWARDS ORTHODOXY

INTRODUCTION

In the process of actual sociological changes, the specific social climate was
created which characteristics are not only seen through changes in political and eco-
nomical relations, but through the implications on life of individuals and groups,
and those are seen through acceptance and manifestation of series of new and diffe-
rent ways of behaviors. It is evident, namely, that most of the population show new
models of behavior wanting to go in step with time and to synchronize their wishes
and possibilities with the standard of living in the developed world. It is understan-
dable that analysis of sociological changes serves as a general framework for under-
standing of changes that are created and their implications on stands and opinions
of the population from the end of the 20t century until the beginning of the 215t cen-
tury. In that sense it is evident that in series of actual sociological changes certain
changes were noticed not only in more favorable sociological position of the religion
and in the stands of individuals and members of different sociological groups to-
wards the religion, but in the way in which the population is treating religious rituals
and religious behavior in general.

In this period of time, it is also evident the growth of interest of citizens to-
wards the religious questions, religious values and truths, which is openly manifes-
ted through the relationship towards the religion and certain religious rituals. Incre-
asingly noticeable is appearance of priesthood in cultural, public, social and political
life, but also an interest of individuals and groups in religious rituals and customs. In
everyday communication among people more often you can hear talks about saint’s
feast days and holy days, fast and worshiping and less about confessions, reading of
religious literature, and even less activities of individuals in life of church’s munici-
pality, giving of contributions or talks about the religion and Church.

Most of the authors claim that the conditions of family life can be determi-
ning for latter behavior and activities of the individual. Such conclusion is based on
the fact that the child is surrounded by its family from its birth and that the family
conditions and practically first influences that the child is exposed to just after its bi-
rth until its complete adulthood. Such ascertainments were stated by psychoanalysts
through famous saying “Child is the Father of Man”. This formulation undoubtedly
shows that family influences in early childhood have main role in creation of some-
one’s personality, and that the family climate or atmosphere in the family is especi-
ally important for development. Besides that, accent is also on importance of parents
in creating hygienic habits, habits of eating, formation of habits related to cleanli-
ness, adopting a socially acceptable forms of behaviors, moral stands, social and per-
sonal opinions, values, so as practice of religious rituals.
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CONCEPTUAL RESEARCHES

In the research we are dealing with relations between the atmosphere in the
family, practice of religious rituals and relations of the students towards the Ortho-
doxy. In other words, we are analyzing the similarities and differences in the accep-
tance of orthodoxy among the students that practice religious rituals in the family
atmosphere and the ones that don’t. We start from the fact that practice of religious
rituals in the family characterizes a specific atmosphere which is significantly reflec-
ted on life and work of the members of the family. It is evident that during practicing
of religious rituals in the family, totally different relations are established between
the members of the family, where very often autoritary characteristics of the traditio-
nally oriented parents are erased. In that way, everyday roles of the members of the
family are being changed and every member, whether children or adults are getting
different responsibilities so they could all together contribute to the occasion. For
example, during the preparation of saint’s feast days and ceremonies, all members of
the family are actively participating in guest reception, where one can feel formal at-
mosphere in the family and visible joy. On the other side during the fast, members of
the family are supporting each other in efforts every member of the family is putting
to resist in the spirit of custom and tradition. In that matter, we think that the gained
experience of the individual in the family and its experiences during the practicing of
the traditional orthodox rituals could be of direct importance for acceptance or de-
nial of orthodoxy.

The work’s concept is a review of basic results of empirically-non-experi-
mental research of relations between the atmosphere in the family and the relations
towards the orthodoxy of the elementary and high school students. In that context,
as indicators of family atmosphere are chosen those aspects of practicing of religious
rituals in the family, that are the most frequent and those are: praying, fast, confe-
ssion, reading of religious literature, contribution giving. We think that based on
overview of how spread they are in the family, we can get representative indicator of
the family atmosphere of a individual and that they can be relevant for this research.

On the other side, relation towards the orthodoxy was researched with the
application of the scale for examination of general stand towards the orthodoxy of
my own construction, which is constructed as Likert’s type of 8 level scale, of which
4 were formulated as positive and 4 as negative. Symptomatic validity of the scale
for examination of general stand towards the orthodoxy was established with help of
“testing of importance of the differences among the groups”. A difference was estab-
lished among the groups which is statistically important on the level of 0,01. The co-
efficient of reliability of this scale was calculated using the Spirman-Brown formula
and is 0,76; the coefficient of internal consistency Cronbach's alpha is 0,78. Discri-
minativity of the scale was proved in two ways: 1) Using the procedure “analysis of
the facts” claims are chosen which separate examinees that are placed “high” from
the ones that are placed “low” on the continuum of the entire scale. This procedure is
also called “the establishment of the discriminative power of the item” (discriminati-
ve power — DP) and 2) After calculating the discriminative power of every item in the
scale, correlations were calculated between the grades on every item and the sum of
all items (item-total correlation). In the final version of the scale we kept only the
items which correlations were greater than 0,35, while items with the correlation
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0,34 and lesser were eliminated. It was asked from the students to express how mu-
ch they agree or don’t agree with every of the offered statements.

The research was performed on the sample of 513 students of the finishing
classes in elementary schools (8th and gth graders) and the students of 1st, 2nd, grd and
4th grades of various high schools in Republic of Srpska. Such big sample, according
to the presented concept of the research, should provide extrapolating estimates for
the basic segments of the population. Observed as a one unit it can be ascertained
that the results of the research and the conclusions gained in such structured sample
can be a solid basis to get reliable generalization on the population of the students in
Republic of Srpska.

THE RESULTS OF THE RESEARCH AND DISCUSSION
Relationship towards the orthodoxy

The basic relationship towards the orthodoxy was not observed as the religi-
ousness of the youth, but as, more or less, positive or negative general stand towards
the orthodoxy thought as lifestyle which is rich with spirit and tradition and that is
in the way we inherited it from our ancestors, without any influence of our time!. Su-
ch conclusion are made through construction and application of the adequate scale
for examination of stands towards the orthodoxy, considering that the scale was
dedicated to the examination of subjective experience of the individual towards the
orthodoxy through series of valuating judgments about relevant aspects of the Or-
thodoxy. On the other side, such constructed scale enables the performance of con-
clusions about the general stand towards the orthodoxy based on cumulative respo-
nds on all the statements in the applied scale.

In other words, we didn’t get into whether if, and in which extent, that rela-
tionship was followed by the adequate religious experiences and behaviors, meaning,
if an individual that had a positive stand towards the orthodoxy was really religious,
because such relations could be established by applying adequate statistical procedu-
res in the variable analysis that are measuring religious behavior and stands towards
the orthodoxy.

The results of the research of the general stand of the youth towards the Ort-
hodoxy, which are presented in the Table 1, show the tendency of concentrating the
answers of the examinees above the central value, because most of the examinees ex-
pressed positive general stand towards the orthodoxy.

1 Have in mind that the essential meaning of the ORTHODOXY comes from (Greek: OpBodoéia), as an
original form of Christianity, Religion that is “ once given to the Saints” (Judas 1,3). Its name comes from
the old Slavic word npasocaasvhb, which is formed (in XIV century) as the translation of the Greek word
opBodoog, which means : the one who thinks and believes right, from the Greek word 0pfog — straight,
right and 60&a — opinion, thought, in Greek language there was formed an adverb 0pfoSo&éw — to think
correct, to have a healthy judgment. From there it comes adjective opfdodofog, with the derived
formulation OpBoSoéia (orthodoxy) — a right faith or a correct thinking about the faith.
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Table 1
Distribution of the general stand towards the orthodoxy

The significance level of the Scale F %

(]
stand value
- highly negative 1,0-1,5 7 1.36
- moderately negative 1,6 -2,5 17 3.31
- wavering 26-3,5 201 39.18
- moderately positive 3,6 - 4,5 260 50.68
- highly positive 4,6 - 5,0 28 5.45

By applying the mentioned distribution it is established that only 1,36% of
the students had highly negative stand towards the orthodoxy, and that 3,31% of the
students goes into the category of the ones with moderately negative stand. It is esta-
blished, also, that 39,18% of the students belongs to the category of wavering (scale
value 2,6-3,5), while 56,13% of the students expressed positive stand, of which
50,68% of the examinees was moderately positive (scale value 3,6-4,5) and 5,45%
with highly positive stand towards the orthodoxy (scale value 4,6-5,0).

Global analysis of the obtained results shows us that this relationship of the
students towards the idea of values of orthodoxy can be explained in the first place
by the traditional strength of the Orthodoxy as well as with the connection of the Or-
thodoxy with cultural and national being of Serb people, and with the enrootment of
the Orthodox rituals into the national customs, that were (more or less) resisting the
changes and kept in the nation till this day, even though religion nor orthodox custo-
ms weren’t socially acceptable and supported in the circumstances of the long time
ruling atheistically political environment.

On the other side the results of the acceptance of certain items in the scale,
as relevant aspects of the Orthodoxy, show evident differences in direction as well as
in the intensity of its acceptance. Namely, it is evident that scale values, as average
values of the acceptance of every statement, are found in interval from 4,21, for the
most accepted to 2,64 for the least accepted statement. Inside this interval we are
noticing significant differences in direction as well as in the intensity of the accep-
tance of the certain aspects of the Orthodoxy, expressed through offered statements
in the scale. In other words, significant differences are evident in interval of accep-
tance between the established average values of the examined aspects of relation
towards the orthodoxy. Therefore it is evident that the Orthodoxy is observed as “las-
ting and true value to which one should strive”, “school of divinity” and “centuries
long experience and wisdom of people” — Table 2.

The clearest positive stand of the youth towards the Orthodoxy (74,45%) was
shown by accepting the statement “ Orthodoxy is lasting, true value to which one
should strive” (average 4,21), of which 56,72% with high acceptance “entirely agree”,
and not accepted by only 7,08% of the examinees of which 1,16% with the intensity
“entirely disagree”. The next ranked acceptance statement is “Orthodoxy is a centu-
ries long collected experience and wisdom of people” (average 4,09) which is accep-
ted by 73,99% of the examinees of which 49,27% with the intensity “entirely agree”
and 7,45% disagree.

Positive relationship towards the orthodoxy was expressed through denial of
negatively formulated statements towards the orthodoxy. Obtained results show that
the least accepted statement “Real human values do not depend on Orthodoxy” (ave-
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rage 2,64), which was accepted by 44,17% of the examinees, of which 28,90% decla-
red to “entirely agree”. This statement was rejected by 26,54% of the examinees, of
which 15,45% of the examinees with the extreme intensity “entirely disagree”.

Table 2
Acceptance of the items in the Orthodoxy scale

Statements that are related to a o 5

different aspects of Orthodoxy = o = . =8 2
v 9 L3 =38 i3] = B g 5 g
—_ 3 ‘0 O n O 5} 7R Dol «
S=| BB S5 =] S .2 .8 °
@ > <SR = g =5 SIS Z

- Orthodoxy is a lasting, true value

to which one should strive and to 4.21 | 56.72 17.73 15.00 6.82 1.16 2.53

which one should devote.

- Orthodoxy is a centuries long

collected experience and wisdom 4.09 | 49.27 24.72 16.00 2.91 4.54 2.54

of people.

- Orthodoxy teaches about
Christian morality and the way of
existance and does not differ from
the rest.

- I do not accept the Orthodoxy
because I belive in resurrection,
immortality of the soul and the

4.05 | 44.36 26.72 20.72 3.27 2.18 2.72

3.94 | 7.27 7.45 17.45 6.18 58.00 3.63

afterlife.

- Orthodoxy protects the man who

is alone and powerless in the 3.40 | 26.18 19.81 32.72 6.90 10.72 3.63
universe.

- Orthodoxy has become an

instrument of ideology of the 3.24 | 11.27 11.63 34.54 11.81 26.90 3.81

governing side.

- Orthodoxy is not accepted widely,
because it doesn't accept 3.11 | 13.09 9.63 36.90 12.72 23.27 4.36
individual values of the man.
- Real human values do not
depend on orthodoxy.

2.64 | 28.90 15.27 26.36 11.09 15.45 2.90

Besides that, it is noticeable that the most frequent statements accepted by
the students are: “Orthodoxy is lasting, true value to which one should strive”, “Ort-
hodoxy is a centuries long collected experience and wisdom of people”, “Orthodoxy
creates morality in everyone”; “Orthodoxy is the basis of entire life”, which implies
on value orientations of the youth.

Global analysis of the results presented in the Table 2 undoubtedly shows
that positive relations towards the orthodoxy at students is predominate, because
youth in this scale express high level of acceptance of positive value concept, consi-
dering that more accepted were positively formulated statements, the statements
that were related to positive beliefs about orthodoxy, and not accepted the negative
formulations.

Besides this, it is important to mention that such result on youth’s relations
in Republic of Srpska shows that it’s been moving to the positive relationship towar-
ds the Orthodoxy, comparing to the previous time period, and it shows that the pro-
cess is still lasting.
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THE PRACTICE OF RELIGIOUS RITUALS IN THE FAMILY

The practice of religious rituals in the family is one of the most important in-
dicators of attitude towards religion, and it can certainly be said, one of the most im-
portant indicators especially when one wants to express love for God and readiness
for an active Christian life, ie. life in the Church. This aspect of religious life and
behavior is especially important for the religious lives of individuals, primarily beca-
use of the fact that in this way individuals expresse not only knowledge (intellectual,
cognitive aspect) of God, but life with God and within God (emotional and conative
aspect).

However, when analysing relation to God of the Orthodox students one nee-
ds to keep in mind the possibility that students learn in their families those forms of
religious behavior practiced by their parents and in those situations in which their
parents practice it. By participating in religious rituals they have the ability, not only
to express their religious beliefs (as an expression of religiosity and the relationship
to religion), but also to show commitment to the customs and traditions (attending
the baptism in church, visiting the familys’ saint feast day and funerals held with the
presence of priests). It is evident that between believers and non-religious people
there are differences in the reasons for practicing religious rituals. For the believers
practice of religious rituals is an required act by which they adjust their own belief
and behavior with religious teachings and norms and for the non-religious it repre-
sents more of a coordination of their own behavior with socially acceptable and desi-
rable behavior and a part of rituals, which are after the social changes, performed as
saints feast days, funerals, weddings, baptism of children, consecration of objects
and many others.

Results of the analysis of the practice of religious rituals in families of stude-
nts indicate that two-thirds, or 75.64% of students, in their families regularly practi-
ce religious rituals, 10.18% occasionally practice religious rituals, and 13.27% do not
practice religious rituals (as can be seen on the results presented in Graph 1.

Graph 1
Extent of practicing of religious rituals in the family
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Analytically, the prevalence of certain forms of practicing religious rituals in
the family shows that there are significant differences in the prevalence of the practi-
ce of certain religious rituals in the families of surveyed students. At such findings
indicate not only the percentage of their prevalence in families, but also scalar valu-
es, as can be seen from the results presented in Table 3.

Table 3
Intensity of prevalence of practice of the religious rituals

Practice of religious rituals | Scalar . No

. . Regularly | Occasionally | Never

in the family value reponse
- Fast 2.00 11.63 80.36 3.27 4.72

- Contribution giving 1.96 10.36 80.90 3.09 5.63

- Prayer 1.94 17.27 62.72 16.54 3.45

- Reading religious books 1.63 7.09 55.81 29.63 7.45

- Confession 1.48 2.54 50.18 39.45 7.81

Thus it is evident that fast is the most frequent religious ritual, because
91.99% of the students is regularly or occasionaly fasting, followed by contribution
giving to the church, because 91.26% of students said they do it regularly or occasio-
nally, while conofession is least represented in the religious rituals of surveyed stu-
dents, given that only 2.54% of students said they do it regularly and 50.18% occasi-
onally.

Analysis of the results of the relationship between the practice of religious
rites and attitudes towards the Orthodoxy also points to the obvious differences be-
tween subjects. There are evident differences in relation to the Orthodoxy given the
practice of prayer and practice of reading religious literature, while there were no di-
fferences in relation to orthodoxy with regard to fasting, confession and contribution
giving.

The results of research on the practice of prayer show that there are clear di-
fferences between students, and that these differences are statistically significant,
because the obtained Chi-square = 24.5052 with 8 degrees of freedom, is statistically
significant at 0.01 (r = 0, 001,890).

Table 4
The practice of prayer and attitude toward Orthodoxy
General attitude towards Orthodoxy
prayer Extremely | Moderatly Moderatly | Extremely z
. . Wavery o -
negative negative positive positive
2 3 45 32 o
never 2.44 3.66 54.88 39.02 0.00 82
occasionally 3 9 120 175 16 323
93 2.79 37.15 54.18 4.95
regularly E 4 27 47 11 90
1.11 4.44 30.00 52.22 12.22
6 16 192 254 27
total
1.21 3.23 38.79 51.31 5.45 495

Pearson Chi-square: 24.5052, df=8, p=.001890
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Insight in the obtaind data shows us that amongst students who never pra-
cticed prayer, usually are those who have an extremely negative attitude toward Ort-
hodoxy — 6.11%. In that category of students there are no students with an extremely
positive attitude — 0,00%, but there is a percentage with a moderately positive atti-
tude toward Orthodoxy — 39.02%. On the other hand, it can be seen that among stu-
dents who regularly practice prayer in their families, the highest percentage are
those who have extremely positive attitude towards Orthodoxy — 12.22%.

Table 5
Reading of religious literature and relationship to Orthodoxy
Reads General attitude towards Orthodoxy
religious Extremely | Moderatly | 1. Moderatly | Extremely | Z
literature negative | negative Y | positive positive
3 9 62 68 6
never 148
2.03 6.08 41.89 45.95 4.05 4
. 2 6 110 157 13
occasionally 69 508 3819 5451 251 288
0 0 12 21 5
regularly 0.00 0.00 31.58 55.26 13.16 38
] 5 15 184 246 24
tota 1.05 3.16 38.82 51.90 5.06 474

Pearson Chi-square: 16.0880, df=8, p=.041173

Similar differences were found in the practice and reading of religious litera-
ture and other religious press, but these differences were found statistically signi-
ficant at the level of 0.05. Namely, the Chi-square = 16.0880 with 8 degrees of free-
dom, is statistically significant at 0.05 (r = 0,041,173), as it is obvious from the resu-
Its presented in Table 5.

Also, in the case of reading religious literature it can be seen that among res-
pondents who come from families that do not follow the religious press there is a hi-
gher percentage of those with negative attitudes than those with positive attitudes
and vice versa. In other words, among those who never read the religious press are
mostly students who have extremely negative — 2.03% and moderately negative —
6.08% attitude toward Orthodoxy, and on the other hand, among those who regula-
rly read religious literature ther is a larger percentage of students with moderate —
55.26% and a very positive — 13.16% attitude towards Orthodoxy.

Significant differences, however, were not established given the practice of
fasting, because the obtained Chi-square = 5.02015, with 8 degrees of freedom, is
not statistically significant at any level of significance (r = 0.755412), indicating that
there are no significant differences in the general attitude toward orthodoxy among
students who in their families practice or don’t practice fasting, as can be seen from
the results in Table 6.
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Table 6
The practice of fasting and attitude toward Orthodoxy
Practices General attitude towards Orthodoxy
fasti Extremely | Moderatly Moderatly | Extremely z
asting . . Wavery o -
negative negative positive positive
0 1 6 5 0
never 12
0.00 8.33 50.00 41.67 0.00
. 8 215 23
occasionall 7 14 15 1
Y 1.68 3.36 37.89 51.56 5.52 417
0 1 21 33 5
regularly 0.00 1.67 35.00 55.00 8.33 6o
total 7 16 185 253 28 489
1.43 3.27 37.83 51.74 5.73

Pearson Chi-square: 5.02015, df=8, p=.755412

The analysis of indicators of correlation between the practice of fasting in
the family and the general attitude toward Orthodoxy shows that it is not logical to
expect significant differences, for over 95% of surveyed students stated that in their
families they occasionally or regularly practice fasting.

We did not observe any significant difference in relation towards Orthodoxy,
given the practice of confession — as a very important dimension of religious and so-
cial behavior. The Chi-square = 12.9948 with 8 degrees of freedom, is not statistica-
lly significant at the level of 0.05 nor at the level 0.01 (p = 0.112077), indicating that
the practice of confession is not the source of differences in general attitude toward
Orthodoxy, as can be seen from the indicators presented in Table 7.

Table 7
The practice of confession and attitude toward Orthodoxy
Practices General attitude towards Orthodoxy
conffesion Extremely Modergtly Wavery Modt‘er.atly Extrgmely )
negative negative positive positive
1 11 85 92 9
never 198
51 5.56 42.93 46.46 4.55 0
ionall 4 4 91 150 15
occasionatly 1.52 1.52 34.47 56.82 5.68 264
0 1 5 6 0
regularly 0.00 8.33 41.67 50.00 0.00 12
6 181 248 24
1 5 L
tota 1.05 3.38 38.19 52.32 5.06 474

Pearson Chi-square: 12.9948, df=8, p=.112077

Also there were no differences in general attitude towards Orthodoxy given
the practice of giving contributions to the Church, as can be seen from the data pre-
sented in Table 8. The Chi-square = 14.1163 with 8 degrees of freedom, is not statis-
tically significant at the level of 0.05 nor at the level of 0.01 (p = 0.078828), indica-
ting that the practice of giving contributions is not a source of differences in general
attitude towards Orthodoxy.

123




ORTHODOXY FROM AN EMPIRICAL PERSPECTIVE

Table 8
Giving contributions and attitude toward Orthodoxy
Gives General attitude towards Orthodoxy
contributions Extremely Moder.atly Wavery Mod.er.atly Extre.mely z
negative negative positive positive

never o 2 3 7 o 12
0.00 16.67 25.00 58.33 0.00

occasionally 5} 14 159 222 21 421
1.19 3.33 37.77 52.73 4.99

regularly 0 0 21 25 6 52
0.00 0.00 40.38 48.08 11.54

total 5 16 183 254 27 485
1.03 3.30 37.73 52.37 5.57

Pearson Chi-square: 14.1163, df=8, p=.078828

Analysis of the results of intercorrelation of relation towards Orthodoxy and
the practice of religious rituals shows that there are significant differences in relation
to the Orthodoxy of the students in regards to their practice of certain religious cere-
monies, but not all that were analysed. It is obvious, generally speaking, that in the
expression of the acceptance of Orthodoxy we found significant differences between
those students whose families are regularly practicing prayer and reading religious
literature, while amongst students whose families practice fasting, confession and gi-
ving contributions, these differences were not found . In other words, the practice of
prayer and reading religious literature have been shown, in this study, as sources of
differences in general attitude toward Orthodoxy, while fasting, confession and gi-
ving contributions are not shown as sources of difference in attitude toward Ort-
hodoxy.

INSTEAD OF CONCLUSION

Analysis of the relation of the family atmosphere and the attitude towards
Orthodoxy suggests that the practice of religious rituals in the family is not a decisive
factor of acceptance or rejection of orthodoxy. Specifically, the results show that in
the expression of the acceptance of Orthodoxy we found significant differences bet-
ween those students whose families are regularly practicing prayer and reading reli-
gious literature, while for students whose famililes are practicing fasting, confession
and giving contributions, these differences were not found. In other words, the pra-
ctice of prayer and reading religious literature, in this study, have proved as determi-
nants of difference in general attitude toward Orthodoxy, since it was found that mo-
re positive attitudes towards Orthodoxy have those students whose families practice
praying and reading religious literature regularly, while lower levels of acceptance of
orthodoxy are manifested in those students whose families’ practices of praying and
reading religious literature carried out occasionally or not at all.

On the other hand, the results showed that fasting, confession and giving
contributions can not be sources of difference in attitude toward Orthodoxy, because
there were no significant differences in the acceptance of Orthodoxy with the regular
practice of fasting, confession and giving donations.
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General conclusion is, however, that the formation of general attitude to-
ward Orthodoxy is not only affected by family relations (which are explored in this
paper) but also by other narrower and broader social factors whose relation towards
Orthodoxy needs to be further researched.
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UDK 271.22-57+398.3(=163.41)
Dragana Radisavljevié Ciparizovi¢

PILGRIMAGE IN EMPIRICAL PERSPECTIVE:
PILGRIMS’ ATTITUDES TOWARDS CHURCH AND
FOLK RELIGIOSITY AND SUPERSTITION IN SERBIA”

INTRODUCTION

Besides religious holidays, pilgrimage certainly is the most typical and the
most massive form of peoples’ religiosity. Because of the research object’s comple-
xity, the biggest difficulty in sociology of religion is how to define concepts. Concept
of people’s religion is commonly accepted, but many people don’t consider it precise
enough, so they suggest terms such as lower stratum religion, folk religion, traditi-
onal religion or local religion. This concept is operationally defined by researching
of what people really believe and in which way they religiously act as opposite to
beliefs and rituals presented by official church. Authors’ majority (Pordevi¢ 1984;
UYajkanosuh 1994; IlerpoBuh 2000) are making equal folk religion with paganism
by merging it with Christian religion. Dusan Bandié (1992, 63—9; 2003, 13—23) was
the first one who had seen folk religion and folk Orthodoxy dynamically, as variable
categories within the historical, socio-cultural context. This ethnologist wrote about
folk Orthodoxy which differed from what Orthodox Church proclaimed. We shall be-
gin from his concept of ,folk religion“. In his book Earthly Kingdom and Heavenly
Kingdom after detailed argumentation, Bandi¢ concludes:

“1) that Serbian folk religion can be treated as folk, but not as nationwide;
2) that it can be characterized as “Serbian”, but not specifically Serbian;

3) that it can be identified as “religion”, but not in empirical, rather in one,
conditionally speaking, transempirical perspective (Bandi¢ 1997, 63).”

Besides the presented “folk religion” concept, Bandi¢ explains the “folk Or-
thodoxy” concept which is being formed in complex communicational act of the wi-
dest strata population’s reception and interpretation the Orthodox. Reception of the
church messages that are not variable category, Bandié treats as faith determined by
social and cultural changes and which is often based on ideology different than
Christian. Bandi¢ (1998, 149) criticizes one way approach which reduces folk Ortho-
doxy to opposition between Christian and pagan component. The Orthodox faith was
restoring in the folk masses’ minds through the centuries and generations, but at the
same time, new faith was born, sealed by its time. He began his researching of folk
religiosity in Serbia during the 20th century’s last decade when Orthodox Christianity
revitalization took place. Nineties were time of crisis, wars and transition when dese-

* Prepared within project Politics of Social Memory and National Identity: Regional and European Con-
text (179049), implemented at the Institute of Philosophy and Social Theory, Universitety of Belgrade,
and financed by the Ministry of Science and Technological Development of the Republic of Serbia.
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cularization took place in Serbia and when role of SPC (Serbian Orthodox Church)
has been changed (Radisavljevi¢ Ciparizovi¢ 2006, 34—42). Bandi¢ investigates in
which way people accept church’s messages and which role do they play in people’s
lives. In his empirical explorations he enclosed different aspects of folk religiosity:
religious, ethical, political, national. General characteristic of folk Orthodoxy inter-
pretation is: simplified version of church Orthodoxy in which there is no room for
church doctrine. It is not just about the impoverished religious doctrine, but about
the transformed doctrine which gained new contents. Profanization is, according to
Bandié¢, clearly visible in country saints’ images, and their nationalization is present,
as well. Faith is based to a lesser extent on Scripture and Church authority. Belief
that God is particularly fond of Serbs points out the idea of national God who lost the
universal Christian character (Bandié¢ 1995, 12).

New folk Orthodoxy explorations could go towards discourse analysis of va-
rious Orthodoxy popularization manifestations. On the other hand, it should be in-
vestigated how recipients within that communicational act receive and decode me-
ssages which, afterwards, they convert into social practice. Following the Bandié’s
work, ethnologist L. B. Radulovié (2007) isolates three decoding possibilities: church
hegemonic reading which has been followed mostly, mixed reading and oppositional
reading, which diverges from church interpretations completely.

Zeljko Mardesi¢t (alias Jakov Jukié), Croatian sociologist of religion, gives
very comprehensive definition of “folk” religion:

“Folk religion is, in fact people’s faith in its simplicity, naiveté, ignorance and sincerity:
without facing, without adaptation... It is simple folk’s religion, religiosity in a
straightforward way, self-sown and natural. In its wider sense, it is a kind of collective
testimony, lived history, collective biography, mutual experience of the holy (Juki¢ 1988).”

It consists of survived remains of archaic, pagan, and before Christian era
understanding of holy. Nowadays those traditional ideas are melted in “hardly reso-
luble syncretism”, and unique unity of pagan and Christian, atheistic and religious,
holy and profane. This religiologist assumes that scientific, systematical approach to
as much ancient as contemporary folk religiosity phenomenon almost cannot avoid
typical methodological limitations and reductionism. Therefore Juki¢ assumes that,
in sociological context, “folk religion is usually seen through projection of class battle
duality as a conflict between poor believers and rich Church”. Within anthropologi-
cal analysis special attention is paid to acculturation process, and politicological po-
int of view reduces this religiosity to socio-political movements’ ideology and its “li-
beration” aspects (for example liberation theology in some Latin America countries).
Crucial objection according to J. Juki¢ is that none of these theoretical approaches
observe popular religion in its own, immanent-religious perspective. In our pilgrims’
religiosity in Serbia research we lean exactly on Juki¢’s phenomenological under-
standing of religion and religiosity.

Folk religion concept is just a small part of a wider folk religion concept. Fo-
llowers of distinction between these two concepts do not want to make equal folk
with traditional or subordinated in political way, so they suggest one more open and
elastic approach to people’s religion which would care more about typological reality

1 Zeljko Mardesi¢ used to sign as Jakov Juki¢ during communism and religion prosecution from public.
Dragoljub B. Pordevi¢ (2008) included him rightfully into 10 key Yugoslavian sociologist of religion.
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of concrete expressions of piety (Mardes$i¢ 2009, 745). Rituality is important chara-
cteristic of folk religiosity, and when there is none, wider and more general religion
take place. Folk piety thus distinguishes itself by diversity and number of expression
types: folk holidays, festive processions, pilgrimages, rosary devotion...

Many times in Serbian sociology of religion it has been stressed lack of lon-
gitudinal empirical researches of religiosity (Pordevié¢ 2007; Radisavljevi¢ Ciparizo-
vi¢ 2006). In this work we present results’ segments of qualitative empirical rese-
arch, a multiple case study which deals with Serbian pilgrims’ attitudes about church
and folk religiosity and superstition.2

PILGRIMS IN SERBIA: 2007. EMPIRICAL RESEARCH

Pilgrims’ Attitudes towards Church and Folk Religiosity in Serbia

Answering the question “What do you thing about relation between church
and folk religiosity?” Orthodox pilgrims (OP) only in two cases see religiosity and ri-
tuals positively (1m: 1f). Both of the interviewees were born outside Serbia, woman is
from Croatia, and as a child she was Second World Ware refugee, and man is from
Sarajevo (Bosnia and Herzegovina), and he is a refugee from the nineties. They are
church believers and not the traditionalists that glorify customs. Folk customs prese-
rvation is equally important to them just as religious and national identity prote-
ction.

In Slavonia, where I was born, to live in the sea of Catholics meant to keep folk cus-
tom jealously. “It’s better for village to collapse then for the customs”, that’s how to
lose identity. I will not come the second day of Easter to the cemetery, but I'm going
the next Monday. Whole village will come then, they’ll bring cookies and eggs. On the
first Monday after Easter 3 nobody came (OP23, f, 65yr old, retired).

It’s better for village to collapse then for the custom. In Sarajevo, during the socialism
period, Serbian name and faith was protected, thanks to our grandmas and grandpas
only. I was best men to different people in Sarajevo over 40 times. Grandma used to
bring grandkid for baptizing secretly, without parents’ knowledge. Those customs we-
re taken from church (OP10, m, 73yr old, sexton).

Slightly larger number of Orthodox pilgrims (3m:3f) assume that folk and
church religiosity should be complementary and with no conflict between them.

2 Author of this paper, within her doctoral thesis “Religion and pilgrim tourism: case study of three
sanctuaries in Serbia (Kalemegdan’s St. Petka, Madonna of Punis, and Madonna of Tekije) accomplished
in 2007 empirical, field research of three pilgrimages in Serbia (two Orthodox, one Catholic), which were
being visited by other confessions’ representatives (for example Gypsy Muslims), so we can talk about
mixed pilgrimages. In depth interviews were accomplished in Belgrade in 2007. Sample consisted of 25
Orthodox and 25 Catholic examinees. We had spontaneous conversation with Gypsy Muslims (camera
recorded) near sanctuaries in Punis and Tekije. Parts of the results and research interpretation were
presented on international conferences JUNIR (2008, 2009 and 2010), CEIR (2009), ISIFF (2009) and
they were printed within the separated Almanacs.

3 Except on Memorial Service, the Orthodox believers remember their departed particularly on Monday
after Easter (“Pobusani ponedeljak”). Joy of Christ resurrection is being shared with ones that are no
longer with us. During the Holy and Bright Week there was neither commemoration, nor dirge. That is
the first day when the departed can be mentioned again. People go to the cemeteries to edit (“pobusati”)
graves. For this occasion eggs are being specially colored for the souls of the departed can rest. Eggs are
then being given to known and unknown people. Eggs are being put on graves accompanied with words
“Christ has risen!” (http://www.sv-jelisaveta.org.rs).
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They should be complementary, in a way that church can build its folk religiosity. Ho-
ly and profane, spiritual and material are being intertwined in church. Grandfathers,
grandmas carried over to us beautiful, colorful customs. Deep religious meaning has
been imprinted into them (OP4, m, 37yr old, philosopher).

I had some dilemmas before, but now I assume that those folk customs, adets, must
be present. Folks are how they are, maybe they’ll correct when children who listen to
the catechesis grow old (OP5, m, 49yr old, physicist).

Each hood has to add something on its own, I don’t think that’s conflict. It is easier
for you to survive, like a death in the family (OP20, f, 58yr old, andragogist).

However, majority of the Orthodox examinees (5m:10f) give unquestionable
advantage to church religiosity. They assume that church and folk religiosity are in
conflict and that folk religiosity is not Christian, but is flooded with paganism. Even
someone who can call himself a traditionalist claims that he or she does not support
folk religiosity. These answers at the same time indicate that church influence grows,

at least within the certain circle of believers.

I think I don'’t like folk religiosity that much. There’s a lot of paganism, so I'm not sa-
tisfied with it. Church influence should be stronger. If you celebrate 3 days, you sho-
uld celebrate at least 1 day, according to church rules. My celebration (“Slava”) is St.
Ignjatije Bogonosac on January 2 during fast. We used to fast earlier, but we fast on
that day for last five years (OP2, m, 26yr old, lawyer).

There is no conflict between church and folk religiosity. When my mother-in-law di-
ed, there was lots of advice like “don’t do this, don’t do that”. Dirge has to take place
exactly on the 40t day — everyone wondered how I can make dirge on Monday. Since
then everybody accepted that. (The examinee lives in Vréin, near Belgrade). Or the
custom that says you go to cemetery on Fridays and that Memorial Service is on Sa-
turdays. Priest always tells us not to do that way (OP19, f, 57yr old, laboratory).

Examined pilgrims see the causes for collision between church and folk reli-
giosity in huge folks’ ignorance. Almost everyone assumes that people do not know
their faith was caused by half a century communism rule. Few pilgrims quote the De-
votees movement which was established between two World Wars when folk religio-
sity fitted better with church religiosity. Believers see the insufficient number of pri-
ests as almost unsolvable problem. Examinees assume that priests are busy doing

other engagements and that they do not have enough time to enlighten the folks.
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Church and folk religiosity are in absolute opposition. You need only cake, candle and
wheat for celebration. Church has its own circle, everything has its reason, what obe-
dience is, love, togetherness. Many people don’t bring their cake to church, they don’t
fast, don’t even take Holy Communion “how can we all take Communion from the sa-
me spoon?”. Devotees’ songs are church, because folks were different then, they had
church obedience. Bishop Nikolaj led them. Everybody took Holy Communion in Va-
ljevo then, everybody fasted, had prayer book. They didn’t need temples, they had
their Holy Trees (“Zapise”)... How did religiosity erode? Post Second World War co-
mmunism. From the communist till nineties everything was available, and without
the trouble there is no prayer... (OP11, f, 25yr old, student).

Priests say that our people are unplowed field in the Christian sense, they don’t know
enough about their faith. There are many reasons; one of them is the 50 year ideology
of communism... Unlike Catholics and Muslims, my parents didn’t have chance to lis-
ten about the faith. Priests were in ghetto, SOC was stigmatized and unable to spread
faith doctrine and tradition. Everything what was quasi had been engrafted to that
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atheistic doctrine, every surrogate: eastern cults, old magical cults, superstition, pa-
ganism, ideology. The ugliest things could have been heard through the educational
system. In the countryside people kept their faith for their saints. “I know there’s
God, my grandfather and grand grandfather used to celebrate”. Old ladies in Monte-
negro always rise when they say name of St. Vasilije. For them there is church and
house clothes, working clothes. Christian relation is preserved in language and in pe-
ople’s brainchild. People don’t know about Orthodox rituals, superstition and magical
tradition are mixed up. Man craves for spiritual and when there’s no real, there are
false spiritualities. Not everything is negative. Devotees’ songs are part of preserved
Devotees movement tradition which was established by bishop Nikolaj Velimirovi¢,
one of the greatest educators of Serbian people. He taught people about faith, he had
eliminated thorns of paganism. That time should be brought back now, to bring clo-
ser the elementary knowledge about faith to the folks. Parishes need more priests, to
come closer to the people. Do the priests succeed doing that? No, for sure. They are
insufficient, there are places where even liturgy does not take place. Even in Belgrade
they don’t have enough time to educate people, because they have to run to every dir-
ges and holy waters. That’s for religious teachers to do. Souls are hungry for the real
truth, everything is reduced to Sunday sermons. In Romania there are 14, 15 theology
faculties. Other Orthodox countries take care of that, here church is still marginalized
and it cannot achieve that goal (OP14, f, 44yr old, pedagogist).

Almost every pilgrim named pagan post mortem customs as an example of
distinct conflict between folk and church religiosity. Besides the patron saint cele-
bration customs or Christmas celebration customs, which fit in with church rules
less painfully, burial and commemoration customs are strictly pagan, especially in
villages. Taking food to the cemetery for the soul of the departed prevails among
church Commemorations (“Pomeni”) “Orthodox rituals for the soul of the dead”
(Cvitkovi¢ 2009, 326). In many villages people go to Soul on Mondays, not on Sa-
turdays, and that is the custom, forcedly established during the Turks rule.

Folk religiosity is patchwork and ignorance of real religiosity, because pagan customs
are partly involved. I oppose taking food to cemetery, wreaths and flowers bringing.
Sense of the candle, wine and wheat is well-known (OP6, m, 52yr old, electro-engineer).

Serbian people are like that, they make custom in their village quickly. I asked my
priest, father Aco let us resume teaching materials — Should we take food to cemete-
ry? Patriarch Pavle said not to take flowers and wreaths to cemetery, but to give cha-
rity to the poor (OP7, m, 54yr old, janitor).

Folk religiosity separated faith from the people. “That should be done, that’s good.”
In cemetery church there are customs that have nothing to do with faith. Or they cele-
brate St. Nikola by having pork!4 That’s blasphemy (OP17, f, 52yr old, unemployed).

Orthodox pilgrims, mostly assured practical church believers, point out to
new divisions in Church which are caused by “novelties” in church worships, specia-
lly the Liturgy. Examinees assume that this caused additional confusion among
already insufficiently educated folks. Liturgy represents Christian identity. The most
important church prayer, also called the Eucharist — which means thanksgiving in
Greek, basic human activity towards God. V. Vukasinovi¢ (2007, 257—84), Theology
faculty professor writes that Liturgy denotes group of people’s mutual work, which
consequences affect all of them. Liturgy is not priests’ creation only, but of entire
God’s people.

4 The most common Patron Saint among Serbs, St. Nikola is being celebrated on December 19th, during
Christmas fast and church celebration implies fasting meal.
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“Liturgy establishment date is Big Thursday, day during Big week, when memory to
establishment of the holy secret Eucharist is being celebrated. Regardless rich
ceremony, it is in fact holy meal with God. Table is its center and its basic activity is
to eat life and to drink life (Vukasinovié 2007).”

In his book Liturgics renewal in 20t century (2001) father V. Vukasinovié
compared the relation between Roman Catholic liturgical movement and Orthodox
Church liturgical life. According to author’s words, book was praised and harshly cri-
ticized (Vukas$inovi¢ 2007, 267)5. Essence of liturgy is that everyone should partici-
pate actively and to take Holy Communion at the end. People didn’t use to take Co-
mmunion often and mostly during the first and last week of fasting. Our research co-
nfirms that situation has changed seriously, especially in Belgrade. Relation issue
between fast and Communion is very significant. Orthodox Christians who fast every
Wednesday and Friday and fast during four big fasts, there are few particular fast
days, they can take Holy Communion on every Liturgy, father Vukasinovi¢ says.

“I don’t see the need to impose additional obligations to someone who fast during all
those days, especially because even we, the priests, don’t impose that to ourselves...
fasts without Communion were established for those who never or rarely fast, but
would like to take Holy Communion. What had been the rule for those who never
fulfill anything - by a strange set of circumstances, become obligatory even for those
who strive to, with boon of God, respect and do everything (Vukasinovi¢ 2007, 270).”

Let episcopes to decide what is church, folks shouted hosanna and crucify him. Stori-
es about the doors, whether they should stay opened or not. I am for liberty in Litur-
gy. Prayers should be read in Serbian. Somebody object that because they don’t un-
derstand, but that doesn’t determine liturgy. If we gave up everything, the only thing
we cannot eliminate is Altar table, that table, and we eat. Whether opened or closed
doors, whether hooked on curtains, that is the formula. I ring a bell and Lord comes
down... But wonder happens even without the bell (OP1, m, 22yr old, student).

There are lots of things going on with this confusion of people, whether is according
to the new or to the old. I like the opened doors more, prayers to be heard. It was like
that once. Now they organize sites and they object certain priests, Atanasije Jefti¢, bi-
shop Jovan. They demand closed doors. During St. Sava in Sumadijska, Zi¢ka epar-
chy doors were opened. God is love, we should pray to God, now whether this or that
way, makes no difference (OP12, f, 29yr old, administrative).

Church should be on a mission to church people, but not let people to secularize the
church. I accept theologist’s and priest’s knowledge, unless they went astray (OP15, f,
45yr old, poet).

Unlike the Orthodox, majority of Roman Catholic pilgrims (CP) answered to
the same question that church and folk religiosity are not in conflict. 11 Catholic
pilgrims assume that church and folk religiosity are complementary (5m:6f).

I think that church, wise institution makes good symbiosis with folk customs. I don’t
see big discrepancy. Something from tradition, from ancient times has been preser-
ved. Church has reconciled them well, I don’t see it’s in conflict (CP3, m, 36yr old, ro-
entgen technician).

5 From the appendix: Discussions about liturgy. Vladeta Jeroti¢ and Vladimir VukaSinovi¢ — Text
represents excerpt from TV show Agape conversation, emitted on Studio B on Palm Sunday 2006, by
author and host Aleksandar Gajsek.
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Church recognized that all, church itself cherishes and respects tradition. Sometimes
that folk piety can strangle you with the rules, conflict may occur. The way of cross es-
tablished by the Church, Christmas and Easter celebration, as well. People invent some-
thing by themselves — customary, even though church doesn’t prescribe that. That’s a
part of tradition which is being respected for centuries (CP9, m, 65yr old, retired).

There was no conflict in Otok near Sinj where I attended. I was astonished with folks
chanting. It’s unbelievable for whole folks to sing, from ages 6 to 60. Shiver goes down
your spine when you hear that (CP9, m, 65yr old, retired).

They are complementary. Mass mean to me more, church religiosity is more impor-
tant. I go to Way of the cross during those 40 days before Easter (CP17, f, 55yr old,
retired).

Only 5 Roman Catholic examinees (3m:2f) say explicitly that there is conflict
between church and folk religiosity.

Medugorje is not recognized, but folks know better. There’s been said that Satan will
enter the church. Sometimes folk’s piety is more pure. Why God cannot accept prayer
of a little, small man? (CP2, m, 28yr old, student).

Conflicts are inevitable, but also complementary. I do mind when somebody is eccen-
tric in church, showing his or her own piety. There is lot of Pharisaic, people pray to
show off. I'd rather pray inside my soul. But everyone has their own approach. When
grandma prays to rosary, and it works, God has granted her. She doesn’t know any-
thing else. I don’t pray by reciting and tattle, I like contemplative prayer. I'd rather
don’t pray than recite. Rosary prayer goes fast, reciting... (CP5, m, 45yr old, confecti-
oner).

They are conflicted. There is something written in canons and each folk has its own
customs (CP6, m, 55yr old, tourist technician).

There’s conflict. Wherever folks are involved, there has to be a conflict. Those are two
models of religiosity and they don’t essentially clash, but they do, apparently... (CP15,
f, 49yr old, mathematics professor).

There is conflict, if I lit a candle, If I crossed myself, I wasn’t listening to the mass.
The Orthodox walk during service, we don’t. There are folks who would like it to be
more simplified, without strictness. I behave as Church demands, but I practice folk
religiosity at home (CP21, f, 61, retired).

Nine Roman Catholic pilgrims assume that church and folk religiosity are
partly in conflict (3m:7f).

Folk religiosity is in fact mutual prayer. Grandmas prevail, they pray all the time. Se-
cond Vatican Council claims that mass is culmination of the celebration of God and
there’s nothing after that. In Serbia we left behind for 100 years. We have folk pieties
after mass. That degrades mass and I strongly oppose that. All that you can do before,
but no way after mass. That’s violation (CP18, f, 58yr old, retired).

In our Catholic church there isn’t much. For example on Ivandan on July 24% in villages
people linger their folk chanting and adding stuff. Everywhere are different customs.
For example in Slavonia and Dalmatia customs differ. I am against adding (CP8, m,
65yt old, retired).

So-so. Speaking of music, I play and sing even folk staff, when people start to linger, I

speed up. During the Communion taking you should stop singing, but they are still si-
nging. I tell grandmas to be quiet, so believer can hear what Jesus have to say. The si-
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ng on Apparition, but they should sing giving songs, they sing something else instead.
I didn’t invent that, smarter people did (CP11, f, 30yr old, physiotherapist).

They may be in conflict if folks aren’t educated and it becomes superstition. I didn’t
see that in Medugorje. Their folk religiosity consists of fasting on Wednesdays and
Fridays, 7 Paternosters, and now the Church have accepted it (CP13, f, 42yr old, Itali-
an language professor).

Sometimes there is conflict. Because people are attached to some customs and tradition
and to those superficial things, customs. Playing organ and singing can go the wrong
way. People come to listen to the organ. Or they read prayers in front of the micropho-
ne. It more looks like theatre than real spirituality (CP16, f, 50yr old, banker).

Pilgrims’ Attitudes towards Superstition

Question was “Have you ever noticed superstition in church or during pil-
grimages? Please, tell.” Almost every pilgrim says they have seen some of the nume-
rous ways of expressing superstition in everyday life, church on during pilgrimage.
Some pilgrimages admit they are superstitious. V. Jeroti¢’s hypothesis about three
types of religious way of existence in every man coexistence, three “men”, he would
say, pagan, the old testament and the new testament (Jeroti¢ 1994) can partly clarify
the deep and seminal people’s attachment to the ancient forms of religious life.
Pilgrims mostly point out need for education that is catechesis performed by priests

and monks.
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I have heard of tying a red string around wrist, before taking an exam, or they put
pressmarks on icons. There are magic rituals, taking soil from graves, slaughtering
chicken, pulling a child (CP3, m, 27yr old, professor).

I work as a sexton, I often see how they lit candles upside down. I warned them. I fo-
und some multicolored strings, bundles in church. I threw that away. Whatever man
does, does it to himself (CP10, m, 73yr old, sexton).

I used to be superstitious, I have to cross myself three times. There is superstition in
each of us. There are people who go to church because of superstition. They won’t li-
ght a candle with another one, somebody told them so (CP1, m, 22yr old, student).

Well, I think there are many superstitious people, maybe even I have some elements
of superstition. Monks’ and priests’ role should be bigger, they should educate people
how to get rid superstition and how to become real (CP21, f, 59yr old, librarian).

Pilgrims even perceive superstitious behavior during church rituals:

There is lot of superstition, for sure. Man prays Paternoster 500 times, from Upper to
Downer monastery in Strong. Someone told him he would walk again. He won’t be
any worse, but we are sane people. Someone should tell him it number doesn’t ma-
tter. You can pray intensively, but that role only priests can perform (CP4, m, 37yr
old, philosopher).

Yeah, for sure. Rosary should be worn on your left hand, never to be taken off. If can-
dle crackles, someone is going to die. How to give a towel to icon, how to cross your-
self, what are you going to buss, where will you stand in temple (CP11, f, 25yr old, stu-
dent).

You should do this, you should do that... There is lot of superstition, red rosary aro-
und child’s hand against the evil eye. Bundles are being put under icons. People dea-
ling with auguries, they won't light a candle with other candle, it’s no good. They look
for the match to light a candle on their own (CP12, f, 29yr old, administrative tech-
nician).
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Prioress from Punis says that after holidays she always finds everywhere some writi-
ngs, little threads... Trees and bushes near St. Petka’s chapel on Kalemegdan are of-
ten ornate with writings and threads... Wherever they stand in church, there are cer-
tain energies in temple, underneath the dome... Faith is accompanied by superstition
eternally. Astrology, augury, witchcraft are superstition. There is disbelieving and li-
ttle believing. The problem is living faith experience. “It’s good to be done”. Money is
being left on the icons, towels and other personal things (CP15, f, 45yr old, poet).

Yes, there is lot of that during pilgrimages and in church. Some people drag their ha-
nd over the icon and then over themselves. They approach the saint as a magical bei-
ng, they don’t understand incarnation of Christ. And how should they know when
they never had catechesis (CP16, f, 45 yr old, religious teacher).

“You should to this... or that”, intellectuals are more superstitious than believing (CP17,
f, 52yt old, unemployed).

Catholic pilgrims share similar experiences as the Orthodox ones: they meet
superstition in church, during pilgrimages, and they see themselves as superstitious.
Some of them confirm that superstition is not only ours, Balkan characteristic, there-
fore it is widespread through the world.

Sometimes I can be superstitious. Making circles around main altar, living towels, su-
perstition... People exaggerate, they want to stand underneath the dome, because cos-
mic rays allegedly intersect there. Or you find 100 dinars, pick them up, make a wish,
I've heard so (CP2, m, 28yr old, student).

I mind always and everywhere. As a confectioner I make cakes for patron saints cele-
brations and when someone superstitious comes and ask me from whom he will pick
up the cake, because last year was good (CP5, m, 45yr old, confectioner).

In Belgrade we have priest, exorcist, Pater Vinkov. I've seen many obsessed people,
people who do augury, witcheraft, and sorcery. I've seen the case when person wan-
ted to take wafer from the church, to defile, but believers have reacted to that (CP11, f,
3oyr old, physiotherapist).

People are so superstitious, everybody on Balkans is. Islam is based on superstition,
as well. Every man has a dose of superstition in itself (CP12, f, 34yr old, curator).

I used to live in Italy. Many people who go to church there, go to fortune-tellers also.
Horoscope is superstition to me, as well. Italians wear horn, pagan sign, Satan’s sign
around neck as pendant. Priests in Italy have said not to wear that, but it’s very wi-
despread (CP13, f, 42yr old, Italian language professor).

Superstition represents attachment to some objects and customs which I don’t under-
stand. For example horoscopes, it’s strange to me (CP14, f, 43yr old, translator).

Folks find it easier to assign magical devices to God. It is easier to go to prophet, then to gi-
ve myself to God and to accept life. Everybody falls into superstition, we all have our ritu-
als. I used to go to every exam wearing the same shirt, it was fortunate for me. That’s how
it starts, that moment when I knock the wood, I am opened to deeper superstition, for evil
forces’ attacks and then it’s different subject (CP15, f, 49yr old, mathematics professor).

It happens, I saw them bringing some objects, pictures, rubbing altars with photo-
graphs (CP16, f, 50yr old, banker).

I haven’t seen it during pilgrimages. There is some in church, this is good, this isn’t. Child,
pupil shouldn’t pass underneath 2 poles connected, because he will repeat the grade. If you
saw a priest, or a black cat, 3 steps backwards, spit 3 times. It’s bad to put your bag on the
floor, you won't get any money, knock on wood three times (CP22, f, 65yr old, retired).
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CONCLUDING REMARKS

According to the pilgrims’ attitudes toward church and folk religiosity rese-
arch results, pilgrims of both Christian confessions make church religiosity a definite
priority. That is not surprising having in mind the fact that examined pilgrims were
mostly church believers. Assured church believers who were born outside Serbia for
whom customs and folk religion preservation meant identity protection, show that
this issue is not that simple. On the other hand there are traditionalists who don’t
like certain customs and who begin to adopt church doctrine partially, for example
patron saint celebration. Funeral customs are nowadays, and in villages especially,
full of pagan customs, or those forcedly established customs, ever since Turks’ rule.

Our respondents recognize those facts should be changed and the assured
church believers, the ones who go to liturgies ordinarily, succeed it most. Examined
pilgrims see the causes for collision between church and folk religiosity in huge folks’
ignorance, folks who are not familiar with their faith, which is caused by the half a
century communism rule. Respondents assume that priests do not have enough time
to enlighten the folks. Catholic pilgrims express harmonious incorporation between
church and folk religiosity in larger number than the Orthodox pilgrims. The way of
the cross, folk chants or the Rosary prayer are more or less incorporated into church
religiosity. Even Roman Catholics know that folks like to add their own things and
that every region has its own customs. Responses of both confessions examinees
about superstition presence in everyday life, in church, in holy places, were more
equable. Superstition is widespread and is manifested by various forms. “Faith is
accompanied by superstition” — one respondent said.

We have presented the qualitative research of pilgrims’ religiosity in Serbia
re-sults’ interpretation segment with limited conclusions’ generalizability. It makes
nece-ssary longitudinal empirical explorations® more important, because they make
monito-ring the unpredictable religious situation in Serbia in third millennia easier.
On the other hand we cannot reduce exploration of complex religious phenomenon
to percents and numbers, so the qualitative researches that abound with examinees’
attitudes are very precious.
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ORTHODOXY IN THE FUNCTION OF SOCIAL CAPITAL IN
CONTEMPORARY SERBIA — A TURN TOWARDS THE
FUTURE OR A RETURN TO THE PAST

INTRODUCTION

The revitalization of religion, through all the segments of its appearance —
growth, intensification, and presence on the public stage (Gavrilovi¢ 2009, 27), is
largely documented in the analysis of the reality of the contemporary Serbian
society. However, that which seems not studied enough within sociological analyses
is what religion does in the Serbian society, what its functions are, whether they are
manifest or latent, and what they can tell us about the social moment in Serbia.

The initial question in this text is whether religion is used as a source of so-
cial capital in the contemporary Serbian society, and if so, what forms this social ca-
pital takes. This function of religion in the modern Serbian society has not been the
subject of analysis in sociological literature until now. If religious integration is obse-
rved as a traditional form of social integration, a question is raised whether old for-
ms of social capital are activated as a response to “social failure”, a great number of
transitional losers, and weakness of social institutions. Social capital embodied in
traditional networks of cooperation represents a substitute for state institutions whi-
ch are weak (or do not function). On the other hand, a question is posed about the
role of religion in the development of “moral density” of the civil society and whether
it is possible to use religion in Serbia as this type of social capital. Analyses which
connect these two phenomena point out that religion may indeed have the function
of securing the integration of the modern society by developing the necessary huma-
ne character of the civil society, and teaching people to work for the general good.
The Serbian society is multi-religious, and social capital functions within the confe-
ssions present in it. One should have in mind that the range of the use of religion as
a source of social capital depends on the social teaching! of each of the present reli-
gious orientations. In such conditions, the use of religion for raising “collective awa-
reness” of the social community can be limited to particular confessions and their
internal cohesion.

“ Prepared as a part of the project Sustainability of the Identity of Serbs and National Minorities in the
Border Municipalities of Eastern and Southeastern Serbia (179013), conducted at the University of Ni§ —
Faculty of Mechanical Engineering, and supported by the Ministry of Science and Technological
Development of the Republic of Serbia.

1 Thus, for example in Orthodoxy, which is the dominant confession on the territory of Serbia, social
teaching either lacks or is significantly less developed (see: Pordevi¢ & Jovanovi¢ 2010), and that is
reflected on the ability of the Orthodox to “generate” social capital.
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Another important fact can contribute to better understanding of religion as
a source of social capital in Serbia. Research shows that religious organizations, es-
pecially the Serbian Orthodox Church, are institutions which enjoy the highest level
of trust from the citizens. Thereat, Serbia is also trying to build a civil, secular society
with a specific status of the SOC as traditional and informally most dominant.2

Terms such as networks, trust, norms, strategies will be used in this text
with the aim of hinting at what type of networking and trust the revitalization of
religion in Serbia contributes to. It is a question of whether there are conditions for
building a modern, democratic society in its new relevance on the social stage, or if
this appearance, in fact, fosters retraditionalization.

The data analyzed in this text encompass 2008-2011, and comes from the fo-
llowing researches: European Values Study (Serbia 2008), Cultural Practice of Ser-
bian Citizens conducted by the Institute for the Study of Cultural Development, So-
cial and Cultural Capital in Serbia conducted by the Centre for Empirical Cultural
Studies.

*X¥

When we talk about the modern society, we must emphasize that the theory
of linear modernization based on the well-known model was abandoned in sociology
a long time ago. That is why authors such as Jeffrey Alexander speak of neomoder-
nization and modernization II, while Eisenstadt mentions multiple modernization.

The founders of the neo-modernization thesis refer to certain characteristics
of contemporary modernization flows after the collapse of socialism, some of which
are very relevant for the position of religion in modernizing societies.

Tiryakian has summarized neomodernization analysis (NMA) as follows:

1. Modernization is the result of actions by individuals and collectives, not
an automatic development of systems;

2. They seek new ways to achieve their goals and fulfil their values; but whe-
ther these aims can be accomplished, will depend on their resources;

3. Modernization is not a consensual process, but a competition between
modernizers, conservatives and bystanders;

4. Science is a major driving force, but religion and tradition must not be un-
derestimated;

5. The general criterion for the success of modernization is the welfare deve-
lopment of the whole population;

6. Centres of modernization may change and move; and

7. Modernization is not continuous-linear; it has also cycles and regressive
crises (Tiryakian 1998, according to Zapf 2003).

In such conditions, a debate on the relation between traditional and modern
elements in social reality is being led, modern social relations are strived for, while
traditional ones are mourned after. This debate exists in professional circles, as well
as in the public opinion. The discourse which sees the approach to the EU as a threat
to the sovereignty of Serbia and national identity occurs often in the Serbian public
opinion. Thus, such debates fit into already present debates which characterize mo-
dernization and globalization processes as hazardous to traditional forms of life, “the

2 The 2006 Constitution did not mark the SOC as the only traditional community, enjoying a privileged
position, but as sharing that status with six other, also traditional, religious communities.
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Serbian way of life”. “The imperative of modernization” echoes around Serbia. Inco-
mprehensible by nature, the echo provides opportunities for various interpretations,
while numerous interpreters call for mobilization recommending themselves as the
saviours who will introduce Serbia to the array of modern societies. The tendency to-
wards change represents a permanent obsession of the political elite, with the equ-
ally incessant cry of the people for “the old rights”. The discord between the impetus
of the modernizers and the desire of the people only amplifies the tendencies of the
conflicted parties, further opening up the gap which appears due to mutually disa-
ppointed expectations, after short periods of enthusiasm and euphoria (Vuletic).

*X¥

Religion is considered an important source of social capital. Research and
analyses which treat religion as a source and factor of social capital are generally
based on the Putnam’s tradition in dealing with social capital.

Recently, there has been an increase in the number of researches on social
capital in Serbia. Two concepts of defining and interpreting the concept of social ca-
pital have crystallized in the theory. Both approaches belong to the holistic under-
standing of social capital. According to Bourdieu, social capital comprises a system
of social relationships and acquaintances which can be converted, in certain circum-
stances, into economic capital (Cveti¢anin 2010).

“Social capital is the aggregate of the actual or potential resources which are linked to
possession of a durable network of more or less institutionalized relationships of mu-
tual acquaintance and recognition — or in other words, to membership in a group —
which provides each of its members with the backing of the collectivity-owned ca-
pital, a 'credential' which entitles them to credit, in the various senses of the word
(Bourdieu 2002, 286).”

Fukuyama, Coleman, and Putnam (normativists)3 represent the other domi-
nant theoretical direction which determines social capital as interiorized social net-
works, norms, and trust that allow for a spontaneous reliability in the society. Me-
mbers of a social group interiorize rules and customs, therefore, gaining mutual trust
in other members believing that they will respect the same rules of behaviour, which
is the essence of the functioning of social capital (Fukuyama 1997, 19, 35). Putnam
determines social capital as a force which helps members of a community to achieve
collective goals by working together.

“Social capital refers to connections among individuals — social networks and the no-
rms of reciprocity and trustworthiness that arises from them (Putnam 2000, 19).”

In his book Bowling Alone: The Collapse and Revival of American Commu-
nity from 2000, Putnam talks about the decrease in the level of social capital in the
US that causes loneliness and alienation. In his later works (Better Together: Resto-
ring the American Community, with Lewis M. Feldstein, 2003), he discovers that
the force needed to bring back the “moral density” to the modern American society
lies precisely in the role of religion. Putnam considers religion as a very important
source of social capital.

3 A complex analysis of all these concepts and their points of convergence and divergence would take too
much space, therefore, it is presented here in a completely simplified manner.
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“Putnam (...) himself has recognized that faith communities in which people worship
together are arguably the single most important repository of social capital in Ame-
rica (Smidt 2003, 2).”

The relation between social capital and religion is highly complex. Religion
can be treated as a segment of integration of the civil society, as one of the actors and
organizations, yet it can also be considered as a “traditional way” of social conne-
ction when it acts at the level of state and politics.

»Some, like Putnam, argue that the social capital so essential to democratic life and
politics is eroding in the United States due in part to the decline in membership in
voluntary associations of all sorts. Others argue that the form of our associations in
neighbourhoods, communities, and other contexts is changing to adapt to new social
realities. Consequently, the forms of social capital and how they are acquired and
used are also changing (Mirola 2006, 141).”

It is hard to discern when one or the other function of religion is in action
based only on the analysis of indicators. Following Casanova’s analyses of depriva-
tized religion, Croatian sociologist Zrinsc¢ak poses a question concerning the possibi-
lity of reconciling functional differentiation of modern society and deprivatized re-
ligion (Zrins¢ak 2005, 82). He concludes that the action of religion compatible with
the functional differentiation as a modern structural trend is possible at the level of
the civil society. Other authors also share such Casanova’s propositions in their texts
where they analyze the role of religion as a source of social capital.

“Religion is an important source of social capital in many modern societies. Religion
as a body of beliefs, values and norms motivates believers to volunteer in community
affairs to provide social services such as health care, soup kitchens, education, and
helping the poor. Religion also provides a source of common identity to its followers
and creates bonds between them. Obviously, religion is only one source of social
capital or civic engagement, albeit an important one (Ugur 2007, 154-5).”

In this case, religion is recognized as one form which acts among other for-
ms of organization and encourages solidarity in the modern civil society. Further-
more, the importance of religion for social capital in cities is also emphasized.

“Religion fosters community in a variety of other ways. Soup kitchens, clothing clo-
sets, mission projects are religious activities in support of community. Religious insti-
tutions also create and sustain local community development corporations, job trai-
ning, youth programs, and daycare. In Greater Indianapolis there are countless co-
nnections between faith and community. Clearly, religion is an important source of
social capital in this city (Bodenhamer, 1996).”

Thus, religious organizations encourage volunteering for the general good
on the one hand, while instigating altruism through socialization on the other. In his
analyses, Putnam has Protestant communities in the US primarily in mind.

Norris and Inglehart analyze the connection between religiosity and social
capital in an array of modern societies by analyzing data from the European Values
Study. The general impression gained after the insight into the data and the analysis
itself is that it is very hard to observe “a regularity in observed irregularities” (Ing-
lehart & Norris 2007). The regularities determined in the analyses show that there is
a correlation between attending religious service and volunteering for charity acti-
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vities. The positive correlation is observed in Protestants, Hinduists, and Judaists,
while the negative correlation is noticed only in Orthodox believers. Norris and In-
glehart conclude that belonging to religious organizations goes hand in hand with
the engagement in community and democratic participation.

Serbia is very specific when it comes to the presence and functioning of reli-
gion. If one says that it is the case of a postsocialist society of “instructed atheism”,
Eastern European, mainly Orthodox society, one still does not have all of the rele-
vant data needed to enable a complex analysis of the “religious situation”. Some of
the data which follows can contribute to producing a clearer picture.

The data obtained from our research shows that there are 86.7% of Ortho-
dox examinees in the sample. The second largest group consists of Catholics (4.5%),
then Muslims (3.1%), and atheists (1.9%). This distribution is mostly in line with the
representation in general population.

Despite the high confessional identification (86.7% of examinees declare
themselves as Orthodox against 2% of atheists), only 62.1% of examinees declare
themselves as religious, while only 18.1% regularly visits religious buildings for pra-
yers and rites. The analysis of data obtained from the World Values Survey (2002,
2005) and European Values Study (2008) research shows that this number of those
people who declare themselves as belonging to any confession is stable and that it
does not represent the current mood among the believers. All of these results con-
firm the findings of Blagojevi¢ (2009) and Zrinsc¢ak (2008) on the very low per-
centage of religious participation.

This ratio is much more balanced in Croatia (confessional identification
88.9%, those declared as religious 79.9%, visiting religious buildings for prayers and
rites 52.8%), while the situation is somewhat similar to that in Bulgaria (confe-
ssional identification 70.0%, those declared as religious 46.7%, visiting religious bui-
1dings for prayers and rites 20.2%) (Zrin§c¢ak 2008, 33). If similarities and differen-
ces are observed, it can be seen that this is the case of postsocialist societies, and the
mutual denominator for Bulgaria and Serbia is Orthodoxy.

If we return to the data from our research, we can see that 80% of examinees
regularly celebrate religious holidays, while only 8% participates in charity activities
of a religious community. Regularly or frequently: 7.5% reads religious literature,
16% fasts, and 17.3% prays.

We could draw a rough conclusion that the presence of traditional religiosity
can be clearly seen, even over a small number of indicators, which is characterized by
confessional identification connected to ethnic identity and celebration of religious
holidays (where Patron Saint’s days are also important), as well as more significant
days in one’s life, such as weddings, infant baptisms or burials of the deceased.

To make the picture complete, the data that only 17.5% of examinees con-
sider religion important in their lives should be added. The family is in the first pla-
ce, then comes the job, followed by friends and acquaintances, entertainment, and
only then by religion, and finally politics.

When we look at the data on self-identification, only 1.3% of examinees
choose religious identity as the primary identification marker when other identifi-
cation options are available, for 6.9% of examinees it is the second most important
source of identification, while 9.1% of examinees consider religion as the third most
important source of identification (after the first two which they consider more
important). This data can be interpreted as an indicator of the relatively rare “use” of
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religious orientation as the first source of personal identity in the situation where
this type of identification is observed in the context of other identity options. Reli-
gious identification is not one of the most important sources of personal identifi-
cation in Serbia.

The data on the network of friends that our examinees have shows that in
90% of cases the first, second and third friend belong to the same confession. This
means that confessions are mostly closed when it comes to making friendships.

Our examinees testify that people ask them for help all the time in 22% of
cases, while occasionally in 52% of cases, but these are the people who are members
of their religious community in 2.7% of cases, occasionally in 8.2% of cases. Such
data is confirmed by the research of the Institute for the Study of Cultural Develop-
ment and the CECS research. This shows that there is no practice of offering and
asking for help when in trouble between members of the same religious group,
primarily within the Orthodox community (for which valid conclusions can only be
drawn due to the number of examinees). Most frequently it is the friends from their
neighbourhoods, neighbours, relatives, and colleagues from work who ask for their
help. In the focus group interviews (conducted within the project “Social and
Cultural Capital”), examinees also emphasize how they most often turn to their fri-
ends and relatives when they have problems. Even though the Orthodox are the mo-
st numerous group, when we look at other confessions with the percentage of people
asking for help in mind, we can see that Protestants are in front, followed by Mus-
lims.

Only 11.2% of people think that they can rely on three members of their own
religious community, 6.7% on two, a 1% on ten. It is also interesting that 30.6% of
examinees believe that they cannot rely on any one member of their religious co-
mmunity, while 55% of examinees do not even consider asking someone who be-
longs to the same religious community for help. The connection in the sense of social
networks of members of the Orthodox religious community is not specific for rela-
tionships within this group.

Special attention should be paid to the data which shows that only 8% of
examinees claim that they participate in charity activities of their religious commu-
nity. This type of activities is exactly what characterizes the practice of religious co-
mmunities which function at the level of the civil society. When regular visits to te-
mples for prayers and religious rites are related to charity activities, a certain conne-
ction between these parameters can be observed. Namely, with the decrease in the
level of visits to religious buildings for prayers and rites, the participation in charity
activities also decreases (Pearson Chi Square 1579.245, df 9, Sig .000). These fin-
dings confirm the connection that Norris and Inglehart point to. However, when it
comes to Serbia, it should be noted that both of these parameters are very low.

Focus group interviews show that examinees do not recognize other people
of the same religious orientation as similar to themselves in any case, but that they
always take other characteristics into consideration, such as material status (class-
layer belonging in the narrow sense) or personal traits. One of the cases even showed
that someone who at one point started dealing with his or her own religiosity was
ostracized from the group of friends!4 If we consider the data from European Values

4 Two of the situations from the focus group interviews conducted within the project “Social and Cultural
Capital in Serbia” testify to religion (more precisely, to religious fanaticism) being a “reverse resource” of
social capital: one of the interviewees in Ni§ explicitly stated that she would “cooperate with everyone
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Study 2008, where only 3.2% of examinees mentioned that they belonged to a reli-
gious community when choosing between various types of organizations, a picture of
networks that can be established in Serbia on the basis of religious orientation is
quite clear. Thereat, only 21.2% of examinees think that religion helps them solve so-
cial problems, while spiritual problems (62%) and moral problems (43.1%) are the
ones solved with the aid of religion. Even family problems are not solved from the
viewpoint of religion to a great extent — 33.5%. Religion in Serbia (above all among
the Orthodox) is rather understood as individual ethics and relationship with the
higher power, than as a source of social teaching and legitimization of social beha-
viour, which is in accordance with the fluid social teaching of the SOC where this
world is perceived as only a second-class phenomenon.

It is important to mention that the level of activity within the civil society /
civil activism is also very low. Only 2.3% of examinees participate in associations
which deal with various forms of social care, 4.4% in cultural activities, 5.7% in uni-
ons, 2.1% in local community actions, 1.1% in associations for the protection of hu-
man rights. The situation is similar with the participation in associations for envi-
ronment protection, and women or peace movements. No less than 77% of exami-
nees claim that they do not belong to any group or association. In such conditions,
the premise about the connection of belonging to a religious community and some
other civil association (Norris & Inglehart 2004) does not hold in the Serbian case.

Neighbourhood is considered to be an important institution for accumula-
tion of social capital. When asked who they would not want in their neighbourhoods,
the examinees from Serbia single out criminals, alcoholics, drug addicts, mental pa-
tients, HIV-positive people, while confession does not belong to the most important
markers. Even when it is the case of Muslims (having recent conflicts in mind), or
Judaists (occasional anti-Semitic messages), they do not occupy a high position on
the list of unwanted neighbours.

What should definitely be taken into consideration when studying social
capital within religious groups is the structure of the authority inside the religious
organization. John A. Coleman says the following on that matter:

“A crucial distinction to explain variance in religiosity and the generation of social
capital lies in a differentiation between horizontal and vertical relations of religious
authority. For example, some forms of religiosity, such as traditional Catholicism in
Italy, remain intensely hierarchical in structure. They foster vertical relations (bet-
ween bishops and priests and priests and people) of passivity and subordination. (...)
Only horizontal authority structures, generally, seem to generate social capital (Cole-
man 2003, 36—7).”

The relations between different level clergy, as well as between clergy and
laity in the Serbian Orthodox Church are mostly those of subordination, where an
exaggerated condescension is noticeable in religious people when it comes to “chu-
rch matters”. In that sense, there is no basis for creating social capital in the struc-
ture of the authority within the church.

Trust is one of the most important parameters of social capital, yet only
11.6% of examinees think that the majority of people in Serbia deserve their trust,

except a fascist and religious fanatic”, while one of the interviewees in Novi Sad told how he “lost a friend
who suddenly became all religious fanatic”, broke all his earlier friendships, and “was impossible to nor-
mally talk to anymore”.
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while 86.2% of examinees believe that in Serbia one should “have eyes in the back of
one’s head”. Such a low level of trust in other people is probably an indicator that
religion does not enhance the feeling of altruism, bonding, and “moral density” in
Serbia.

The data from the analyzed research implies a very limited use of religion as
a source of social capital in Serbia. Our sample, guided by the structure of general
population, offers the most comprehensive picture of Orthodox believers. Some
other analysis, with its focus only on minor religious communities, would, perhaps,
create a different picture of them. Even though religion is very present in various as-
pects on the social scene in Serbia, we cannot consider its functioning as a significant
source of social capital. If we perceive the role of religion in the creation of social ca-
pital in Serbia as Bourdieu does, we can conclude that belonging to religious co-
mmunities is not used as part of life strategies, that is, religion is expected to solve
spiritual, and not social problems.

If, on the other hand, the basis of our analysis is Putnam’s concept of social
capital embodied in norms, networks, and trust, we can again observe that people in
Serbia do not create networks on the basis of belonging to religious organizations,
because we do not count on members of the same religious community in difficult
situations, neither do they count on us, even though we are limited by confession in
our friendships. Focus group interviews in both Ni$§ (dominantly Orthodox environ-
ment) and Novi Pazar (dominantly Muslim environment) show that friends are tho-
se we turn to in difficult situations. Nevertheless, if we bear in mind that our closest
friends belong to our confession, this may implicitly point to the existence of such
relationships.

When we talk about Serbia, the first conspicuous impression is that religion
at the “level of the civil society”, the aspect present in Western cities, does not su-
pport the community. Namely, “Serbian Orthodoxy” does not nurture such forms
that are characterized by charity activities and volunteering, and which strengthen
the collective awareness of members of a religious community for the general good.

The basic communication within the Orthodox religious community is
maintained by visits to Patron Saint’s days and birth, wedding or death rites, which
once again points to the “four rite believers”.

The everyday presence of religion in events on the public stage in Serbia be-
longs to the area of state and politics (Casanova 2008).

WHAT DOES RELIGION DO ON THE PUBLIC STAGE IN SERBIA?

If we take a look at the data on trust of people in institutions in Serbia, we
can observe that the SOC occupies a high position on the list of institutions that
enjoy the trust of Serbian citizens. The research conducted in July 2010 on the te-
rritory of the Western Balkans showed that the military and church were the insti-
tutions most trusted in Serbia since 2008, however, the military took over the first
place from the church in the last three years. The trust that the military enjoys incre-
ased from 63% to 77%, while at the same time the trust in church decreased from
75% to 66%. The church is followed by the police that enjoys the trust of 59,6% exa-
minees in Serbia, while significantly lower numbers of citizens trust the media
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(41,6%), the judiciary (38%), and the government (33%).5 Such layout of percentages
can bring us back to one of the initial questions and the setting of the revitalization
of religion and its functions as a reply to the weakness of modern society institu-
tions. Perhaps, the premise of the neomodernists on the well-being of a large num-
ber of citizens as an important condition for the success of modernization could find
its use in the situation where we deal with an enormous number of transitional
losers in Serbia. This high level of trust in the church can be found with almost iden-
tical percentages in Catholic countries, Croatia, Poland, Italy. Casanova takes religi-
ous tradition as an important determinant into consideration when comparing Euro-
pean states and levels of trust in the church. In Catholics and the Orthodox, the chu-
rch enjoys a high level of trust, while it is not so in Protestants, as expected. When it
comes to Serbia, one must also bear in mind the role of the SOC “in the creation and
preservation of ethnic identity”.

The premises about religion as “a spiritual and institutional sanctuary and
means of protection of local identity, local ethnos and state... religious foundations
of national culture” (Radi¢ 2010, 108) are well-known and often repeated. However,
research show that the citizens of Serbia do not treat religious orientation as a basic
denominator of their identity (as it can also be seen from the data on self-identifi-
cation from the research of the Institute for Cultural Development in 2010). It is mo-
re a matter of political and church rhetoric. Yet, they believe that such rhetoric will
help them gather a large number of followers.¢ Ethnic identity is also not the focus of
their self-identification, as well as the identification of the other. It seems that the
assessment of such role of religion in Serbia today overestimated both by theorists
and politicians. The research on the dominant temporal perspective in Serbs (Kosti¢
& Gavrilovi¢, in print) shows that the dominant temporal orientation is the one
towards the hedonistic present, while the orientation towards the past is the least
prominent one!

There is a trust in the SOC in the people in Serbia, which can perhaps be co-
nsidered a result of experiencing this institution as part of the collective memory, a
type of symbol, that certainly does not mean that the same level of trust also exists
when it comes to the SOC priests (Cumuh 2005), neither when it comes to the mem-
bers of one’s own religious community. Our friends are dominantly Orthodox, in-
deed, but we turn to them because we come from “the same neighbourhood”, and
not because we are Orthodox!

5 See Gallup Balkan Monitor research, pp. 32—3.

6 In response to the question “What is it the first thing that you want to know about someone you have
just met?” upon offering sexual, ethnic, religious, racial, professional, genre (music) identification and so-
mething else option, examinees in Serbia and Macedonia to the greatest extent decided that the dominant
characteristic that tells them what they want to know about someone is the professional identification.
Namely, 36.9% of examinees from the Serbian sample first opted for the profession. Then, 24.5% of exa-
minees opted for personal traits under the something else option, while 6.7% opted for the system of va-
lues, that is, individual characteristics. Only 6.4% wanted to get the information on ethnic affiliation, 4.4%
on religion, 5.6% on what kind of music the person they met listened to, 2.2% on sexual orientation, while
race was significant to only 0.9% of examinees from Serbia (Gavrilovi¢ 2008, 30).

In response to the question “How important is to you that people know — which people you belong to, if
you have children, if you are married, which town you come from, your profession, your religious ori-
entation, whether you are a European or Balkan, what music you listen to, your political orientation?”.
For the examinees from Serbia, it was most important that someone knew they were parents, where no
less than 68.9% wanted the world to know that they had children and that is what they wanted to send as
a signal about themselves, with 58.8% of examinees wanting others to know they were married.
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RELIGION AND POLITICS

There is a familiar story that has the function of a genealogical explanation
and, at the same time, legitimization of the secular character of European democra-
tic societies (Berger introduces the term Eurosecularity), whose schematic structure
is presented by Casanova:

“Once upon a time in medieval Europe there was, as is typical of pre-modern socie-
ties, a fusion of religion and politics. But this fusion, under the new conditions of reli-
gious diversity, extreme sectarianism, and conflict created by the Protestant Refor-
mation led to the nasty, brutish and long-lasting religious wars of the early modern
era that left European societies in ruin. The secularization of the state was the felici-
tous response to this catastrophic experience, which apparently has indelibly marked
the collective memory of European societies. The Enlightenment did the rest. Modern
Europeans learned to separate religion, politics, and science. Most importantly, they
learned to tame the religious passions and to dissipate obscurantist fanaticism by ba-
nishing religion to a protected private sphere, while establishing an open, liberal, se-
cular public sphere where freedom of expression and public reason dominate. Those
are the favourable secular foundations upon which democracy grows and thrives. As
the tragic stories of contemporary violent religious conflicts around the world show,
the unfortunate deprivatization of religion and its return to the public sphere will
need to be managed carefully if one is to avoid undermining those fragile foundations
(Casanova 2008, 16).“

The use of religion for the purpose of legitimizing a political conflict has, un-
fortunately, been witnessed by all of us, and documented in the research by Ivan Cvi-
tkovié “Confession in War”, yet the data from newer research, which we have proce-
ssed, shows that a lot of parameters of religiosity have lost their identification and
mobilization potential. It seems that religion is being treated as a “sanctuary for
identity and foundation of national culture” only by politicians in their instrumenta-
lization of religion for daily political purposes, or by extreme right-wing, parachurch
or, as they are also called, clerofascist groups?, while the citizens of Serbia still rather
perceive the SOC and Orthodoxy as having that predominantly symbolic effect, the
role of the hoard of collective memory (Daniele Hervieu-Léger), than use religious
orientation and religion as a living resource of social capital or part of the living stra-
tegy in any possible form.

INSTEAD OF A CONCLUSION

If we return to Bourdieu who sees the social world as “accumulated history”
and precisely because accumulated resources (capitals) in their objectivised and em-
bodied forms show the tendency towards acting as objective forces, not everything is
equally possible and impossible in the social world® (Cveticanin 2010). We can
rightfully say that religion is a part of that “accumulated” history, while the structure
and distribution of various types and sub-types of capital in a given moment in time

7 Examples for this were the events occurring in relation to the Pride Parade held in October 2010 in Bel-
grade.

8 Tt is interesting that Bourdieu’s understanding of capital (in all its forms) is based on Marx’s “labor theory
of value”, which is otherwise considered out-dated and inadequate by economists and Marxists themselves.
One of the key characteristics of capital is that it can be accumulated and, according to Bourdieu, since ca-
pital is nothing more than “accamulated work” in all its aspects, then when it is acquired on the private, that
is, exclusive basis, it enables the acquisition of social energy in the form of actual or reified work.
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represent, for Bourdieu, an immanent structure of the social world written into the
mere reality of that world, determining chances of success of social practices (Bour-
dieu, ibid). After this consideration, we can say that religion in the Orthodox co-
mmunity in Serbia is not used as an important resource of social capital, and that
not enough attention is paid to the forms of cultural capital which are objectivised.
We hope that “not everything is still equally possible and impossible” in Serbia or, as
Giddens would say, that the secularization has not taken too much of a toll to keep
the fundamentalist forms of the return of religion on the public stage for a while. We
hope that such times have passed, as we find the invitation in our e-mail inboxes to a
charity concert of the church choir “Branko” and the dance school “Step” in the Saint
Sava’s Centre (next to the Cathedral Church) in Nis, where all of the revenue will go
to the poor of Nis. It is not enough for statistics, but it is enough for hope.
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FAITH AND/OR CULTURE? TRADITIONAL BELIEVERS
AS PASTORAL PROBLEM AND CHALLENGE

INTRODUCTION

Enthusiasm is a presumption of every human activity so, without exception,
is the office of parish priest. Many young and newly ordained priests starts off their
duty with the verve, happiness and pure faith all the way down until the concrete
parish situation puts them into a serious probation and sometimes even their own
faith is at stake. Not so rarely sincere parish priests could be met with their conspi-
cuously inherent feeling of powerlessness, nonplus and nonsense, for in their parish
they are faced with many things but least the faith. During the course of baptism,
wedding or burial services many of priests would feel themselves more as civil
servants, magicians or even more often as parading clowns (see Araci¢ 2000, 745)
but least and most rarely as priests surrounded by Christians, among the people who
eagerly wait for the priest to finish 'his own’ as they could in what follows do ’their
own’ like bearers of custom and form in which contests they are not interested. The-
se situations question not only priest’s vocation as such but his own human priest
dignity as well. He and everybody else there are feeling as if they were trapped and
they are all feeling uncomfortably and nonsensically not being able to run away. It is
uncomfortable but yet inconceivable or at least still inconceivable.

Such unenviable spiritual status of a priest leads us into the goal of this the-
sis hiding behind the ambitious headline. It is consisted of an attempt to understand
theologically some elements of religionness of the Orthodox citizens of Serbia. Re-
garding this starting position, analysis will be, in the first place, pastoral and thus
should take into account at first the Church and then society. The data that will be
used derive from the data of Religionness Research of the Serbian Citizens and
Their Standpoint Towards the Process of European Integrations carried out in the
year 2010 by Christian Cultural Centre and Foundation Conrad Adenauer based
upon representative sample of 1500 examinees.

THEMATIC DETERMINATION

I shall use the notions like faith and believe as artificial in their Evangelical
meaning being rooted in self-understanding of the Church (see ITétpov 2004, 38—
41). They are artificial from sociological point of view for they consider a number of
indicators that are being researched separately in empirical researches. It has been
mainly talked about five dimensions of churchliness (see Baloban 1996, 405) as
follows: acceptance of the truth of faith, religious practice, acceptance of moral
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concepts of Christianity, living the faith in society and acceptance of the Church stru-
ctures. I should use the following indicators: religious and confessional self-declara-
tionness, religious practice, i.e. participation in liturgical gatherings and regular
intake of the Holy Communion. In that since I could describe the faith as a definite
and absolute trust in incarnated and risen the Son of God Jesus Christ Who calls
upon all the people to get into the communion of the New Israel that is the Church
and together with others foretaste in the Holy Communion the life of the Future Age
until the Christ’s second coming. Or should I define faith by the words of St. Paul
that “faith is the assurance of things hoped for, the conviction of things not seen”
(Heb. 11, 1) from which derives the fundamental characteristic of faith that it is
turned towards the future things and thus has eschatological character.

The notion of culture I shall use in its sociological meaning as “the way of li-
fe of an individual in society or social groups” (Giddens 2007, 22), as a common con-
text we live in and where we understand each other and cooperate.

By traditional or cultural believers I should understand those who keep in
touch with their Church in a smaller or bigger intensity (gradatory religionness) but
who are partially or wholly lacking in some of cited elements of faith which is in
most churchliness. It is not possible to detect in them eschatological orientation but
rather determination towards the past with the elements of natural religionness and
thus religionness form the previous period of spirituality. Regarding our Serbian Or-
thodoxy such type of spirituality is based upon the spirituality of the 19t century.

The category of nominal Christians whose touch with the Church is narro-
wed on mostly two rites of baptism and funeral, I shall not take into observance in
this analysis.

TRADITIONAL BELIEVERS THROUGHOUT HISTORY

Traditional believers in a society could be created only by the major religion,
especially the state religion and thus through a lengthy delivery of time where incul-
turalization of certain religious values takes place. Of such kind of Christians we can
talk about only after the 4th century AD. Anyhow in the previous period we can de-
tect indicators of such behaviour among the not disciplined ones ore in those who
provoke disorder as the Canonical tradition name them.

“If any bishop, or presbyter, or deacon, or any of those who are enumerated in the list
of the clergy, or a layman, has no very grave necessity nor difficult business so as to
keep him from church for a very long time, but being in town does not go to church
on three consecutive Sundays — three weeks — if he is a cleric let him be de-posed, but
if a layman let him be cut off”.

The cited canon 80 of the Quinisext (Trullos) Council in 691 AD which itself
repeats the older canon 11 of the Council in Sardica (modern Sophia, Bulgaria) in
343 testifies but also determines and sanctions the extent of the Church discipline.
The one who has no very grave necessity to prevent him to come to church for three
weeks should be deposed if a cleric of any ranking, but if a layman let him be cut off
from the Church i.e. the Holy Communion. The Church life in general, especially sa-
cramental, has its own internal logic that is being manifested by outward order. To
that effect baptism performs the turning point in the Christian life. The condition for
baptism was repentance i.e. renunciation of the previous way of living, while the pre-

154



Faith and/or Culture? Traditional Believers as Pastoral Problem and Challenge

liminary faith was the answer to God’s calling. The catechumen would begin the pe-
riod of catechization i.e. preparation for baptism. On the Paschal night the chris-
tening would come to pass as a new birth and sacrament of entering the Church. The
newly baptized thus became a member of the God’s People (layman), festally ente-
ring the Eucharistic gathering, and on Easter they would receive the Holy Commu-
nion for the first time along with their new brothers and sisters, in order to continue
with deepening the faith by participating in the sacramental life of his local Church.
The whole process implies sincereness and conviction i.e. faith, so that for the Early
Church but also to the present day, it was hard to imagine that somebody willingly
secludes themselves from the Eucharistic gathering. In the mid second century the
Holy Martyr Justin the Philosopher describes in his First Apology gathering that
occurs on the “day of ‘sun’ in one place by all who live in towns and villages...” (1985,
192). This gathering in one place is a principle while absence of unjustified reasons is
subject to “curing”.

The fourth century, the Edict of Milan, the conversion of Constantine, pro-
clamation of Christianity as a state religion by Theodosius, are the new and decisive
points in further development of category of traditional believers, for they attach yet
another, furthermore, decisive element which is a social benefit that normally pro-
duces hypocrisy. Throughout the centuries hypocrisy has been the greatest and the
most dangerous opponent to Christianity. Christianity is continuously seeking an
effort; ceaselessly filling the form by contents (Schmemann 1994, 229). Every relin-
quishment of the effort means supposition of the form to the contents, meaning ma-
gical, cultural approach and points out the comeback into the state of natural religi-
on, natural paganism, believing in the form and rite itself, a ritual which like a sha-
dow follows Christianity and will follow it until the last day. The Church has clearly
understood this danger throughout the centuries and has been battling it in the way
that was spotted in canon 80 of the Trullos Council and that is to constantly empha-
size what is right and what is an exception. She has never rejected any of those cate-
gories of the believers or the men of little faith, but never did She bring all kind of
believers onto the same level, except in the last few centuries. She has clearly pointed
out the sins which, in one hand, separate one from the Church where they can come
back exclusively after a sincere repentance, and they are called grave sins — murder,
adultery and apostasy. On the other hand, the sin regarding practicing the Church
life is the already mentioned extent of absence from Liturgy and deprivation from
the Holy Communion for three consecutive weeks. After that period of time the
faithful has willingly excommunicated himself from the Church.

The changes and negligence of these essential attitudes emerged, I presume,
in the period of irregular parish Church life (16, 17 and 18 century) and switching the
accent from Evangelical faith and Church believers (who are certainly a minority)
onto conventional faith and traditional believers. The 19t century was a culmination
of such type of spirituality. However, the 20th century brought new, first of all, theo-
logical streams in the East as well as in the West. Theology, according to the words of
Fr. Georges Florovsky, comes out of the “Babylonian captivity” and the faith as onto-
logical category, as a fact of life and essential personal orientation, is yet again in the
foreground. Such faith, being Evangelical, is indispensably manifested by regular
churchliness and regular receiving of the Sacraments.

This macro-historical observance of the spiritual types has its huge insuffi-
ciency. It is hardly correct in its details but it is so in its characteristic essential em-
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phasis. Most of our parish, first of all, urban churches in the last two decades have a
thin shaped but yet solid Eucharistic gathering consisted of the believers who are,
following their faith, increasingly distinguished from traditional believers. It does
not in the least mean that the “interior” is ideal but the “exterior” is bad, but the
Church distinguishes her primary concern and what is happening inside her, from
what is, for the Church, secondary and occurs outside her.

FAITH MARKED IN NUMBERS

Alongside of all specificities, according to research results, the Serbian citi-
zens religionness shows, especially during the last two decades, convergence to and
fitting in the global European tendencies. “Roughly speaking 30 per cent of the Eu-
ropeans is still relatively devoted to their churches, the other 30 per cent live their
lives almost entirely outside their homeland. Where is the middle group”? This is the
question of the English sociologist Grace Davie (2005, 173).

Let us take a look at the results of the latest research done by the Christian
Cultural Centre and Conrad Adenauer Foundation, comparing them, where it is po-
ssible, with the results of the European Value Research in Serbia of 2008.

Self-declared religionness — I believe there is God — 63,3%; the European
Value Research — 80,5%.

Regardless of whether the examinee is or is not a churchgoer they can still
think of themselves that they are: religious person — 76,8% (ChCC).

The Orthodox Confessional Identification — 78,3%, the European Value Re-
search — 86,7%.

Table 1
Religious Identification (in %)

The examinee can regard themselves as: The Christian Cultural Centre
Convinced believer who accepts all the faith’s 27,2
teachings

Religious, but does not accept all that their 17,1
faith teaches

Traditional believer, participates in the rites, 36,9
respects the habits but is not active in their
religious community

Table 2a
Indicators of Religious Practice (in %)
Frequency of The Christian Cultural The European Value
churchgoings Centre Research
Several times per week 4,1 1,6
Once per week 8,7 5,8
1-2 times a month 16,2 13,8
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Table 2b
Indicators of Religious Practice (in %)
Frequency of attendance | The Christian Cultural The European Value
the Sunday Centre Research
Liturgy/Mass
Ordinarily 9,8% —
1-2 times a month 7,3% -
Several times on the 40,9% -
great feasts only
Never 42% —

The examinee takes the Holy Communion: yes — 36,7 %; no — 40%.

As far as we would like to emphasize some of the indicators in order to for-
ming a general illustration, it would be as follows:

Participating in Liturgy, concluding with 1-2 times a month, which is the
bottom line — all together 17,1%; several times a year — 40,9% which would corres-
pond to the category of the traditional believer, and never — 42% — nominal Chris-
tians.

Convinced believer who accepts all the teachings of their faith — 27,2%, tra-
ditional believer — 36,9%.

Wishing to make an impression, not conclusion, from this data that will be
certainly yet to analyse, I can say that, regarding the category of believers as we de-
fined it, we should not be unsatisfied. About 20% of examinees who we can treat as
believers in the narrow sense of the word, measuring by the ecclesiological criteria, is
a big pre cent. The everyday experience speaks of a much less percentage. But what
is to be emphasized is that an improvement is seen just in this category and it could
solve the issue of revitalization of religionness in Serbia. It is reality in the sense that
Mirko Blagojevic (2009, 105) points out, which is not spectacular but visible and
measurable in the growth of participation in the Liturgical life of the Church.

BREAK UP WITH TRADITION

Let us come back yet again to the traditional believers and their perspective
in the future. So far as one does not observe confessional trends in Europe on a long
run, permanent growth is only marked by non-belonging to any of the confessions.

“As far as one more precisely observes the relations in the West, the impression is
that there is no a planned suppression there but rather spontaneous erosion of the
Christian traditions (Kaufmann 2003, 9).”

The faith is less and less present in Europe, not because the atheism is prevailing but
she believes less in a traditional way. Believing without belonging as it would stress
Grace Davie.

According to Daniel Hervieu-Léger the Western societies are ,momentary
societies®, societies with a short memory in general, and thus with a short religious
memory too. As this very influential sociologist of religion considers it, this ha-
ppened due to weakening of the two crucial institutions that used to be conveyers of
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a collective conscience in the traditional agrarian society and that is: family and pa-
rish (Hervieu-Léger 2000).

“Family is loosing much of its functions, upbringing and social ones, while parish is
wasting its function of gathering a collective conscience of a local community (Crpic
2010, 787).”

The reasons for this are numerous, but the basic one is that in the urban environ-
ments even family, never mind the parish, do not function as communities, loosing
thus their affective dimensions. Davie supervenes on this thought and sets up several
models that could contribute to a better understanding of conveying religious me-
mories into thus described momentary society (more on this Crpic 2010) and it is as
follows: a) representative memory, b) unsure memory, ¢) mediatory memory, d) al-
ternative memory, and e) esthetical, symbolic memory (Dave 2005).

As one can perceive, all interpretations use the notion memory and they are
all, with no exception, turned towards the past and to the values from the past, and
religion itself is understood from the point of their maintenance and conveyance.
One should not put out of their mind that sociologist of religion contemplates reli-
gious phenomena from the point of society but not from the point of faithfulness or
unfaithfulness in relation to original religious message. In the key of this interpreta-
tion role of the priest is to be a professional agent and mediator of all these different,
already mentioned kinds of memories. The community expects from him to perform
well and professionally entrusted his advocacy role for the use and maintenance of
the community itself.

How could we and are we able to concretize these attitudes in our, Serbian
life context?

In the Serbian society is still possible to detect coexistence of the elements of
pre-modernity, i.e. traditional society, along with modernity supervened by the ele-
ments of post-modernity especially among the young generation. In the religious
sphere it is manifested as an existence of different mentalities and different types of
spirituality at the same place, i.e. in the same parish which makes the pastoral work
even more complex. Although the Christianity is always the same in its essential the-
mes, it will be not lived out in a pre-modern and in a society of modernity (see more
on this at Jukic 1997, 501—08). In this sense we can distinguish two main paradigms
in functioning different social groups, and even the Church communities — autho-
ritarian and democratic.

Authoritarian paradigm is a multi-century way of maintaining and functio-
ning of society by calling upon the reference to certain authorities — father in the fa-
mily, the monarch, clergy, God in Heaven. These authorities have been, quite often,
sustained deep in the people’s conscience. As Grubisic (1996, 362) considers, three
features are characteristic for this paradigm regardless of what segments of society it
pervades: monolog, monopoly, monolithness. These features use to characteristic for
all the traditional societies including also the communistic reign.

Democratic paradigm is the result of modernization of society that has been
lost in our country whet the communists came to power, and after the 9os continued
to this day. Its characteristics are the dignity of the human personality, dialogue,
pluralism and so on. It is interesting that Grubisic (1996, 362) called authoritarian
paradigm naturally-religious, while the other one a Christian, although it is usually
considered other way round. The process of modernization leads to the dominance

158



Faith and/or Culture? Traditional Believers as Pastoral Problem and Challenge

of the individual over society, the individual over collective, which are all manifested
in religion as well. Individual, free choice of all has to do outweigh over the
traditional elements of belonging. The societies of modernity are therefore called
post-traditional societies (Giddens 1998, 105 and on) just because this moment of
free choice can no longer rely on tradition.

After these general indications, I can say that in our country the state of reli-
giosity, or shall I now, more appropriately, use the term faith, developed in a similar
way. Those faithful in the narrow sense, whose number is small, because volunta-
riness can never be comprehensive as coercion, but is growing though, and their ide-
ntity in each, mostly urban parish are such convinced Christians, who by free choice
practice and live their faith in democratic paradigm. With traditional Christians, in
addition to the characteristic element of spirituality in the past, usually lacks this
crucial element of personal choice and commitment. In terms of this development of
modernity that extends into post-modernity, it seems to be less and less space for
traditional believers and they will probably move either to nominal believers or to
the faithful. Besides, there are fewer priests who are willing to be the bearers and
transmitters of national, folklore and common. They want to be priests of the living
Christian communities, not the agents of the past. Their faith is seen as facing the
eschaton and not the past. On that route tensions are already happening, and is po-
ssible that they also deepen and intensify, because such an attitude of priests can be
experienced by traditional Christians as a betrayal of Orthodoxy, Serbian pride, and
so on. But otherwise the Church would be in its fullness the victim of such traditio-
nalistic but lifeless Christianity. Traditional believers, in any case, remain a problem
and challenge for pastoral activity.

RELIGION AND CULTURE:
RECONCILIATION BEFORE THE DANGER

Neither a theologian nor a sociologist of religion is the prophets. It is impo-
ssible to foresee how and where will the societies and within them our Serbian soci-
ety, move with a respect for the sense of humour shown off throughout the history
where the events happen just the way nobody expects. My question, to which the
answer will also serve the conclusion of the experiment, is as follows: can the reli-
gions and cultures, in the form they have existed for centuries, reconcile the danger
of disappearance of both, after all? A positive answer to this question, not as an
option but as an imperative, gives us Marcello Pera in his book “Why do we need to
be called Christians” (2010)? Severity of the author’s opinions and contributions is
covered by the letter of the current Pope Benedict the XVI. The author speaks about
reconciliation of the two, for more than a century bitter enemies — Catholicism and
liberalism (see more on this at Jukic 1997, 369—95) before the danger of the third
one which is post-modernity, which with its relativism and narcissism threaten, as it
seems to some, to destroy the very society and certainly to break definitely the so far
recognised links between Christianity and culture, crossing and stepping outside the
context of some kind of Christian culture.

“For those less than 35 years old, it seems that the Church has lost its all credibility
(Davie 2005, 75).”
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In essence, Pera, like many other authors determine a serious crisis of European
societies, which is an expression and manifestation of post-modernity, and then in
the absence of all other means one lays their hands on reaching back Christianity
from which it is “expected actions to stabilize the cultural and moral landmarks”
(Kaufmann 2003, 77).

“Europe is in a state of transition, the system is lost and there is no adequate substi-
tute (Davie 2005, 173).”

For this reason, Pera believes that liberals have to declare themselves as Christians
but, at the same time, it does not necessarily mean that they should believe (2010,
56).

“Different names help us to distinguish: Christians by faith are some, while Christi-
ans by culture are something else; or the followers of Christ and those who admire
the Christian message; or simply believers and laymen. They disagree with each ot-
her, but they both believe, in a technical sense they have a religion (Pera 2010, 58).”

And yet again, but in a different way, we reached the cultural believers (see
Zoumboulakis 2002 and 2010). This time as a political necessity. In fact, if Europe
calculates to survive the relativism, multiculturalism, Islamic fundamentalism, she
should remember her Christian origin, even if it is in political terms. This neo-sym-
phony with the modern state might bring back the impressions of figures and secular
power, but it would certainly stop the development of what we marked as the beli-
evers by conviction. Christ did not promise his followers worldwide fame, but rather
life’s difficulties along with the promise that He will remain with them until the end
of time. And when He comes back will He find the faith among people or merely cus-
tom and tradition?
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(THE PATRIARCH OF SERBIA KYR-PAVLE
AS SPIRITUAL SHEPHERD)

The word of the Apostle Paul is selfcommandment
of the Patriarch Pavle:

So you will be able to lead the kind of life which
the Lord expects of you,

a life acceptable to him in all its aspects;
showing the results in all the good actions you do
and increasing your knolwlidge of God. You will
have in you the strength,

based on his own glorious power, never to go in,
but to bear anything joyfully.

(To Colos, 1, 10-11)

A HUNDRED THESES OF SPIRITUAL CONTEMPLATION AND
PASTORAL MORALS

Pastorship
1. To leap over the abyss in the first place we have to make a connection between
what it is and what it should be; we must start from the things as they are and
gradually reach the things as they should be.

When the Holy Apostle Paul entered Athens, he did not speak from the start:
I preach you and led them by the nose but he chose the right moment; Areopagus as
the link between the heathen gods with the Unknown God. Then it is not an abuse,
not a moment to steal their thunder nor his way to reveal Christ. We do not have to
follow the Bible always; we may start from the things and the events as they are in
the world. Exactly as the Apostle says: If you eat, if you drink, if you do something
else, you should do all these in the glory of God...

If we administer too strong medicine, its effects will be opposite of what we
wanted. If we lead the people by the nose, we shall disrespect their personal free-
dom. That is why we should choose their ways... and by all means make the room for
God. If the soil is well ploughed, we should not worry. It is vain effort to sow into the
weeds. First we should prepare the soil and then sow. We cannot prove anything to
anyone against one’s will. God invites us all, but if we are not willing, neither He is.
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The main principle is not to take part in evil... So, we should avoid taking
part in sin. Here we can always face double danger: to be harmless and to be taken in
by everybody or to calculate but again not to be wise. The trouble is how to teach
people, but first of all yourself.

We should say that we are always responsible in decorous way so that it
could be understood. Either we did not think or say or do. Mother of the blessed
Augustine, Monica, had irascible husband. But she spoke when the time was right.
Therefore, the principle of listening to is important: speak when everything calms
down. We should be patient with the irascible and then set out our word. Otherwise
it causes the quarrel. And when it comes to an argument, there is also a split.

We should not be too sentimental with our children: One who loves his
father or mother...more than me, he is not worthy of me! On the other hand, we
should not be too strict; we should justify them and have pity on them, but not to be
harmed by them. That is why there should be as many prayers as possible. There is a
danger that a cause can be diluted, cooled, decreased. We are all related to one ano-
ther; so neither we can break up our relationships completely nor there is justified
reason for that.

1a. Consolation. The Christians do not believe in death. Christ speaks
about death as a dream — constricted consciousness. The saints Apostle Paul and
John the Chrisostom speak about death as a transition to life to alleviate the sharp
pain of the word death.

1b. Heart. The heart is the center of human being, deeper than the reason.
A peasant does not say words but feels them in his soul. He is not responsible for in-
comprehension of everything that reason designed if he did not have the opportunity
to master it; that is, if other people did not help him in that effort.

Child moveth with joy in my womb. Still unborn child felt the advent of
God’s Son. The Saint Elisabeth felt the movements in her body which were different
from the others. There is still no explanation of how just born child does not know by
the way of reason as the other center of a being and does not know to say it, but he
can feel the essence and respond to it.

Helen Keler, PhD, had meningitis when she was 2. She became blind, deaf
and dumb; she was wounded, cut off from the world by her whimsical parents. Her
teacher worked with blind children using the braille alphabet. She typed that God
existed. Helen replied that she always knew it, only that she did not know His name.

The soul carries the seal of the fundamental things and ideas — convictions.
For example, the idea of optimism tells us to believe in God and men, but it is the
matter of our will whether we shall err or not. If we can, we should also develop
intellectually our reason.

Deeper fathoming into the thoughts and deeds of Fathers is a matter of
accepting experiences and absolute obedience to the spiritual father who can lead us
along the path which he himself passed.

Does the Holy Tradition have the profound basic truths? What is their rela-
tion to our condition? The better we bring them into life, the more we shall know
and understand them. The better they are brought into life, the better they are un-
derstood.

The lamp of the body is eye, but the internal spiritual eye which contempla-
tes God is heart (Mt. 6,22; 5,8).

164



The Spiritual Pastorship Today in the Serbian Orthodox Church...

On Faith

2.  The faith is universal and all are invited to it. But some people are unbelievers;
therefore, they realize it as infidelity.
3.  Who could bear and accept such suffering, his own and of his neighbours, we-
re it not for faith to give it meaning?!

On Theology

4.  Our contemporary theology is of double quality:

a. it is either mundane like all life around us and it does not nourish the soul,
b. or it is too deep and the human souls cannot reach it.

So, it has to be popular.

5.  Thought should be thoroughly meditated in order to be said entirely; we sho-
uld follow it untill the end to overcome the temptations. For the unmeditated is the
same as the unjudged, and the unjudged is the same as the undone.

On the Holy Scriptures

6. Neither speaking nor writing of the loftiest theological discourses will not help
us unless we bring the Gospel into our life.

7. To be in peace with everyone as it is up to us means that we should not wait for
the others to declare peace and then we do it, but the other way around. Whether the
former will be the first to declare peace or not, it depends on them. But we who obey to
the commandment to be in peace with everybody should be the first to declare it. The
fact that somebody does not want peace does not absolve us of our duty to declare it.

8. To be wise as snake and harmless as dove means that we should be both at the
same time. For if we are only wise, we will become wicked and if we are only harm-
less, we will become stupid.

9.  The highest and the best thing done for the people is: Let people see our good
deeds and worship our Father in the Heaven.

10. If someone does not understand the meaning of the words: Do not do unto the
other what you do not want to be done unto you, he may simplify them and say: Do
unto the other what you do unto yourself or better, I will do unto the other what I do
unto myself.

11.  If Cain killed his brother Abel, then every murder is fratricide! So, the first
murder is fratricide perpetrated from envy. Satan pronounced his envy for people in
the drama he directed with Adam and Eve and continued with Cain and Abel.

12. To speak evangelically means to speak from one’s soul; you can either speak or
be silent, one can feel your faith. And it also means not to impose it nor to be asha-
med of something. Every word has its meaning and it just flows. And this is so beca-
use it was handed down and it took root. Such faith helped us to survive.

On Eucharist

13. Who eats from my flesh and drinks my blood, he hath the eternal life and I
will resurrect him because my flesh is the right nourishment and my blood is the
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right drink. The wordly bread, water and other drinks have temporary function and
use: to maintain our worldly life but not the eternal one. That is why we can say that
in spite of the fact that it is food and drink themselves, their use leads to — death.
Contrary to that, the result of the nourishment with Christ’s Flesh and Blood is — the
eternal life.

On the Kingdom of God

14. Weall need to feel the blessed Kingdom of God already in the worldly life.

15. We should come near God with our thoughts, words and deeds.

16. We should tread on the path which leads to the Kingdom of Heaven and go
along it untill we reach the Lord Himself. Then He will recognize us as His own. It is
horrible not to go along the path untill its very end and Lord tells us:I do not know
you!

17. A man with a heart which is overwhelmed by pride is not ready for the King-
dom of Heaven. It means that who remains overcome by vanity and pride will not
enter the Kingdom od God.

Christ and We

18. The Christians cannot have the other faith or the other measure except faith in
Christ and Christ as the measure.

19. It is easy to love Christ as a miracleworker, healer, breadwinner. But to love
crucified Christ?!

20. We shall reach the agreement only if we fit the differences of age, upbringing
and experience into our worship of Christ and thank Him and glorify Him.

21. We are responsible before God if we burn out or drown because of negligence.
But to drown or burn out for Christ’s sake is praiseworthy.

22, We are obedient and dutiful when we follow Christ and also the person who
knows the Path. It is disaster when we change the direction.

On Christ’s Man or on True Christian and Christianity

23. Christ’s man is in everything decent but the saint fool is something else: he
fights against the world. He is humble, truly humble and acts among the worldly pe-
ople to make them lower their sights.

The true humbleness comes from within and it spontaneously dresses our body. So,
there is someone with crude features but he can be nice and vice versa. Both the
good and the evil radiate from us.

24. Calm man is one who does not speak that he is the worst and so on but who si-
lently bears somebody else’s insults.

25. The Christian is one who actively lives evangelically and thus preaches the
Christianity.

On Holiness

26. Our sense of holiness and holy thing thoroughly changes our attitude to the
world and people.
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27. Our wish that someone be holy is one thing but it is different thing one’s holi-
ness itself. Where the martyrdom is provoked, there can be no word about the saint
martyrdom no matter whose martyrdom it is.

On God’s Providence

28. If we were not supported by God in every moment of our hard life, we could
not bear these hardships. Therefore, the awareness that nothing happens without
His permission should be our consolation. Of course, there are many hardships for
which we are to blame. Our duty is to make it different so that God can recognize us
as His at the Doomsday with all our thoughts, intentions, words and deeds.

God’s Will

29. Before we want something we should see if it is in accordance with God’s will
or it opposes It. If the latter is the case, then we should not want it any longer.

It is our task to find out if God’s good will is connected with what we want and again
to see if it is His will that our wish should be realized. If it is not so but we pursue it
with all our powers, it will not turn out right.

It was good God’s will to preach the Gospel but, on the other hand, when the Apostle
Paul set out to Lisia, the Holy Ghost forbade him to go. Therefore, it was not the
right time to preach the Gospel there.

Is our wish suitable? Is it the right time to be realized? Is our wish consistent with
God’s wish? — Well, these are the guidelines regarding this issue.

30. If we fulfill God’s will with our best will and power, we achieve the holy aim of
our life. If we oppose God’s will and commandment, we desist from following His
road and we go in the opposite direction — toward the eternal hell (where their
worm will not die nor their fire go out — MKk. 9, 44. Is. 66, 24).

31. God’s will does not comprise only our good but also the good of our enemies —
they should see the path of repentance, charity and salvation, too.

On Personality

32. You can become personality both in basketball and football but only if you do
not cross the limits; that is, if you do not become someone’s means or mechanism.
33. Baptism is not the baptism of sex but of personality and the change of sex is
not the change of personality but of sex. In the phenomenon of changing of sex we
deal with incomplete maturation and formation of the sex — it is not fulfilled and
completed as personality.

34. The greatness of woman as personality proves in serving, just as with the Holy
Virgin. She cannot be priestess in the Christianity and in the church, but she can be
priestess in her home.

Concept of the Neighbour and Love for thy Neighbour

35. Christ is my neighbour and my every neighbour is Christ. If I do not love my
neighbour, I do not love Christ either because my neighbour is Christ.
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Brotherly love is not loading of my brother’s soul; or even worse, the salvation of my
soul is not the murder of my brother’s soul. We will not become sophisticated on the
expense or by inflictig harm to the Church.

If someone is loaded, you should not make it worse for him. That is, if our neighbour
is loaded with sin, you should not add your sin to his.

Let us be careful! It is better for a guilty man to slip by than to make right person
suffer.

If I am a fool, I should improve myself, if I am not, I should pass. Good man
remembers the good and forgets the evil.

There is no man without sin nor without good deed. Every man should be treated as
neighbour and we should love him even as an enemy if not as a neighbour. Love for
an enemy is not feeling but awareness that he can be ruined completely if he does
not sober up and repent. In addition to love for him, it is our duty to pray for him
and to bless him because God gives rain and sun both to the good and the evil.

Moral and social issues are inevitable and constantly present in life. It is not allowed
that the multiply secured people are insensitive to those who are not secured at all.

On Synergy and Collaboration with God

36. We should be God’s collaborators doing what it is up to us and God will help
us to be spared of things we cannot oppose to.

37. We should not be careless in our words and sayings because we do not know
everything we are prone to and what we can cause! If we were not supported by God
in every moment of our hard life, we could not bear the hardships. That is why the
awareness that nothing happens without His permission should be our consolation.
It goes without saying that there are many difficulties which are our fault. It is our
duty to fight against it so that God recognizes us as His own on the Doomsday
including all our thoughts, intentions, words and deeds.

On Judging and Selfcontrol

38. Man becomes inhuman because of his ideas, concepts and words. To slaughter
innocent people because others massacred innocent people?! We cannot act
inhumanly because of the inhuman deeds of other people.

39. If we expect dangers to our life, then we should be completely devoted to what

enriches us in every moment so that we can cope with the dangers calmly and accept
them without fearing of the double harm: to be caught napping while the end is near
and of the spiritual loss because we did not perform our duties.

40. When God tells someone to do the possible, he can look for the impossible and
so begins to pursue the impossible and so ceases to interest in the possible. Thus he
gets into trouble again because he puts the impossible before the possible.

41. A benefactor is useful to everyone: first, to himself, then to his parents, to ma-
ny other people and finally to the whole world.

42. The saying To be in peace with everybody as it is up to us also has this mea-
ning: One should put forward his opinion calmly and should not be angry if it is not
accepted by the others. Otherwise we would express our vanity through our anger
because we are provoked by somebody else’s rejection.
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43. Letus be God’s collaborators by doing things which depend on us always follo-
wing the order: to start with things as they are, through making things as they can be
and finally making them as they should be and God will help us to occur so. Different
or reverse order — to begin with what should be at the end — is impossible!

44. Ifit is equally difficult to do either good or evil, to be either human or inhu-
man, is it not more worth one’s while to do good and to be human? Although both
are difficult, still, it is only one choice which pays off and which is useful.

Acriby and Economy

45. The relation between acriby and economy is the same as the relation between
wisdom and harmlessness. Acriby is wisdom and economy is harmlessness. If we
judge them evangelically, the former is unimaginable without the latter.

We should be eager in our doings, but reasonable. We must be aware of this nece-
ssity in our pastorship.

Everybody has the principle of economy and acriby, mildness and strictness in one’s
soul. But untill we grow up spiritually, we will not know exactly which action is right.
And when we grow up spiritually, we will know exactly how to use the best and the
greatest solution in the given moment.

When our people grows up as Church and in spiritual sense and when we know exactly
what is the best and the greatest for us, we will know the rightest and the best way for us.
Of course, we should be reminded that under the given circumstances we should do
as much and as well as we can. That is: neither the less, nor the more than possible,
neither below nor beyond the measure.

Finally, we should be aware that there is no good nor salvation which would be rea-
lized by the loss of our soul and by inflicting harm to the other. For what is it worthy
to man to get the whole world but to lose his soul?

Acriby implies responsible and conscientious carrying out of all God’s command-
ments. And by carrying out commandments we acquire love (Jn. 14, 15. 1. Jn. 5,3) by
which the Kingdom of God enters our soul (Jn. 14, 23).

Condescension to spiritually infantile and weak as well as imputation of the hard ti-
mes and circumstances and demanding less and easier from the Christians is called
the principle of economy.

The Christian who does less but in accordance with his powers still fulfills God’s will
and at the same time he is growing stronger untill he achieves the fullness and rigour
of carrying out orders in accordance with acriby. It should be mentioned that every-
one who knows what is the right thing to do and doesn’t do it commits a sin (Jk. 4,
17. Lk 12, 47).

Eagerness

46. Too much pursuing good is eagerness. But we should not cross the limit. The
Christian principle: Be wise as snakes and harmless as doves is valid only under the
condition that we should develop wisdom and harmlessness endlessly but evenly.
Otherwise, according to blessed Jeronimus, wisdom without harmlessness will turn
into wickedness and harmlessness without wisdom into stupidity.

The second example is the story about a sheep among wolves. The sheep can survive
among the wolves as a sheep only under the condition that it does not sharpen its
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hooves and does not become a wolf. It should act in such a way that it does not let be
torn apart by the wolves nor that it itself becomes a wolf.

The third example is about the constantly filthy: Everybody stains and I am crushed
by work and vice versa: I stain and the rest are crushed by cleaning. It makes no
sense that one is clean, but others stain and the other way around: the others are cle-
an, but one stains.

If one is good, do not abuse his goodness and if someone is strict, do not make him
angry.

The true eagerness is reasonable, evangelical, appropriate to God’s one. If we only stick
to it, we will avoid every form of fanaticism and exaggeration (Jn.2, 13-17. Rom. 10, 2).

On Reason and Feelings

47. The relation between reason and feelings is our basic and the most important
relation. Only the cooperation of both of them makes us sober, conscientious, warm
person. And if we follow only one of them, we shall become either relentless critics
or hothead and intolerant judges.

On Freedom and Responsibility

48. The issue of freedom is the most difficult one and if we do not solve it, we ca-
nnot understand the issue of the responsibility and then neither the issue of perso-
nality. Without personality as such, again, there would be neither man nor angel nor
God.

49. Some living beings appear and are born with freedom, like angels and men,
and some, animals, without it. According to it is the issue of our responsibility. In
the Christianity all predeterminations: male and female, Jew and Greek, slave and
free man are irrelevant when they become connected with the freedom in Christ. The
last obstacle is the issue of the choice of the way of life: with Christ or without Him.
50. Freedom and predestination in regard of ourselves are always connected and inte-
ract. It is not up to us if we will be born but it is up to us how we will live. Essentially, we
are born to live. To live with meaning and aim or, if we want so, without aim.

On Will and Malice

51. If we use our energy as persons of good will, then we shall make that even ma-
licious men turn their energy into the good will.

52. Let us pray also for the malicious people in order to become people of good
will because they, too, need the salvation.

On Use and Abuse of our Energy

53. Man is neither devil nor angel. He is a being who should not commit a sin not
to become devil but to live virtuously to become like the angel.

54. If one member of the Church progresses, then its whole body progresses; if
one of its rational members suffers from personal losses, then all of its members
suffer from personal losses, too.
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55. Doing of evil cannot yield any good fruit; therefore, evil deeds cannot produce
any good results.

56. The category of enjoyment is inverted category of suffering and sacrifice. The
enjoyment encourages vanity and vanity encourages enjoyment. That is why the va-
nity is curbed by sacrifice; that is, the meaningful use of energy is reestablished.

On Restraint and Temperance

57. If we start restraining our passions earlier, later we will have easier struggle
against them and more permanent triumph over them. And the other way around: if
we start our struggle against them later, we will overcome them harder because they
have already prevailed over us once.

58. The extremities are unnatural condtions: if everything is earnest, it will be unbe-
arable, if everything is funny, it will be the same. We should use the comical not to be
petrified by earnestness, we should apply the earnestness not to be diluted by comical.
59. We can be either strict in our behaviour or permissive, both ways are extreme.
The mean is the measure.

60. We are not against the world but against living in the world only and exclu-
sively.

On Accomplishments and Temptations

61. The temptations can help us in finding out the real condition of our soul — wi-
thout them we could become very proud. With them we can fairly well sober up and
return to our reality. Again, at least we know our condition and we are struggling
and want to change.

62. If the temptations are small, they are not irreal. It is now their order. Later big
temptations will come upon us.

On Age, Conditions and Men

63. The age does not make us human or inhuman but we ourselves do it. If we are
human, inhuman age will become human; if we are inhuman, the human age will
become inhuman.

64. Our age is full of hard temptations and suffering. But Lord knows why He lets
them happen to us. Certainly not to make it harder than it is. Some people behave as
if they wish the temptations and suffering were bigger and harder.

65. Morally weak people in hard times cannot abstain from evil when it grows.
Morally strong people in such age oppose the lies with truth.

66. There are two sides to everything. An inhuman person appears among the
humans under auspicious conditions for humanity and a human person appears
among the inhumans in the adverse conditions for humanity. It is up to us if we are
going to be human regardless of the conditions. Freedom guarantees our choice. We
should treat humans humanly and we should treat the inhumans as a human up to
the certain degree.

67. Among the inhumans there are humans and among the humans there are
inhumans.
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On Duties, Obligations and Oaths

68. We should perform our duty without wish to prove us as dutiful persons; it is
the only way to perform it.

69. Person who does not distinguish vanity from duty can pass from duty to va-
nity. It is a short step from vanity to real value. Some people can show vanity as an
ability and they strive to provoke envy with the others.

70. It is better to do without promise than to promise and not to do it. Taken oaths
must be done.

On Endurance

71.  All problems start with human needs.
72. Everyone needs the endurance, especially those who, suffering, should endure
till the very end.

On Sexes, Sexuality and Sexual Life

73. Where the explosive love occurs, it can turn into the eruption of hatred. Therefore,
in these circumstances return to love is rare but not to bigger hatred and rage and finally
to oblivion unless in the meantime everything finishes with murder and suicide.

74. Woman is looked upon as a being of suffering, enjoyment and guilt. However,
the greatness of woman proves in serving.

75. When the spouses can have children, they do not want them, and when they
cannot have them, they want them. Must we always be reminded of the saying that
there is time for everything?!

76. Egotism causes various deseases. The cause of various deseases with the spou-
ses is egotism and intoleranse, too. However, if they had children or if they could ha-
ve them in many marriages, the spouses would successfully withstand the deseases
in their presence and with their help. For instance, they would not face the danger of
turning their love into hatred and causing the tragedy, too.

77. When woman humiliates herself, she humiliates in herself all her greatness: as
a human person, mother, priestess of her home.

78. The wider framework of God’s commandment about bearing children and mu-
Itiplying and filling or settling of Earth was and remains — life. But man and woman
turn it into enjoyment and tears.

79. Woman cannot be priestess in the Orthodox Church because she is predestined
to be priestess in her family. She is the one who leaves the indelible seal on the child.
Therefore, she has to accept a child in order the child accepts her. It requires sacrifice;
one cannot become personality without willingness to endure the sacrifice.

Sinner
80. A sinner is an unhappy man, especially whan he is full of himself.
On Repentance

81. Person who does not confess the guilt and sin cannot repent.
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On Calming Down and not Condemning

82. All of us are too much a sinful man when it comes to putting oneself into the
center instead of acquiring evangelical calm and virtue. It is absurd to feel as a righ-
teous person on the expense of the sin which other man commits. We are too much
remote from the future calming down we are after. Although we strive to it, still, our
steps are too small. Only when we form the basis of calming down, we will be able to
build up — the evangelical love unto God and unto the neighbour. We should feel the
sin of the neighbour as painful but we should not be personally struck and be har-
med. It does not matter if we are with people who commit sin but we should be con-
cerned not to become the accomplices of their sin.

83. Why should we praise Victor Hugo’s novel “The Miserable”? There are so co-
mmon things in it which enable us to understand other peoples and men. Man is clo-
ser to the other when he understands other and others understand him.

84. Itis our duty to talk to everyone because we can afford it since we own the tru-
th: Godman Christ who is the road and the truth and the life. Thus we have to talk
with everybody who does not own the truth but we wish they too became saved.
While they can experience the loss of salvation, we can experience only rebuke.

On Vanity and Pride

85. We all cope with pride and all of us suffer from pride as of an accrue.

86. Man swims in pride as a fetus swims in the womb.

87. Person who does not distinguish duty from vanity does not know to pass from
vanity to duty. There is no long distance nor many steps from the real value to vanity
and the other way around.

88. Person who is proud in his heart and overwhelmed by it is not ready for the
Kingdom of Heaven. Therefore, person who remains overwhelmed by vanity will not
enter the Kingdom of God.

On Habit

89. Essentially, people are wonderful but the bad habits spoil them.
90. God gave us the power of habit but it is up to us what habit and which habit will prevail.

On Passions

91. When a man is sunk in passions, his aims, if they are evil, encourage him to
sink in evil as much as it is widespread.

On deception
92. The sins bring habits, habits bring passions and passions bring in the false

needs.
On Hatred

93. Hatred is this: previous stupidly used or wasted love and insufficient exercise
of will.

173



ORTHODOXY FROM AN EMPIRICAL PERSPECTIVE

94. Why is someone able to hate somebody endlessly? When someone is positio-
ned high, his first principle is not to make the first step falsely! If he makes a false
step, fall from such a height is accelerated and it is uncertain where it will end beca-
use love turned into hatred. The aftermath is bursting from all sides of what is not
love.

95. Where the explosive love occurs, it turns into eruption of hatred.

On Humour

96. Humour is the reverse of earnestness.
97. The appropriate humour and joke should cheer us up.

On our Immortality

98. Man and his will — that is the eternal issue. If we look at this topic from the pe-
rspective of the Bible, we will see the following: The first humans are told that they
are allowed to try any fruit in the Garden except that one from the tree od knowing
the good and evil. For, when they try it, they will die: not on the same day but later.
Therefore, we are created not to die but to live eternally. That is why the idea of
resurrection is not alien to us. But we err and thwart what should be normal and
natural; what is more natural than eternal life?!

99. The immortal life is conditionally possible; only when what we do is in accor-
dance with God’s will and with God’s blessing. Therefore, God’s will and His blessing
are our immortality. Otherwise, everything is death.

On Remembering the Doomsday and God’s Final Justice

100. If we would constantly think on our appearance before the righteous Judge, we
would spare both ourselves and the others from many troubles and misery.

100a. Lord will put all of us where no one will praise us nor criticize us as we our-

selves would like but everything will be in accordance with justice. For, He is road,
truth and life.
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ORTHODOX PRIESTS AND THE PROTESTANT ROMA
(A Bit of Empirical Research from the South of Serbia)*

INTRODUCTION

“Winding are the roads leading to Roma souls, and each
and every one who claims that their souls are easy to ‘con-
quer’ makes a mistake at the very outset. It seems that reli-
gious dignitaries are aware of that fact, but it is solely on
them to decide whether they will, as a result of their
worldwide altruism, take the right road to their souls.”

It is in the nature of religious and faith groups to spread and grow stronger.
Without this they are in danger of stagnation or faced with an even worse outcome,
declining and dying out. Apart from all the hardship it has had in the last century,
Orthodox faith has been faced with the influx of protestantisation of the population
inhabiting traditionally Orthodox areas. Protestant denomination is especially appe-
aling to the so-called national minorities.

In Serbia, especially in the south where the spreading of four Protestant de-
nominations — Baptist, Adventist, Jehovah’s Witnesses and Pentecostal has gained
momentum — the Roma are the desired target of missionary work, conversion and
proselytism. If the Protestant communities are aiming at this target, why aren’t the
Orthodox ones doing the same? We shall attempt to determine this by analysing the
interviews with three Orthodox priests and several Protestant Roma.

IGNORANCE ON BOTH SIDES

People are often not familiar enough with, or misunderstand the Orthodox
faith, which leads to its misinterpretation. This is especially true for seminary and
laymen studies of the West. As sociologists of religion, we know for a fact that Eas-
tern Christianity has received far less attention than its Western counterparts, Prote-
stantism and Catholicism. Recent renowned handbooks in sociology (Cambridge and
Oxford ones for example) only occasionally mention the Orthodox faith and Church,
whereas the latest study entitled American Sociology of Religion (Blasi 2007) leaves
it out altogether.

* Prepared as a part of the project Sustainability of the Identity of Serbs and National Minorities in the
Border Municipalities of Eastern and Southeastern Serbia (179013), conducted at the University of Ni§ —
Faculty of Mechanical Engineering, and supported by the Ministry of Science and Technological
Development of the Republic of Serbia.
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This should not be confused with the fact that valuable comprehensive stu-
dies of the Orthodox faith and recognised Orthodox churches are published at regu-
lar intervals, mostly those which regard them from the seminary and historical point
of view. These are the following: The Blackwell Companion to Eastern Christianity
from 2007, or a monograph by James R. Payton entitled Light from the Christian
East: An Introduction to the Orthodox Tradition, from the same year, as well as nu-
merous correct interpretations of the Orthodox faith by distinguished Catholics (Po-
rdevi¢ and Jovanovié 2010b).

Protestant theologians have been trying to catch up with the factual state
and present the Christian faith — which claims to be the only orthodox one — to its
believers in its true light, because:

(a) they do missionary work on “traditionally” Christian territories,

(b) they come across it more and more in what is “traditionally” their field, and

(c) they come across it and use it in the evangelisation of the third, neutral territory.

Truth be told, different encounters resulted in a better relationship between
Orthodoxy and the so-called Old Protestantism, than between Eastern Christianity
and Neo-Protestantism, which were marred by small disputes, as well as serious mi-
sunderstandings and severe conflicts. (For the purpose of softening the conflicts a
book entitled Orthodoxy, in the light of Evangelism by a Serbian Baptist Ivica Sta-
menkovi¢ (2010) was published, aimed at various kinds of readership, not just at
those sharing the same faith — religious brothers). This book should be read by ma-
ny: Orthodox believers, for they will find a lot about their faith that they do not know
or have not been told, Orthodox theologians, so they would see how their faith is pe-
rceived by a “different Christian”, Catholic theologians, so that they can witness the
pluralism of views on a confession their faith is fighting for the supremacy with, and
sociologists of religion, so that they would find empirical evidence of religious expe-
rience which they would be unlikely to encounter by sticking to their science (Porde-
vié 2011).

Orthodox theologians, to put it bluntly, do not know much about Protestan-
tism and are afraid of it, which is inconsistent with the historical instances of mutual
cooperation. They not only shy away from, but reject Neo-Protestantism altogether —
especially American denominations, labelling them openly as cults; they openly fight
against it and wish it would simply cease to exist (Pordevi¢ and Staji¢ 2011). Howe-
ver, Orthodoxy is doomed to coexistence with Neo-Protestantism from United States
to Australia, Russia to South African Republic, and all the way to South Serbia.

RELIGIOUS LEADERS ABOUT THE ROMA

As their brethren scattered around the globe, our Roma are degraded in mo-
st of social subsystems: economy, legal and political spheres and culture. We hold
that outbursts of xenophobia and racism, although skilfully veiled, are fully expre-
ssed and harmful in the cultural field in its broader sense (culture as a narrower con-
cept + education, means of mass communication, religion...).

The position of the Roma in the religious field is especially delicate, even
more so due to the fact that all sorts of hostilities towards them should have died do-
wn by now — which is not the case. It might be that the attitude of the majority peo-
ple (Serbs) and major national minorities (Albanians, Muslims, Hungarians, Croats)
is crucial for the attitude towards Roma as believers. Maybe it is the nature of religi-
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ous (Christianity and Islam) and confessional systems (Orthodoxy, Roman Catholi-
cism, and Protestantism, that is, Sunit Islam and Siit Islam), or is it religious struc-
tures that should bear most responsibility? Having examined the first two reasons in
our other books and papers, we present the reader with the outline of the dignitary
opinion about Christian Roma (Orthodox, Roman Catholics, Adventists and Pente-
costals) and Muslims (Sunit Muslims). The starting point is the following: if the dig-
nitaries of our religious communities cherish a ‘sensible’ attitude toward Roma beli-
evers, there is a chance of improving the attitude of the surrounding and the majori-
ty believer groups. It is from this assumption that a possibility for the growth of in-
tercultural practice arises, thereby entailing the elimination or religious intolerance.
In that way both religious and confessional acceptance of Roma on the part of ethnic
and religious majority would result in a large-scale tolerance, that is, integration.
They would become our neighbours indistinguishable from ourselves except for the
colour of the skin, which stands for a sort of anthropological and cultural advantage.

Now, We would like only to quote some of the typical excerpts and analyze
in the outline the interviews on the Roma as classical believers granted by five digni-
taries of our religious communities (Pordevi¢ and Todorovi¢ 2000).! The intervie-
wees were: Hamdija Jusufspahi¢ (H. J.), the Belgrade mufti, Andrija Kopilovi¢ (A.
K.), Ph. D. and provost of the Theological-Cathestistic Institute of Subotica Bisho-
pric, Lazar Stojsi¢ (L. S.), the then president of the Evangelical Union of Serbia, Ra-
disa Anti¢ (R. A.), Ph. D. and the then president of the Executive Board of Christian
Adventist Church, and Irinej (V. 1.), the bishop of Nis.2

All dignitaries, in keeping with the recent democratic changes in Serbia, ex-
pect a better treatment for the church from the newly — formed republic and federal
Governments. The representatives of Adventist and Evangelical churches express
their opinion in a conciliatory tone, as is appropriate for such great and widespread
religious communities.

The greatest number of Romani believers is among the Ortodox and the Mu-
slims, there are few of them among Roman Catholics, and their number among Ad-
ventists and Evangelical communities is constantly increasing.

A. K.: "Accordingly, I maintain that their inner religious being is very stong, yet they
are weak when it comes to religious practice. Or, as we put it, they are not regular be-
lievers. They adjust to religious customs as such in order to make them their own.”;
H. J.: "I teach my Romani believers that they migrated to this territory as Muslims;
they originally came here as Muslims. We Muslims from this area and Muslims from
Bosnia and Hercegovina, both Bosnians and Albanians, we adopted the religion from
Turks and Roma. Therefore, they are not bad people. In my opinion, they used to be
the best believers.”;

R. A.: "There are believers among Serbs who join the church and leave it after a short
period of time, but there also Roma people who have always been there and who are
good believers.”;

L. S.: "When they adopt Christianity, the Romas significantly change their way of life.
If they are the Romas converted many years ago, the aforementioned change is more
apparent. Of course, we come across certain problems regarding the practice of religi-
ous customs, which are very simple for us, Evangelical believers.”;

V. L: "Not only the Romas, but each and every man who is only a declarative believer and a
member of our Ortodox church, and each and every man whose faith is reduced to a mere ce-
lebration of his/her Patron Saint’s day — which is usually the case — is not a good believer.”

1 See the book containing integral interviews Roma Souls (3KuskoBuh u ap. 2001).
2 The Patriarch of Serbia since last year.
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The dignitaries emphasise the equality between the Romas and the other be-
lievers. However,

V. L.: ”I think that it is high time that population acquired the cultural features and I
hold that both the Church and the society commit an unpardonable sin by not inves-
ting more effort in cultivating that population.”;

A. K.: T have also experienced very pleasant moments with them in their simple way
of life, in such an almost clan — like way of thinking. In my parish, there is no differe-
nce between the Romas and other people. They are not marginalized.”;

L. S.: ”Christian Romas are looked upon with scepticism by their non — Christian
compatriots, and the rest of the church members treat the newly — converted Romas
in the same fashion as well. Such situation lasts until newly — converted Romas prove
they have become sincere and loyal believers by adopting a new lifestyle. After a whi-
le, however, one can tell whether a man is a true convert or not.”

Bishop Irinej and A. Kopilovi¢ put the stress on Romas’ liberty to choose
where to be buried; Mufti complains of the lack of parcels in which burials could be
carried out according to religious regulations; R. Anti¢ insists on burying in exclusi-
vely common urban and rural cemeteries, and L. Stoj$ié notices:

”In certain regions there are the so called separate Romani cemeteries, that is, rem-
nants of Muslim cemeteries in which the Romas are still buried today, be they Mus-
lims, Ortodox or Protestants.”

The Bishop states he has not heard of any examples of the intolerance bet-
ween the Romas of different confessions.

Mufti says: “I have not noticed anywhere that sort of antagonism, but even if there is
any, it is not unnatural, and it occurs all around the world between those who under-
stand religion and those who do not.”;

L. S. claims: "However, in rural regions Ortodox believers sometimes are more suspi-
cious more than Roman Catholics. When Muslim Romas are being converted into
Christianity, it is Muslims who grow distrustful.”;

A. K. asserts: ”As a matter of fact, there occurs a shift from the religious towards the
national, and the intolerant group excludes the other group, believing that a man
from that other group has denounced Romani religion, which, to tell you the truth,
does not exist in Europe as an independent Romani religion.”

Catholics, Ortodox, and Muslims still assume an unfriendly attitude towards
minor religious communities — they call them sects and convict them of aggressive-
ness and forcible conversion. Such attitude is accounted for by the low level of religi-
ous education and poor social condition (this especially goes for Roma). Protestants
stress the fact that the conversion of the Romas is not such a large — scale process as
believed, and that when it does occur, it means a voluntary conversion from one reli-
gious community into another one, first of all due to a more acceptable and intelligi-
ble Christian teaching.

Only Roman Catholics have the Special Committee for caring about Roma.3
(’On the top of the Church in Rome there is a separate Section for the pastoral of the
nomads, Romani nomads. And our bishopric has the Committee for Catholic Roma
headed by Marko Forgi¢, msgr., who is a delegate appointed by the bishop to take ca-

3 See Guidelines for the Pastoral Care of the Roma (Pontifical Council for the Pastoral Care of Migrants
and Itinerant People 2008).
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re about the pastoral and Roma. At the former Yugoslav Conference, the bishop of
bakovica was charged with taking care about Roma on the whole ex — Yugoslav te-
rritory. Catholic church, therefore, has a separate sections and a separate pastoral
for Roma in a bishopric, and it does take care about them.” /A. K./)

Religious dignitaries agree that the translation of religious sacraments and
performing certain religious rites in the Romas language may contribute to the crea-
tion of religious identity of the Romas of a given confession, yet they point to the
need to standardize their language, as an important prerequisite leading to the re-
moval of linguistic barriers between Roma from different regions. None of the digni-
tatries disapprove of specific expressions of some Roma relgious feelings, which are
in contrast to their actual confession. The mufti explains this phenomenon: "It is ea-
sier to fight against religion than customs.”

Although they have not said much about the Romas as adherents of two gre-
at world religions and their confessions, the religious dignitaries obviously think that
the Romas could be ‘good’ church believers, devout Ortodox, Catholics, Protestants
and Muslims.

IGNORANCE ON BOTH SIDES — ORTHODOX PRIESTS AND THE
PROTESTANT ROMA - 1IS THIS REALLY THE CASE?

Orthodoxy in south Serbia is not only doomed to coexistence with Neo-Pro-
testant Serbs, the national majority, but also with the growing protestantisation of
the local Roma, who are well on the way of outnumbering all other peoples and mi-
norities in the “third branch” of Christianity. Their conversion has been massive ever
since the last decades of the previous century, with no indications that this trend will
cease any time soon, if ever. Group conversions to Pentecostalism are also quite co-
mmon. Local Pentecostal Roma communities, such as the one in Leskovac — the fa-
mous "church under the tent” with several hundred believers — led us to justifiably re-
name the conversion from protestantisation to pentecostalisation (Pordevi¢ 2005).4

Whatever the truth, the fact remains that the so-called small religious Pro-
testant communities have greater success amongst the Roma than the Serbian Ort-
hodox church. Their success is in direct proportion to the interest of the Serbian Or-
thodox Church for the overall integration of the Roma people. And SOC is represen-
ted by its priests in the filed, which means that the whole situation heavily depends
on the behaviour of the Orthodox clergy. This is how the Roma from Southeast Ser-
bia perceive it and what they think of it: 5

HAVE YOU EVER TURNED TO PRIESTS FOR ANY RELIGIOUS RITES?

BAPTISTS

“No, no. You see, to be honest, we had our doubts about the priests. See, this is where
we live now. We have always lived away from everyone else, at the outskirts of the vi-
llage. Whatever we needed, we asked from our Serbian neighbours. None of the Ro-
ma from Gornji Komren has ever asked anything from a priest. They were only called
in for the family’s patron saint celebrations, funerals, baptisms and celebrations of the

4 You can read more about this in Dragan Todorovi¢’s PhD thesis entitled The Protestantisation of the
Roma in Southeastern Serbia, which is soon to be presented at the Faculty of Philosophy — University of
Belgrade.

5 Parts of interviews conducted by D. Todorovi¢ in 2009 and 2010 for his dissertation.
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village patron saint. No other connections existed. We were distrustful due to our seclu-
sion, we thought they were priests of the Serbs.”
Milovan Bedéirovié, 61, Baptist, Gornji Komren (Nis)

“No.”
Nefiza-Dragana Bekirovié, 39, Baptist, Bela palanka

JEHOVAH’S WITNESSES
“As far as I know, my family hasn’t. They’ve never come either. Judging by what some
people say, when something happened to someone, they would go to church to light a
candle. Some still do it, but it was certainly more common in the past than it is now.
When someone has a bad dream, when something bad happens or someone is ill, then
it’s a sort of a superstition, belief, they light or turn the candle.”

Zenko Saitovié, 35, Jehovha’s Witness, Vranje

ADVENTISTS
“If I remember correctly, if anyone had a problem, an illness, which called for a pra-
yer, they would ask a priest to pray to God, but I'm not really sure, I'm not familiar
with these practices. It has never happened in our house, no one has been seriously ill
or bed-ridden for so long that they would need to turn to a priest for healing. There
have been no other reasons to do this either.”

Boban Tosié, 35, Adventist, Gornji Matejevac (Nis)

“We were completely discriminated against, as if we didn’t exist. You know what they
said? You have, they said, eaten your cheese church. I remember going to Stopanje
with my husband, before we became Adventists, it was Saint George’s Day, and there
was this custom in which you circle three times round the church, and then I heard
my husband ask for a crucifix to be placed on him, and they said: ‘No, you don’t belo-
ng to any religion, you are not entitled to that’.”

Nerija Ajdarevié, 58, Adventist, Vinarce (Leskovac)

HOW DID THEY TREAT YOU? DID THEY COME TO YOUR DISTRICT?

BAPTISTS
“No, not that I can remember. If I understand correctly, being in my sixties, it was
every Orthodox believer’s duty to go to church, priests considered it our duty and di-
dn’t think it was up to them to invite us or anything.”

Milovan Beéirovié, 61, Baptist, Gornji Komren (Nis)

,Priests came only for the family’s patron saint celebration, to cut the bread and no-
thing else.”
Nefiza-Dragana Bekirovié, 39, Baptist, Bela palanka

“No, they only came for festivals or to cut the bread and not on other occasions. Or
when we arranged for a baptism, and couldn’t go to church, they would come to our
house, perform the baptism and that was it.”

Milenko Mirkovié-Misko,44, Baptist, Berilje (Prokuplje)

JEHOVAH’S WITNESSES
“They came to the village, but not to Roma houses, if I remember correctly. They co-
me here, bless the water, but they never come to us.”

Sasa Bakié, Jehovah’s witness, Taskoviéi (Nis)

“I have no recollection of any priest coming to us. Erm, at that time, the priest would
come to our house and then my mother would tell him that we did not celebrate; he
used to go from house to house at the time.”

Perica Demirovié, 58, Jehovah’s witness, Zitkovac (Ni§)

“Priests never made the first step to help with anything that has to do with religion.”
Zenko Saitovié, 35, Jehovha’s Witness, Vranje
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“Well, no one ever came. I don’t know what to say, maybe they thought the Roma we-
re Muslim, that they would have difficulty accepting some Orthodox things, related to
Orthodoxy. They considered the Roma Muslim, no need to confuse things.”

Trajce Veselovié, 57, Jehovah’s witness, Leskovac

“Let me tell you how it was. My father lived in Medvedja, and we had an imam there,
and he might have taken some of the children to him. But, when we came to Pusta re-
ka, there wasn’t an imam there. There were priests, but we weren’t of the same faith
to have them talking to us. The situation was similar with other Roma people.”

Zimka Zeki¢, 68, Jehovah’s witness, Vinarce (Leskovac)

ADVENTISTS
“No, we lived together with Serbs, there were two Roma families there, my father’s
and his relatives’. Priests never came to our house. I only have a memory of my gra-
ndma, who had something to do with them, and that’s it. My dad didn’t celebrate
anything afterwards. To tell you the truth, I have no idea how they treated the Roma
in their district, since I have never lived in the district, but here with Serbs.”

Slavica Asanovié, 50, Adventist, Ni$

“No, they didn’t, but there was this priest, Toma, who was like a friend to us. He loved
our family and grandma and grandpa respected him. He still phones occasionally, we
have stayed in touch. He hadn’t invited us to church until we converted to Adventism,
but now it’s too late.”

Anita Simié, 29, Advetist, Ni$

“They used to pay us visits. The previous priest, Rade was his name, he came to every
house, just to visit, he even came to Roma houses. I don’t remember how he behaved
when he came to our house, I probably wasn’t there, I was at work, I didn’t see him.
We had a few priests. There was this Blagoja, I vaguely remember him coming to our
house, apart from when he came for the patron saint celebration, he was a sort of a
family friend, since he was influential in the entire village. Blagoja, erm, Blagoja is in
Pantelej now. Rade the priest came to see us often, but God forgive me, he’s not here
now, so it’s no use talking about it, but I didn’t like his behaviour. When he came on-
ce when I was at home, don’t know if it was to cut the bread or to bless the water, so-
meone remarked that he charged too much, saying: ‘You used to take as much as we
had to give, but now you have set prices’. And since we are musicians, he replied: ‘Well,
you make money by playing the lute, guitar, violin and what not, and this is how we ma-
ke money! You are the same — you play your flute, you ask for a bag of flour.” Somehow,
I didn’t like what he was saying, he should have been calmer, more docile, merciful and
polite, and he wasn’t any of these....”

Boban Tosi¢, 35, Adventist, Gornji Matejevac (Nis)

“Priests never came to Roma houses. Not because they weren't interested, but beca-
use the Roma didn’t go to church. Here, we pray to God and we go to church, and
then the priests visits us, our priest, and we talk to him. I don’t know if anyone still
goes to the Orthodox church.”

Zoran Zekié, 28, Adventist, Meda (Leskovac)

“What I said is that they only went to priests for holy water, to baptise their children
there. I'll be honest with you. Orthodox priests at the time had the same attitude to-
wards the Roma as everyone else. Poor, wretched, why would they come to us to do
anything, you need to pay the priest, they won’t come for free. This is the reason pri-
ests never visited the Roma. They were extremely poor, they had only one room to li-
ve in, two at most. If they had two, they kept flour and wood in one and slept in the
other.”

Zivota Mirkovié, 62, Donje Brijanje (Leskovac)

“No, never. Where I used to live, they would visit only the Serbs, and never the Roma.”
Biljana Demirovié, 50, Adventist, Dragovac (Bojnik)
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“They only came for the money, and they never invited the Roma to church. They ne-
ver asked whether we had the Bible in the house; until recently they asked no one
about the Bible, let alone the Roma.”

Zoran Rusitovié, 44, Adventist, Kosanci¢ (Bojnik)

“If I can speak frankly, I will tell you how it was at the time. One day, the priest who
was supposed to bless the bread, and every Roma knows the part of the Bible which
says that they should not charge according to this commandment. However, the pri-
est charged so much, that people didn’t have enough money for food and living expe-
nses afterwards. I'm talking about the Roma households. And then everything got out
of control, so that the Roma don’t have any purpose or cooperation with them. Howe-
ver, the Serbs found out what the priest had done to the Roma, and they started igno-
ring him, so that even to this day they don’t call priests in Dubovo, regardless of the
patron saint and other celebrations. For, a priest is not supposed to charge according
to the laws of the Bible.”

Goran Afirovié, 45, Adventist, Zitorada (Prokuplje)

PENTECOSTALS
“Priests never came to our district.” B
Caslav Kadrié, 50, Pentecostal, Leskovac

“No, no, no. They never ever came. On 9 April we used to go to Kumarevo, that was it,
nothing else.”
Nazif Bakié, 61, Pentecostal, Leskovac

“No. Maybe the priests themselves offered it, but they never accepted it. Do you know
what they based their decision on? Here, and not just here, I heard it was also true for
some other places, priests drink and talk nonsense, which is completely out of place.
Maybe they would have accepted it, but seeing those priests and such bad behaviour,
I can’t tell for sure. They came, they socialised, but they didn’t accept anything at all,
they laughed at priests. They didn’t want any encouragement from the priests.”.”
Alisa Ton¢ié, 33, Pentecostal, Leskovac

“No, never. Since I was born and as far as I can remember, never. Neither did imams,
nor anyone....”
TIvan Maksimouié, 37, Pentecostal, Leskovac

“No. They never came. Even today, to my knowledge, these people are nowhere to be
found. They don’t come to my house to tell me the word of God, to convert me, so I
can come to church. You need God. They never came. Not even when my family was
celebrating, for example, they could have come, they know we celebrate. But they di-
dn’t. I don’t know whether we called them, whether my family called them.”
S‘erifAsanovié, 45, Pentecostal, Vranje

“Not as far as I can remember. If you saw a priest walking down the street, you’d say
‘hello’, and that was that.”
Kadira Asanovié, 50, Pentecostal, Vranjska Banja (Vranje)

“Clergy, priests? To my knowledge, they never came. I am quite sure they didn’t.”
Demir Demirouvski, 32, Pentecostal, Vranje

“Unfortunately, they didn’t. Even if they came, they only called on their friends.
When it comes to my family, they only came as friends, not as priests, not to tell us
about God or teach us anything. I can still remember how they used to threaten us
when they came. They threatened us that they would call a priest to chop off our ears
with scissors if we misbehaved. And when they came, the first thing they would ask
was whether we had money. Ok, this never happened with my family, but I heard it
on several occasions. They would ask: “Do you have any money to have the house ble-
ssed?”. Or: Tl bless the house now, but when you bring the bread, make sure you
bring the money too. Otherwise, I won’t cut your bread’.”

Sinisa Cvetkovié, 29, Pentecostal, Vranje
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“I don’t know how much the children mingle. I'll tell you something, there are instan-
ces, but they’re very rare, of children hanging out together when they’re out of school.
It would be so much easier if the population was mixed... Children don’t learn Serbi-
an in the ghetto. And there are so many smart, apt, clever children here, who could go
to good schools. And they go to special schools because they can’t speak Serbian. I
blame the parents. Why? It is their duty to prepare their children to speak both Serbi-
an and Romani. If, God willing, I have children one day, I will teach them Serbian fir-
st, because they will need it more. And they will certainly learn Romani in the family.”

Vesna Demirovié, 39, Pentecostal, Vranjaska Banja (Vranje)

DID THEY USE THEIR VISIT AS AN OPPORTUNITY TO INVITE YOU TO THE LITURGY?

ADVENTISTS
“It never happened that a priest who came to us recommended that we read the Bible,
and he never told us anything from the Bible. He only came to bless the water, cut the
bread, sing something we didn’t understand, pray for every individual family member
and in the end take the money. He never said: “Here, read something from the Bible.”
I was a child at the time, but I remember when he used to come, we were all there and
he never said a word about it.”

Anita Simié, 29, Adventist, Ni$

“No. We didn’t have a copy of the Bible at home, until I went and asked for the truth.
I would be lying if I said he came to invite us to the liturgy. His behaviour was very
formal. That’s why I'm looking for my version of truth, which I wasn’t able to get from
them. But I will give you a different answer to the previous question: I did go to the li-
turgy. I did what the priest told me to, we all did it in our ignorance, he didn’t even open
the Bible to quote from it. To this very day, he sings, they say ‘amen’ and that’s it! He ne-
ver talks about Christ, who is the centre of our faith, the priest does not talk about Chri-
stocentrism. He talks about patron saint celebrations and saints; it’s true that he men-
tions Christ, but Christ should be the basis, like a foundation is when you build a hou-
se. This is why my heart didn’t flutter when the priest was preaching... However, the
priest said something I found offensive. He told my father when my uncle Ilija died
and he came to commemorate the first forty days after the funeral, and he had heard
about me and asked how I was doing. And then they asked him something, to which
he probably replied: ‘Eh, he’s probably going to sacrifice his daughter, that’s what
they do, they’re like a cult!” He, the spiritual leader of the village, who is supposed to
teach people, should not be allowed to say such things! I don’t know what gave him
the right and courage to say such a lie! A lie it is, I gave life to my child! I never got
married, I didn’t bring anyone to be her mother. It’s not like I am incapable or any-
thing, that I can’t get married, I could easily do it tomorrow, it’s just that I cannot en-
sure a mother who would nourish that child. So, I make sacrifices for my child, do
everything to please her; I would never sacrifice her, God forbid! This is what my fa-
mily told me he said, and I feel awkward going there to ask him what he meant by
that and whether he even said it in the first place. I suppose he would deny it, since I
don’t think he sticks to the seventh commandment. As for his wife... My daughter told
me, she teaches catechism at school.
And through catechism my daughter noticed many truths that I told her. ‘Daddy, she
tells us the same things you do’, were her words. An that husband of hers, the priest,
only cares about patron saint celebrations, the bread, candles... ‘She’s expecting Chri-
st just like you are’, my daughter tells me. She’s attending catechism classes. When
they were given a choice between two elective courses, civics and catechism, I told her
to choose catechism so she’d learn something about God. In Solomon’s tales it is said:
teach your children while they’re young, so they wouldn’t go astray later on....”

Boban Tosié, 35, Adventist, Gornji Matejevac (Nis)

And how do Orthodox priests see their neighbours, the Roma?
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HOW ARE THE ROMA, AS BELIEVES, GENERALLY TREATED BY THE REST OF
THE ORTHODOX/ISLA-MIC BELIEVERS? IS THEIR PRESENCE IN CHUR-
CHES/MOSQUES DESIRED? DO YOU GLADLY PERFORM RELIGIOUS CEREMO-
NIES AND CELEBRATE FESTIVALS WITH THEM? FOR, THERE ARE CERTAIN
CLAIMS THAT THE ROMA CANNOT BE GOOD BELIEVERS, THAT THEY'RE NOT
CONSISTENT IN THEIR FAITH AND DO NOT PRACTICE THE CEREMONIES,
ETC.

“SVETA JOVIC (protopresbyter stavrophore, the head of the Orthodox Cathedral in
Leskovac): There are no Roma believers in our parish. However, the situation is diffe-
rent in the neighbouring villages, in Grdelica, Lebane and Vlasotince. These are the
principal places where they got converted. Orthodox names are rare here, they give
names known only to them, Muslim or whichever, even though generally they do not
know which faith they belong to, I stand firmly behind my words when I claim this.
For, they celebrate Vlasuljica, Saint Basil the Great, Saint George, I see that they’re
buying turkey now. At the same time they invite imams over, not all of them, but so-
me certainly do. Or in 90% of the cases they perform funerals without anyone prese-
nt, and put the crescent moon and star on their graves, on tombstones. Practically,
they do not know which religion they belong to. I'm talking about the Roma living in
cities now. However, I know for a fact that in Lebane they all have Serbian names, as
well as in Vlasotince, where they celebrate Orthodox patron saints; all of them have
been baptised in Orthodox churches in these areas. So, generally speaking about the
town of Leskovac, they are not Orthodox here. But it was by their own will that they
got isolated here. No one is forbidden from coming to church here. But their habits and
attitudes towards the religion itself have contributed to this. In the end, it is easy to talk
to literate people and prove some things to them. But if someone is ignorant and inert,
you cannot allow them to... There was a very striking case of this little boy who used
to push his invalid granddad around in his wheelchair. His name was Demir, he’s a
young man now. When he was younger, he used to stand at my gate all the time and
ask for something. And we used to give him all the time, money to buy bread, cheese,
salami, anything, five, ten dinars, as much as we could afford to give. Whenever he
saw me in the parish, I always gave him something. One day, he was grown by then
and our relationship had changed, he sees me and says: ‘Give me 50 dinars’, he wa-
sn’t asking for change anymore. And I say: ‘Demir, you're grown now, it’s shameful
for you to go around begging, you can now chop wood for people, you can do many
things.” He replies: Tl beat you up.’ ‘You should’, I reply, thinking to myself that I
would never allow for that to happen, but I still say: ‘You should beat me up’, since I
invested into someone without any regret for doing so. It is obviously, as I had told
him earlier, a bottomless pit. Whatever you invest into it, judging also by what the
municipality has invested, attitudes in life do not change.... We are still not giving up
on plans to build a church near the Spiter graveyard in the next 10 years, and this is
where their transit is, leading either left or right. But all this will be done primarily
because of the need for a church, because of the graveyard, and not for the purpose of
getting closer to them. We don’t have a problem with this, but there were problems
with the local indoor swimming pool here, where all people would leave when the Ro-
ma came.”

“LAZAR BARAC (protodeacon, appointed by the archbishop at the Holy Great Martyr
Procopius’ Church since 1982): They are well accepted. You know that priest give co-
mmunion after the liturgy, well no one went away here because a baptised Orthodox
Roma was in front of them in the line, no one said they didn’t want to use the same
spoon just because a Roma had used it before them. All people are brothers in Ortho-
doxy, we have a lot of African black people who are Orthodox as well. Faith goes be-
yond nations, our Lord did not say: ‘May only Serbs come to me’, so it makes sense
that the Church should teach people that they are brothers. The Roma are very super-
stitious, Serbs regard them as equals.”

ALEKSANDAR JOVANOVIC (the rector of the Holy Trinity Orthodox Cathedral in
Vranje since 1994): There are no problems and there have never been any. There are
no differences, I have never noticed any animosity. Unfortunately, in Serbian Ortho-
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doxy there are many who belong to the Church only by the power of baptism, and
who do not live in accordance with their faith in everyday life. That’s why there is no
zealotry on the part of many of the Serbian believers. However, neither them nor the
true believers show any signs of animosity towards the Roma believers.”

DO YOU SPREAD EVANGELISM OR QURAN IN ROMA DISTRICTS ON THE TE-
RRITORY OF YOUR PARISH? DO YOU EVER INVITE THE ROMA TO ATTEND LI-
TURGIES/PRAYERS AND CATECHISM CLASSES AND DO YOU PERFORM CER-
TAIN CEREMONIES IN THEIR HOUSES? IF NOT, PLEASE SAY WHY.

“SVETA JOVIC: Personally, I don’t. And no one else has done it, because they left no
space for it, they weren’t interested. All that is politicised to the maximum. The state
too only visits their districts before the elections when they give them some flour.”

“LAZAR BARAC: Unfortunately, we have never done this. It might be our mistake
that we didn’t do missionary work amongst the Roma. The situation was similar with
people from Bosnia, those who were at some point forced to denounce Orthodoxy, we
didn’t lend a helping hand afterwards and we didn’t say: ‘You are my brother, you we-
re forced to do this, it’s all right now’, no — we called them ‘converts’. Even Njegos
wrote about the persecution of converts.”

“ALEKSANDAR JOVANOVIC: I have a few households that want to practice Christi-
an faith more and more, those are some of the baptised families. They invite me to
bless the water before the patron saint celebration, at Easter, they show great respect
towards priests, I can honestly say, even more than Serbian families. They have the
will, but I noticed that they are not consistent in it; sometimes they come to the litur-
gy, but they fail to come regularly. Some of them try to read from the Bible occasiona-
lly. And the reason behind this is the Pentecostal cult, which made them read the holy
books more... When I see them in the street I often tell them that it would be good for
them to get baptised, I explain to them what baptism means, but it usually ends in
their promising to do so or saying that they will think about it and come, which they
never do. I don’t think they have a firm attitude towards religion, any given one.”

DO YOU EVER VISIT ROMA HOUSEHOLDS FOR PURELY HUMANE REASONS,
TO SEE HOW THEY ARE DOING AND WHAT’S BOTHERING THEM, LE. IF THE-
RE ARE ANY CONCRETE WAYS IN WHICH YOU COULD HELP THEM?

“SVETA JOVIC: No. I have to admit this: I have an aversion towards all that, precise-
ly because they are irresponsible, dirty, squalid. They put you off, when you walk do-
wn their street, through their district, especially in the summer, there are foul smells
coming from everywhere. And it might be a sin if, I am talking from my own standpo-
int here, if our church embraced such a scruffy, dirty and smelly bunch. And imagine
yourself standing for an hour next to such people, that would be the end of it, you wo-
uld simply turn your back and leave without any second thoughts, and even change
your opinion of the church itself.

As a man, a priest, as someone who.... for Christ we were all equal. The Old testament
distinguishes between Greek people, Jews, slaves and masters, but he said: ‘But I tell
you, from now on nobody is more beautiful or better than anyone else, there are no
Greeks and Jews, no slaves and masters, all stand equal before Christ.” But they beca-
me isolated of their own will and they don’t want to be integrated into the society. I
believe, hearing what their representatives in the government are saying, that they
are trying in vain...I mean, it’s all viewed from the side, it’s all based on nationalism...
A few months ago there was a fight in the prison in Leskovac, do you remember that?
The fight was between the Roma and the Serbs, but it wasn’t publically talked about
so it would not be revealed that it was on the national basis. They are very aggressive.
Even those who don’t have anything, they have been informed that they can always
defend themselves by claiming that their rights are being violated, because they are
Roma, which is complete nonsense. Because they build what they want without a per-
mit, no permits are asked from them, they don’t pay any living expenses, anything.
All this thanks to the occasional elections, when they vote and give a certain percen-
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tage of votes to whoever, this is what they get. Everything else, I say, I may be small
and insignificant to give my judgment, but I believe that any attempt... Because, we
have a few teachers, apart from that Bakic guy, we have another one in a polytechnic
school, Tane Kurtic is his name. One of our priests here, whose daughter was in his
class, wanted to beat the living daylights out of him, because he was keen on tormenting
his daughter at school at all costs. They are very aggressive, those who went in for politi-
cs, for business, they are very aggressive, very rude. I'm not saying, there are both good
and bad amongst our population as well, but they are on a very low intellectual level,
they don’t have anything to use for thinking.

They are guided by their instincts, when they’re hungry they ask for something to eat,
that’s when they beg, ask, steal, same thing happens when they’re thirsty, and nothi-
ng else matters. It’s as if they are a bit backward in a way, they minds are not broad
enough, that’s what their life philosophy is like. If they have some bread, 200 g of sa-
lami, a bottle of beer, there, they spend all summer in front of the grocery store close
to my house. They don’t have money for anything they need, but they have to buy a
six-pack of beer, and then when they drink it they become loud and talkative and
that’s their life. And now we should come and offer them guidance, I think it’s Sisy-
phus’ work and doesn’t lead anywhere.

There, that is my personal opinion, but also the opinion of the Church when it comes
to taking any action. It might be a good idea to build a Roma church, but then again
who would do something like that...”

“LAZAR BARAC: Those who are religious have great respect for the priests. I think
it’s even easier for them to accept the things I tell them than it is for Serbs. And they
like to ask a lot of questions, is this right, is that good. They ask about the dreams
they had, they dream about something and they come to venerate icons, and they ask
where different saints and icons are. There has to be some logic there, God certainly
gave them soul which yearns for God, and the fact that we don’t know how to appro-
ach them, that we’re bad at missionary work, that’s our problem. And there have been
no appeals to us from above to go to their homes. And so we don’t visit them often.
They understand religious issues. For example, if someone doesn’t what to hold the
candle at a funeral, they just step away, they don’t get in the way of those who do wa-
nt to, there is understanding, tolerance. I had an opportunity to go to Roma house-
holds where half the people were unbaptised, Muslims. And they didn’t mind this,
even though they never told me why half of them were Orthodox, and half weren't.
There are cases where they become blood brothers, and they know they cannot do
this in church if they’re both not baptised and they respect this.”

“ALEKSANDAR JOVANOVIC: Well, I live close to their district, I see them all the ti-
me, some of them I know well, we talk about many different things. Most of them ha-
ve hard lives, but things have changed for the better in comparison to how it was twe-
nty, thirty years ago, when I was a child. Some of them made some money in the me-
antime, they live better, or some of their relatives work abroad, so they managed to
help them improve their living standard. There are many musicians amongst them,
Roma musicians from the south are quite famous, they have a special gift for music,
song and dancing, and they really do it with passion, I have to admit that.”

WHAT SHOULD YOUR RELIGIOUS COMMUNITY DO TO BE JOINED BY A GREA-
TER NUMBER OF THE ROMA?

“SVETA JOVIC: Nowadays everything boils down to material things. Having in mind
that our church is faced with the crisis as well, this is normal, like country, like chu-
rch; our church cannot offer much at the moment. The material aspect is the primary
one, there’s nothing else.”

How about going to their districts and offering the word of God more often?
I'm sure they don’t have any idea what that is.”

“LAZAR BARAC: Missionary work, that’s where we have failed. People living next to
us, who should be our brothers, we neglect them. Nowadays we’re sending missiona-
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ries to black peoples’ countries, and we do not see people living in our neighbour-
hood. We didn’t offer our hand, we didn’t say: ‘You are our brothers’, for Christ didn’t
die only for this priest or that, he died for an unbaptised Roma as well.

I wouldn’t know why we did thus. There were times when it was forbidden to perform
baptism at people’s homes, we weren’t allowed to go to funerals in times of commu-
nism. If a mother brought her child in for baptism, for example, other parent’s permi-
ssion was asked as well. A priest would perform the ceremony as quick as possible,
charge what he had to in order to make a living, and withdraw to the church, he
wasn'’t allowed to do missionary work.”

“ALEKSANDAR JOVANOVIC: Not in our parish, but I know a lot has been done by
Bishop Irinej of Backa in Novi Sad, the liturgical book has been translated into Roma-
ni and priests were appointed to perform ceremonies in Romani. However, I'm not
sure all this yielded any results. There was initial enthusiasm in the Roma population,
but it soon died down, and I haven’t heard anything about them continuing to build
this ‘house of spirituality’ on the aforementioned foundations ever since.

Orthodoxy primarily revolves around liturgy, it is a way for Orthodoxy to spread out-
wards, faith is best presented through liturgy, it’s more about the gospel principle ‘co-
me and see’, just like our Lord said to the Apostles, and not so much about doing mi-
ssionary work amongst people. It’s not that we don’t invite the Roma, or explain to
them what this means, it’s just that there’s no response. The Roma are primarily
occupied with secular life, material problems. Existential struggle is their number one
problem. They also have this mentality of living for today only, it has been prevalent
in them for decades, they don’t feel the need for a deeper, spiritual life. Maybe if there
was an Orthodox priest who has been canonised, and if he was willing to live actively
amongst them, not just next to them, maybe he would be able to make some signifi-
cant changes.”

Yes, winding are the roads leading to Roma souls, and each and every one
who claims that their souls are easy to ‘conquer’ makes a mistake at the very outset.
It seems that religious dignitaries are aware of that fact, unlike pastoral priests who
should be spreading their word amongst the believers, and who should have under-
stood that it is up to them to choose the right path to the Roma soul. The Protestant
Roma know Orthodox clergy far better than the clergy knows the Roma. What is ev-
en worse, Orthodox priests — not all of them, of course — are still prisoners of stereo-
types and prejudices relating to the Roma.

REFERENCES

Beckford, James A. and Demerath III, N. J., eds. The Sage Handbook of the Sociolo-
gy of Religion. London: Sage, 2007.

Blasi, Anthony J., ed. American Sociology of Religion. Leiden and Boston: Brill, 2007.

Canton Delgado, Manuela. “Gypsy Pentecostalism, Ethnopolitical Uses and Constru-
ction of Belonging in the South of Spain.” Social Compass 57, no. 2 (2009):
253-67.

Clarke, P. B., ed. The Oxford Handbook of the Sociology of Religion. Oxford: Oxford
University Press, 2009.

Dillon, Michele, ed. Handbook of the Sociology of Religion. Cambridge and New Yo-
rk: Cambridge University Press, 2003.

DPordevi¢, Dragoljub B. “Globalization of Religion: Evangelistic Pentecostalism (Soo-
ting Process of Evangelical Pentecostalists in the State Union of Serbia and
Montenegro).” In Religion and Globalization, edited by Danijela Gavrilovic,
85—97. Nis: YSSSR and Sven, 2005.

187



ORTHODOXY FROM AN EMPIRICAL PERSPECTIVE

——. “Religiousness of Serbs at the Beginning of the 215t Century: What is it about?”
In Revitalization of Religion: Theoretical and Comparative Approaches,
edited by Danijela Gavrilovié¢, 57—64. Nis: YSSSR, 2009.

——. Ha xomwy ca aanmonom y 6ucazama: yeod y pomoaowke cmyouje. Hopu Cajg u
Hum: [Tpomerej u Mamuncku dakynrer y Humry, 2010.

——. ,JIpaBociaBibe caryeziano 'Ha apyru HauuH'.“ Teme 35, no. 1 (2011): 460—61.

Hophesuh, [Iparosby6 b. u Musom Jopanosuh, mpup. Mozyhrocmu u domemu co-
YUjanHoz yuyewa npasocaasba u npasocaasHe upkee. beorpag u Humr:
donpanuja Koupag Anenayep u JYHUP, 2010a.

——. ,CoIrosioruja mpaBociaB/ba: yreMebeme, 3a/laiu u mnepcrektusa.” Y Moayh-
HOoCMUu U 0oMemu CoyUjanHo2 Yuerwa NPasocaas/ba U NPasocaasHe ypkee,
npupeawiu JIparosyo B. Hophesuh u Mustomn Josanosuh, 7—39. beorpan u
Huir: ®onpanuja Konpaa Anenayep u JYHUP, 20106.

Bophesuh, [parospy6 b. u IIpegpar Crajuh, npup. Peauzuje y ceemy. HoBu Canx u
Jleckonai: ITpomeTej u JleckoBayKu KyJITYPHH IIEHTap, 2011.

Hophesuh, JIparosby6 b. u Iparan Tomoposuh. «KpuBygaBu ApyMOBH 70 POMCKHUX
[yllIa: NPKBEHU BEJIMKOMOCTOJHUIIM O PoMuMa Kao BepHHUIUMA.» 300PHUK
Mamuuye cpncke 3a dpyuwmeete Hayke 109 (2000): 205—38.

Papinsko vijec¢e za pastoral selilaca i putnika. Smjernice za pastoral Roma. Zagreb:
Krséanska sadasnjost, 2008

Parry, Ken, ed. The Blackwell Companion to Eastern Christianity. Oxford: Wiley-
Blackwell, 2007.

Payton Jr., James R. Light from the Christian East: An Introduction to the Ortho-
dox Tradition. Dovners Grove: IVP Academic, 2007.

Ries, Johannes. ,Writing (Different) Roma/Gypsies — Romani/Gypsy Studies and
the Scientific Construction of Roma/Gypsies.” In Roma-/Zigeunerkulturen
in neuen Perspektiven; Romani/Gypsy Cultures in New Perspectives, edi-
ted by F. Jacobs and J. Ries, 267—91. Leipzig: Leipziger Universititsverlag,
2008.

CnaBkoBa, Marpasnena. IJueanume egaxeeaucmu 8 boazapus. Codus: Ilapagurma,

2007.

Stamenkovié, Ivica. Pravoslavlje obasjano evandeljem, ispravljeno i dopunjeno iz-
danje. Beograd: izdanje autora, 2010.

Todorovié¢, Dragan, ed. Evangelization, Conversion, Proselytism. Ni§: YSSSR, 2004.

Todorovié¢, Dragan and Dragoljub B. Dordevic. “The Profile of Roma in Majority Me-
dia: A Scheme for a Theoretical research Framework.” Balkan Journal of
Philosophy 2, no. 2 (2010): 165—74.

JKuskosuh, JoBaun u sip. Pomcke Oywe: kpusydasu opymosu 00 pomckux dywa.
Hum: Yausepsurer y Humry, 2001.

Translated from Serbian by Ivana Vlajkovié

188



UDK 271.222(497.11 Kpy1eBair)’2000/2010”
Zorica Kuburi¢

ORTHODOX EPISCOPAL DEANERY IN KRUSEVAC
FROM 2000 to 2010°

In this article I would like to present a religious life in Krusevac in the period
from 2000 to 2010, by comparing data managed by Municipal office of KruSevac with
those kept by the Church. I have acquired the data from the Municipal office of Kruse-
vac at the written request, which I sent on October 25, 2010, while the data from the
ecclesial records were give to me on the same day by the priest and Episcopal Dean
Adam Stevanovi¢, who received me at 7.30 a.m. in the morning in his office and sho-
wed me the kept documentation and read to me the reports for the each year. Altho-
ugh retired, he was asked to continue to perform the duty of the Episcopal Dean.

The Orthodox Episcopal Deanery in Krusevac is a part of the Eparchy of Kru-
Sevac (www.eparhijakrusevacka.com), established by the Serbian Orthodox Church
(SOC). It can be found on the web page of the Eparchy of Kru$evac that the new Epa-
rchy was founded on February 13, 2011 with the seat in the former capital of Saint
Tsar Lazar — Krusevac. The decision on establishing the Eparchy of KruSevac was ma-
de during the autumn session of the Church Council, which started on 17.11.2010; the
newly formed Eparchy has five Deaneries: KruSevac, Cicevac, Trstenik, Zupa, and Te-
mni¢. There are 88 parishes in the Eparchy, which includes KruSevac, Brus, Aleksan-
drovac, Trstenik, Varvarin, Ci¢evac, and Razanj. In this article a special attention is gi-
ven to the Eparchy of Krusevac and the Parish of Dvorane.

According to the 2002 census, over 97% of population in KruSevac is orthodox
(Municipalities, 31.3.2002; Census 2002).

Table 1.
Religious affiliation of the Krusevac population is as follows:
Total 131.368
Islam 85
Judaism -
Catholic 167
Orthodox 128.063
Protestant 45
Pro-oriental cults 2
Religious affiliation is not included in the list 513
Religious, but without any affiliations -
Undeclared 556
Nonbeliever 146
Unknown 1791

* It has been done as a part of the project “Changes in Social Structure and Mobility as a Factor of Euro-
pean Integration of the Republic of Serbia, with special reference to AP Vojvodina”, No 179053 (2011-
2014), which is financially supported by the Ministry of Science and Technological Development of the
Republic of Serbia.
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Possibly the most important thing for a town and its future is a number of
newborns. In Krusevac not only women from Krusevac and the surrounding places gi-
ve birth to their children, but also women from Aleksandorvac, Brus, Varvarin, Cice-
vac, Trstenik, as well as women from Kosovo and Metohija with residence in Krusevac.
It is also important to mention that since 2005 there has been a number of subsequ-
ently added people, who were born in the former republics of Yugoslavia.

Table 2.

(period — town — suburban neighborhoods-villages)

Number of newborns in Krusevac

1.1. 2000 — 31. 12. 200 2182 (592 — 438)
1.1. 2001 — 31. 12. 2001. 2294 (641 — 438)
1.1. 2002 — 31. 12. 2002. 2176 (646 — 425)
1.1. 2003 — 31.12. 2003. 2135 (649 — 418)
1. 1. 2004 — 31. 12. 2004. 2084 (634 — 446)
1.1. 2005 — 31. 12. 2005. 1875 (517 — 276)

1.1. 2006 — 31. 12. 2006. 1759 (415 — 248)
1.1. 2007 — 31. 12. 2007. 1664 (557 — 354)

1.1.2008 — 31.12. 2008.1821 (611 — 354)

1.1. 2009 — 31. 12. 2009. 1816 (606 — 330)
1.1. 2010 — 18.10. 2010. 1475 (436 — 224)

The numbers in Table 2 clearly show the gradual decrease in the birth rate;
however, it is not a reason foe quoting these data, but the fact that they enable the co-
mparative overview on the number of baptized children. Namely, by looking in the sta-
te and church registers we can understand the religious life of citizens of the town with
a rich history and with relatively homogenized population in regards to religion.

Table 3.
The deceased with the residence in Krusevac in the period 1. 1. 2000 — 25. 10. 2010.
(Period — town — suburban neighborhoods)

1.1. 2000 — 31. 12. 200 507 132
1.1. 2001 — 31. 12. 2001. 432 139
1.1. 2002 — 31. 12. 2002. 459 146
1.1. 2003 — 31. 12. 2003. 496 157
1.1. 2004 — 31. 12. 2004. 495 151
1. 1. 2005 — 31. 12. 2005. 460 165
1.1. 2006 — 31. 12. 2006. 522 163
1.1. 2007 — 31. 12. 2007. 493 175
1.1. 2008 — 31. 12. 2008. 566 169
1.1. 2009 — 31. 12. 2009. 569 181
1.1. 2010 — 18. 10. 2010. 445 121

The number of the deceased in Krusevac (table 3), either in hospital or at ho-
me, is given for the territory of the town and surrounding suburban areas, such as De-
dina, Lazarica, Pakasnica, etc. and without villages, because the statistics for villages is
kept in local offices, and I have acquired these data in the Municipality Office. In ave-
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rage, in Krusevac die 450 people a year in the town and 155 people in the suburban
neighborhoods. According to researches, the citizens observe all the usual ceremonies,
regardless of whether they are religious or not.

Table 4.
The number of married people in the Municipality office of Krusevac:
1.1. 2000 — 31. 12. 200 677

1. 2001 — 31. 12. 2001. 650
1. 2002 — 31. 12. 2002. 644
1.2003 — 31. 12. 2003. 651
1. 2004 — 31. 12. 2004. 609
1. 2005 — 31. 12. 2005. 575
1. 2006 — 31. 12. 2006. 626
1
1
1
1

. 2007 — 31. 12. 2007. 769
. 2008 — 31. 12. 2008. 725
. 2009 — 31. 12. 2009. 687
. 2010 — 18. 10. 2010. 487

inll Eaull ol ol il E il ol Enll Eoll R

It was explained to me that since 2007 the number of married people has been
increased, because many Serbian citizens of Albanian nationality from the Prizren re-
gion in Kosovo and Metohija are being married in KruSevac.

ORTHODOX EPISCOPAL GOVERNORSHIP IN KRUSEVAC

Before proceeding to the social characteristics of religious life, it is important
to mention that the number of churches has been increased in entire Serbia. An exam-
ple of the Deanery in Krusevac also testifies to the return to religion and a kind of com-
pensation for the last fifty years of stagnation.

A number of built churches, bell towers and ecclesial houses in KrusSevac du-
ring the period from 1979 to 2009 show the following: 31 churches, 30 houses and 12
bell towers have been consecrated. In a document that I acquired, 17 parishes have
been mentioned, which cover 58 places, where some kind of work has started, and it is
also mentioned if a church has been consecrated.

The names of the parishes in the Governorship of Krusevac are the following:

MAJDEVSKA: Majdevo, Grkljane, Stitare.

JABLANICKA: Jablanica, M. Kupci, Savrane.

LOMNICKA: V. Lomnica.

DVORANSKA: Dvorane, Trmcare, Petina, Poljaci, Stanci, Poljaci, Modrica.

MUDRAKOVACKA: Mudrakovac, V. Golovode.

KRUSEVACKA: D. Stepos$, Parunovac, Gaglovo, Kapidzija, Gari, Staro kruseva-
¢ko groblje, Novo krusevacko groblje, Crkva Lazarica, Crkva Sv. Porda, Bivolje, Kobilje.

CITLUCKA: Citluk.

VUCACKO-PEPELJEVACKA: Vuéak, Pepeljevac, Lukavac, Bekéiéi, Cerova.

MACKOVACKA: Mackovac, Globoder.

VRBNICKA: V. Vrbnica, Doljane, Mesevo, Laéisled, D. Stupanj, Golubovac.

MAKRESANSKA: Makre$ane, Dedina.

SANACKA: Sanac, V. Krusevica.

JASICKA: Jasika.
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PADESKA: Pades, Krvavica, Sasilovac, Globare.

KUKLJINSKA: Kukljin

BELOVODSKA: Bela Voda, Brajkovac.

KONJUSKA: Konjuh, Komarane, Lazarevac.

In the listed places there are over 50 churches that were built between 1979
and 2009, both consecrated and unconsecrated. Being also characteristic for the SOC,
I will list their names; some of the names are repeated even several times. The names
of the churches are: St. Agatonik, St. Trinity, Sveti Vraci (Saint Cosmas and Damian),
Protection of Our Most Holy Lady Theotokos, St. Joachim and Anne, St. Prophet Eli-
jah, St. John, St. Sunday, St. Fathers, St. Pantaleon, St. Apostles Peter and Paul, St. Ar-
changel Gabriel, St. Petka, Resurrection, St. Margaret the Virgin, St. George, St. Archa-
ngel Michael, St. Apostle Thomas, Ascension of Jesus, St. Luke, St. Apostle Andrew, St.
Athanasius the Great, St. Nikolas, St. Constantine and St. Helena, and St. Apostle
Mark.

There are 33 priests working in the Deanery of KrusSevac. Records on the num-
ber of ceremonies performed by each of them are kept for each year separately. The
largest number of them are requiem masses, then baptism and least performed are
nuptial masses. In 2009 there were 1.232 baptisings, 309 marriages and 1.265 requi-
ems in the entire Deanery. Therefore, there are almost 2.500 ceremonies performed
during a single year.

Looking at a single parish, this number of ceremonies is different. For exam-
ple, a priest in a village has much smaller number of ceremonies. The 2008 records
show that 1.232 baptizings were performed by 33 priests during the year. That means
that each priest performs averagely 37 baptizings a year. However, distribution is une-
ven: the largest number of baptizings was performed in St. Georg Church in Krusevac
by priest Miroslav Milenkovi¢, and the smallest number — three baptizings for the
whole year — in the parish of Lomnica. The number of marriages in 2008 was 435,
which means that in average 13 marriage ceremonies were performed by each priest.
The distribution here is also greatly uneven: there was only one wedding in the parish
of Lomnica; priest Dragan Ili¢ performed 29 marriage ceremonies in the Church of St.
George, and priest Rade Milovanovi¢ in the Lazarica Church performed 34 weddings
in 2008. These churches both compete with each other to perform more ceremonies in
better fashion at a lower price and they work together. During the visit of the Patriarch
Irinej’s to Krusevac (October 3, 2010), the choir of Lazarica Church sang in the Church
of St. George. All priests of the Episcopal Deanery of KruSevac were together with
people without any hurry or anxiety.

VILLAGES DVORANE, PETINA, POLJACI AND LOVCI AND PARISH OF
DVORANE FROM 2000 TO 2010

According to the report on activities of the local office in Dvorane for the pe-
riod 2009-2010, this local community is comprised of four villages: Dvorane, Petina,
Poljaci, and Lovci. The territory of this community has an elementary school, which
was formed in 1892, a doctor’s office with a pharmacy, a post office, a vet, four general
stores, two agriculture pharmacies, three auto repair shops, two taverns, cultural arti-
stic society “Bistrica” and a football club “Dvorane”.

Dvorane is also the seat of the Church congregation of Dvorane, which was
formed in 1885, and which is divided into two parishes with ten neighborhoods in to-
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tal. There are twenty churches on the territory of the Congregation, five of which have
been consecrated. The 2010 report says that there was a significant work on ecclesial
buildings. For example, the road that leads to the Church of St. Fathers in Poljaci was
built in the length of 700m and the church was consecrated. The roof on the church of
St. Petka was repaired and the facade was finished. A concrete path was made around
the Church of St Mucenice Nedelje in Petina and decorative greenery was planted.

Table 5.
Demografic structure of population in Dvorane, Poljaci, Petina and Lovci
Vilage Number of households Number of inhabitance
2000 (2010) 2000 (2010)
Dvorane 193 (147) 735 (584)
Poljaci 109 (90) 494 (397)
Petina 99 (82) 423 (356)
Lovci 66 (53) 264 (192)
Total 467 (372) 1916 (1529)
Table 6.

Occupations of population in Dvorane, Poljaci, Petina and Lovci (2000 and 2010)

Employed 28,49% (13,60%)
Unemployed 4,30% (8,24%)
Retired 31,18% (18,38%)
Farmers 29,03% (21,91%)
Abroad 2,15% (12,00%)
Self- 1,08% (0,46%)
employed
Table 7.
The age structure of the population (2000)
5-14 9%
15—24 11%
25—34 12%
35-44 13%
45-54 17%
55—64 14%
65-74 17%
75—84 7%
85-99 4%
Table 8.
The age structure of the population (2010
0-5 57 3,73%
5—14 163 10,66%
15—24 129 8,44%
25-34 247 16,15%
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35—44 177 11,58%
45—54 180 11,77%
55-64 | 269 17,59%
65-74 | 144 9,42%
75—84 157 10,27%

85-99 6 0,39%
ukupno | 1529 100%
Table 9.
Age structure of the population (Dvorane, 2010)
Age %
0-5 4,62%
5-14 8,00%
15—24 7,02%
25-34 14,15%
35—44 13,53%
45—54 13,70%
55—64 18,15%
65-74 7,53%
75—84 11,47%
85-99 0,51%
Table 10.
Number of households — % 2000.
Number %
1 12%
2 20%
3 11%
4 14%
5 12%
6 17%
7 10%
8 3%
9 1%
Table 11.
Number of households — % 2010.
Number %
1 15%
2 16%
3 9%
4 11%
5 19%
6 17%
7 7%
8 4%
9 0,8%
10 0,8%
11 0,4%
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Table 12.
Number of households — % 2010. Dvorane
Number %
14%
17%
12%
12%
19%
18%
5%
5%
1%

BB fo|oN|ovu & e~

There are 1529 inhabitants in these villages today, while ten years ago there
were 1916 people. The total number of households is 372, while it was 467 ten years
ago. There are on average four members in a household, although the real number of
household members is much different. The most numerous households are those with
five members (19%), then those with six (17%), then two members (16%) and only one
member (15%). There are 11% of four-member households, and 9% of households with
three members. Households with seven members make additional 7%, and there are
4% of eight-member households. In each village there is one household with nine me-
mbers and one with ten members. In the village of Poljaci there is one household with
eleven members.

By comparing the data from ten years ago and those from today we can find
that 28.49% of people were employed, while today only 13.60% of people work. The
number of the unemployed has been doubled, it was 4.30% ten years ago, and it is
8.24% today. The number of the retired people has been decreased from 31.18% to
18.38%. The number of farmers has been decreased from 29.3% to 21.91%. The num-
ber of people who live abroad increased from 4% to 12%. There are also self-employed
people in the village, and there is a tailor shop that works for a foreign market. Accor-
ding to the age structure of the population, the largest group falls within the category
of 55 to 64 year olds (18%).

Since I have already written about the village of Dvorane (Kuburi¢, 2000a),
my return to the village was motivated by the need to observe the changes in the last
ten years. I spoke this time presbytera Rada, the wife of priest Hristoljub, on October
2, 2010. They have been living in Dvorane for eighteen years; they have two sons and
four grandchildren. Before they came to Dvorane, they had lived in a village near Bla-
ce. I found her cleaning the parish house — they were preparing for an inspection, whi-
ch was announced for the following Tuesday. She told me it was just the same as in any
company: the bills were checked, all books were checked, and it was a usual procedure
every year.

“People don’t know that, they think that a priest can do whate-ver he wants. Every
church keeps books. For every penny it must be known where it comes from, and
where it goes; from the candles, books, contributions...”
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Taking about changes that happened, she said:

“It appears as if people retur-ned to the Church. But they didn’t. Those who have
been coming to Church, they still come. The media force it a bit, so the public thinks
that the people have returned to the Church.”

Two perspectives were intertwined in the discussion. She compared what she knew,
based on her personal experience, about the period before the ‘9os and about the vi-
llage near Blace and this one near Krusevac.

Her story brought us back in the period of the “70s and in their previous parish.

“We were in Blace for 20 years. People there didn’t bring cakes to Chirch, there we-
ren’t feasts, just christenings and funerals and sanctifying water for Slava. There were
people going the wrong way, there wasn’t anyone to guide them. After we came to
Blace, we christened more the old than the young ones, people didn’t dare to, but
then again, they didn’t allow it to be forgotten. I am annoyed when someone says to
whom it was forbidden. How can you say that? Look, nowadays teachers come to
church, and back then they didn’t want to bid good day to a priest, it was humiliating.
That is well known. When my children started school, their teacher was asked by a
colleague: Zora, how will you manage to teach a priest’s children? I asked her: Are
my children really so different from the others? And she says: Well I told her: there’ll
be no problem, our priest is a modern man, he does it just for money; it has nothing
to do with religion. I don’t understand that. Other children weren’t allowed to come
to us. And children will be children. It was in the village of Dragusa, sometime aro-
und 1971. There were just two TV sets in the village, one of them was ours, and chil-
dren wanted to watch television, but they weren’t allowed. If a child came to watch
TV with us, he would be criticized the next day in school.”

Apart from comparing the past and the present, and the described attitude
towards faith, she compared the two villages:

“I was truly happy when we came here, because people here come to church. In Zitni
Potok it was only a presbytera with children who welcomed the Episcope; people here
would never allow something like that to happen. If only a rumor is spread that the
Episcope is coming, people gather. These parts, up to Krupce, have a tradition of ga-
thering and preserving the faith. When you look at children going to school, there is
no one who doesn’t cross himself, and children leave some money, change money,
but they know that one should give money to the Church. They grow up knowing that.
Religious instruction is not obligatory, and there are children who don’t take it. Why
don’t they introduce it, as it was before, like the Serbian language, so that everyone
studies it? Religious instruction is taught by theologians without parishes, it would be
difficult for a priest to teach it, because he has a parish and many responsibilities.”

Talking about the life of a priest’s family, presbytera Rada said that there were
cases when a spouse leaves a priest, and he cannot remarry, and he tried hard to be a
priest but someone ruined it for him. She gave an example of a priest who told his fu-
ture wife: “Think it over; if someone tells you that a presbytera has an easy life, he lies.
Responsibilities are responsibilities.” Rada thinks that this should be the case in any
marriage, come what may, one must persist. Everyday there is something wrong, and
who wants to keep the marriage, must resist everything, no marriage is without troubles.

Answering the question on how presbyteras live, she says:

“Long ago presbyteras lived well. I remember, my late father-in-law worked in Jabla-
nica in a church and he said that in those days a teacher and a priest were held for so-
mething higher than others. My father in law said that in the morning he would go to



Orthodox Episcopal Deanery in Krusevac from 2000 to 2010

a presbytera to bring her water and light her fire and just then she would get up. Now
we laugh at that story. I lived in a family which respected that.”

Comparing her life with what was before she says she is well even when she
is not well.

“I never show when I have problems; I have always lived among foreign people, and
my grandmother taught me: you are among foreigners, you have no one and you have
to keep quiet. It will pass and then it’s over. I keep to myself and that’s all, no one is
always fine, and my priest is a very just man, and I don’t like to share with him, beca-
use I know he cannot bear it. And I like it better to keep quiet, and it will pass. When
you know that God said that today the Sun has to shine, and tomorrow it has to rain,
it is not so difficult.”

When discussing what is special about a priestly family, she tends to observe it
through several practical problems of common life style. Namely, everything she said
pointed to her as a woman who truly lives Christianity, and to her devotion to her fa-
mily and the Church. The easiness of existence and the wisdom not to make a drama
about the life lie, as she recognizes, in a traditional upbringing within a family.

“It was nothing new to me, because my family was religious and we fasted since I can
remember, and you couldn’t eat while fasting. I had a grandmother who felt sorry for
us, because we were very young. But we didn’t dare to take anything; we fasted also,
although we were children. People say to me: Rada, you are a presbytera, so you have
to fast. Why do I have to? I don’t have to, I want to. When someone says: I could ba-
rely fast, that is not it. If you force yourself to fast, that is not fasting. A person has to
make a bit of effort. In the monastery Crna Reka, they wouldn’t give you communion,
if you didn’t fast. There has to be an order, and a person has to make an effort in or-
der to appreciate it, when he has it, and to understand when he has nothing. Not any-
one can step into the altar and to perform a ceremony — that is one thing, but in any
other sense we are just people like any other.”

The thing that makes her different from other women is the fact that she can
neither wear just anything nor be seen in any company. About her duties around the
church she says:

“I have to go to every service, no matter whether I want to or not. Whether it is Sun-
day or a holyday, a wedding, feasts, funeral, I have to prepare all that is needed. Ho-
wever, it is not so difficult. I am satisfied when I see people coming and then staying
to receive communion after fasting. It is completely normal and it is not difficult.”

Discussing an employment, she says that a presbytera can, naturally, work
either in the Church or outside of it. There was a man working at church earlier, but he
grew old so presbyteras took over the work around the church. She explains it in her
own way:

“I clean my house, why wouldn’t I clean the holy place? It is an honor. It is not a hu-
miliation for me, I am not ashamed to work, but no one else wants to clean the chu-
rch, because people want pension insurance. I had to do some work around the chu-
rch around the feast day of St. Petka, we had to repair the exterior of the priestly hou-
se as well, and it all takes time; I am not as young any more so to be able to manage
all by myself. I was born in 1953, and I have three granddaughters and one grandson.
I have to sons — one lives at his wife’s, the other is with us. The eldest granddaughter
is in the second grade. I have to look after them. My daughter in law works.”
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Answering my question if the house where they live is theirs or belongs to the
Church, she said it belonged to the Church, and it would remain its property; they wo-
uld go to their own, as they had planned.

“My both daughters in law are here, we are close, thank God; God’s will be done, I
will be fine anywhere. It hurt me that there was no one to look after my children, and
then I was looking forward to my grandchildren. Now I am being criticized that I ful-
fill their whims. I don’t remember my mother, so I allowed a lot both to my children
and my grandchildren.”

This was my conversation with presbytera Rada, whom I met in the churchya-
rd while she was preparing for an inspection. It was a story of a wise woman, who lived
for her family, her children, her husband, and her Church. She knew how to accept
what is given in life and to find her place in it. She told me her life spontaneously; she
depicted the role of a woman in the Orthodox Church as a part of churchly life of the
believers in Dvorane.

The ceremonies performed by the priests in the parish of Dvorane

Numbers of baptises Numbers of weddings Numbers of funerals
2000. 43 2000. 16 2000. 43
2001. 32 2001. 11 2001. 39
2002. 40 2002. 11 2002. 40
2003. 40 2003. 15 2003. 40
2004. 50 2004. 14 2004. 50
2005. 40 2005. 13 2005. 40
2006. 37 2006. 13 2006. 38
2007. 36 2007. 7 2007. 36
2008. 30 2008. 16 2008. 30
20009. 29 2009. 16 20009. 29
2010. 22 2010. 5 2010. 22

I had an access to the church records on 4t October, 2010 in Dvorane, in the
parish house. The records are well organized, the data on the number of weddings and
funerals for each parish. All data are easily accessed by years. I copied the numbers of
baptizings, weddings and funerals from 2000 to 2010. The data for 2010 are not com-
plete, since it was still not the end of the year.

The ceremonies performed by the priests in the parish of Dvorane are also in-
teresting for a religion researcher. The total number of baptizings in Dvorane from
2000 to October 2010 was 399, which means 36 ceremonies during a year for each of
the two priests in the parish. The number of weddings since 2000 until October 2010
was 137, averagely 12 weddings a year. The total number of funerals is 407 — these we-
re performed by the two priests in Dvorane, which means 37 funerals a year. The Epis-
copal Deanery in KruSevac gave me data for each priest separately for all parishes. The
parish of Dvorane is one of the better. The religious tradition has always been evident.

The churchgoers’ movement has always had its followers in the village of Dvo-
rane. Talking with the locals I've learned that people in the village organized themsel-
ves and studied the Bible. Some of them have read the Bible more than 40 times. They
love to discuss spiritual issues. They go regularly to church and they try to live as the
religion taught them.
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RELIGIOUS EDUCATION IN KRUSEVAC AS IT IS SEEN BY THE PRIEST
AND RELIGIOUS TEACHER DRAGAN ILIC

Many pages can be written about KruSevac and its history. The church has al-
so rich heritage from the past centuries. The present moment offers rich material as
well. Among all this abundance I have decided to have another live conversation. The
date was important for the Church. On the day of the enthronement of the Patriarch
Irinej I was in the church of St. George in Krusevac. The church was full of people, all
the priests of the Episcopal Deanery in Krusevac gathered, except for those who went
to the Patriarchate of Peé¢ to be personally present at the ceremony. His arrival was
expected between 6 and 7 p.m. We waited until 9 p.m. A light rain was drizzling. Belie-
vers were waiting patiently while comfortably chatting. Youngsters, who sing in the
choir of the church Lazarica, were rehearsing; reporters interviewed people, interested
in what are their expectations from the Patriarch.

My collocutor was Dragan Ili¢:, the priest and religious teacher. My first ques-
tion related to the promise given by the Patriarch Irinej concerning the Eparchy of
Krusevac. The answer was that it was a historical, theological and cultural question,
that the Patriarch had mentioned it on several occasions, and that the idea about eccle-
sial circles had existed for over 15 years. Since it was the Patriarch who had started
publicly to talk about it, it was expected a realization to commence. The reasons which
were brought up by Dragan Ili¢ were historical: the Eparchy of Krusevac existed befo-
re, which is confirmed by the names of two episcopes of Krusevac. Before that Kruse-
vac had belonged to the so called Episcopate of Bela Crkva. Its seat was in today’s Kur-
Sumlija. Nemanja, before he became Grand Prince, while still just Prince, had held To-
plica and he had built two monasteries there, the monastery of St. Nikola and Presveta
Bogorodica (Our Lady) monastery. This is where his wife, Ana-Anastasija, the mother
of Saint Sava, became a nun, after Saint Simeon went to Hilandar, and this is where
she ended her earthly life. This is the reason why Saint Sava, while creating a network
of episcopates, established the episcopate in Bela Crkava, i.e. in Kur§umlija in 1219.
Krusevac had belonged to this Episcopate until the Episcopate of KurSumila was for-
med, sometime in XV-XVI century. Another reason is spiritual. Krusevac is, due to his-
torical circumstances, known as a center of Morava School of architecture, so this idea
is supported by the efforts to unite the Morava School.

Concerning religious education in KruSevac, Dragan Ili¢ said:

“The gymnasium of KruSevac had a break since 1946. There were two religious tea-
chers in the gymnasium back then. The first one was Pavle Pudlo, the father of the
writer Ivan Pudlo, a man who was one of the best informed people in the town, may-
be even the smartest one, I claim. He had come to the town before the World War II.
They are from the Imperial Russia, the white émigré. Due to circumstances, he got
the gymnasium of KruSevac to teach, and he married here with a colleague and was in
a group of teachers of the gymnasium, who were the most respected ones. An interes-
ting thing about him happened during the Occupation (it is written in the history of
the gymnasia, in one of two books): in 1943 he opposed the order of the Ministry of
education of the Nedi¢’s government to process all the students who were internatio-
nalists, i.e. communists. He explained in front of the teachers that they could not do
that, for they were not the Ministry of internal affairs. But after the war he was depor-
ted for a year and longer by those same communists. He rests on the cemetery of Kru-
Sevac. The other one is Zivan Savié, the priest and writer. He taught also at gymnasi-
um and he is interesting because the whole issue of his book Knez Lazar was burned

1 The integral interview is published in: Religija i tolerancija (Religion and Tolerance), VIII/14:403-410
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in this town in 1975, which is a unique example maybe in the history of civilization —
a book on the town founder to be burned, written by a priest serving in Lazarica, the
courtly church of Knez Lazar. After those people, when the time came, I was the first
to enter the gymnasium of Krusevac. It was facultative in the beginning, and after
that it was optional. There are 60% of student of the gymnasium who choose religious
education, and 40% civil education, and there are two of us who teach, so the notion
about it is slowly coming back.”

When I asked him how other teachers treated him as a priest in school, Dra-
gan Ili¢ said he did not have any problem of the kind. There were some unclarities, and
confusion. But everyone wanted to help, and he felt even quite comfortable in school.
He went with them on a graduation excursion last year. Teaching fulfills him and he
likes his job. Students don’t mind him wearing a cassock. The number of students who
choose religious education in Krusevac remained the same in the past 7-8 years — aro-
und 60%. Concerning the teaching program, I was interested to know whether he only
has to follow the program, or he is free to create it himself. He answered that every tea-
cher had to write down every teaching unit and to discuss it in the class, but this didn’t
limit his freedom. The method of teaching new units was lecturing, but he prefered
children asking questions, and he liked when it is something current.

Since priest and religious teacher Dragan Ili¢ is also a writer, I asked him if he
could discuss his books and topics he writes about with his students. He answered:

“Well, I cannot say that I speak about my books. Many of them don’t even know that I
write until they hear it from someone else. But the characters that are present in my
books are present also in my lectures, and these are mostly people from this part of
the world, from the church, who have been forgotten and neglected. One of those pe-
ople is Pavle Pudlo, about whom you couldn’t hear anywhere. Another one is Ilarion
Vesi¢, buried on the old cemetery in Krusevac in 1906. He was a religious writer, a
rector of Faculty of Theology in Prizren and Belgrade, a teacher of the Saint episcope
Nikolaj of Zi¢a, born in Pepeljevac. There are many of them, who are forgotten, but
who were religious authorities, aristocracy of the spirit. It is that old Krusevac, about
which we have just a notion that existed, that middle class, communication, rela-
tionships.”

The next question was about the relation between the Church and the State to-
day. Can we say that we have a state religion because we have a religious education in
public schools, and there are no more problems created by the state? The answer was:

“We cannot speak about the state religion, nor do we tend to become one. But we can
say that we have a normal religious life. So, there was a Christian Science and then re-
ligious instruction in Serbia since the beginning of the school system until 1946/47,
now we have filled that void and we have a religious education in all schools for all
students that choose it. It is about 60% in the gymnasium, but there are schools whe-
re there are more students, especially in schools in villages — there are over 70%. We
are obliged to present the data each year. But we have come far from the beginning
when the religious education needed to be defended. You know, there was a question
who would teach it. It is as if physics is taught only by Albert Einstein and Mileva Ma-
ri¢ — no one in this country asks who teaches physics.”

Before the religious education was introduced into schools, there were regular
religious instruction classes in church. When I asked him whether it was being carried
out simultaneously in school and church, he said:

“I have been a priest here since 1995, and we have had it all the time. Even this first
book Poslusanja gives reports on those religious instructions. After it had been intro-
duced into schools, it wasn’t organized in church. We thought about it whether to
keep it or not. I was for keeping it, but I was in a democratic minority.”
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In addition to question on educating the young ones, I asked him about the in-
fluence of the Church on the believers, their belief and their religious practice. The pri-
est quoted Vladeta Jeroti¢, saying that it is important that every person has their pa-
gan, Old Testament and New Testament layer.

“Neither do we expect some fast change, not a change can be fast. It is a process of
maturation in the public consciousness. Within that process there will be place for
the religious education and believers in another way. Yes, we know it. What we call
pagan, it is so called natural religiousness. That natural religiousness encompasses a
wide range of practices, even magical, occult ideas, prejudice, heterodoxy, superstiti-
ons, and our people is full of it during the centuries, and even today. But in order to
come to some higher level of cognition, in order not to have just that natural religi-
ousness, then you have to make a sacrifice, to learn something, to visit some place, to
see. We have a lecture hall in the church Lazarica, in the new house, in the basement.
There we organize lectures, Jeroti¢ came also. Therefore, there are more events in
Krusevac for those who want to hear than in other places.”

I was interested, in the end, if he talked about other religions in his class. The-
re are not many “religious others” in Krusevac, but I was interested if it was planned by
the program. Dragan Ili¢ responded:

“Program does not provide it, not in a sense that we teach a history of religion, but so-
me burning issues have to be mentioned, and if nothing else — there are students’
questions, for example who Zukorli¢ is, and so on. They hear it over media, and they
ask what it is all about. So it is present, especially Islam. Finally, how can we not
mention Islam in KruSevac, when Bagdala is still there, and that is a Turkism for
Allah’s view? The best view over the town is a Turkism. But we have that sentiment
and that openness to accept it. People here are not burdened with those problems so
that they look upon other religions radically. And there are really no radical groups in
the church life, like in Belgrade — ‘Obraz’ and football fans. We don’t have it in our re-
ligious life. Besides, you cannot avoid the fact that you are born here, and then — you
know what Serbia is, and you can life wherever you want. We are wired that way, bo-
rn on this longitude and latitude, and we are not extremists, nor we plan to become
ones, but we are what we are, and that is our identity. I can speak for myself: I am so-
metimes surprised when someone attacks my identity. Sometimes I don’t even know
it well enough to react, so I am not surprised that I have an attitude.”

The last question was if there were indications whether the Church was going
to divide or unite itself. Dragan Ili¢ said:

“I can only say my opinion. After all that has happened to the Serbian people, the Ser-
bian Church, although it exceeds the national borders, is still the Serbian Church. As
we know, the Christianity is not a national category, but the Serbian Church is for ce-
nturies within these borders. In that sense, the Serbian Church unites in a person of
one man all Serbian people, wherever they live. Both our friends and also our enemies
are aware of that. And since our enemies use their positions and influence throughout
centuries, it would be nothing new if some disturbances occur inside the church.”

ACTUAL HAPPENINGS, CHANGES AND SPLITS IN THE ORTHODOX
CHRISTIANITY

During the last twenty years I used to go to Faculty of Theology and to listen
to lectures. I did some researches with students answering my questionnaires and I
published several articles. So I got to know theology better and met some people. A
general impression which I have points out to the idea that changes within the elite
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group of the clergy are the most important, and that they are being gradually accep-
ted by the rest of them by educating new generation of future priests who then keep
the spirit of Orthodoxy in their direct work on the field. The differences and splits
within the Church also exist. Since I am dealing with Orthodoxy in Krusevac in this
article, I was interested to learn how close to the center it is, and how much it is in-
volved in current happenings. As we saw in the beginning, the Patriarch Irinej him-
self paid respect to the Episcopal Deanery in Krusevac by visiting it. I talked with se-
veral priests in KruSevac on that occasion.

I have discovered more about actual happenings within the Serbian Ortho-
dox Church discussing with a priest whom I interviewed in Kru$evac on 21. Novem-
ber, 2010; it was very briefly, after baptism, without even announcing any interview.
I said I was a professor of sociology of religion and asked him to explain to me the
recent happening in the Church. Since this was a conversation that helped me un-
derstand the actual happenings better, and not an official interview, I won’t give the
priest’s name. I have caught three important moments during that conversation.

The first thing which a young theologian told me was:

“I am sorry, but I am not going to address you formally. I don't like formal addressing,
and I don't allow people to address me formally, because when people don't address ea-
ch other formally, a personal relation is established. Formal addressing is maybe valid,
but I don't like it, because we don't address even God formally, we say God, help me.”

I asked him if that is a standard in the Church now, but he said:

“No, it is not. I thought it through, why it is like that and how it should be. During the

liturgy, when we address the episcope, we don't address him formally. Formal addre-

ssing creates a sense of respect of one person toward the other, but in the Church,

which is the union of people, it creates distance, which shouldn't exist.”

We discussed the current problem of division within Orthodoxy. The problem
of the episcope Artemije, which was the main news during those days, had its theolo-

gical roots.

“First they fancied they were something great, and after that they fancied that they
were defenders of the Orthodox faith, and because of the pride they fell into sin of
disobedience and they became what they are today. The main reason is disobedience
to the Church. Also they deviate a lot. Episcopes who went to Ukraine during the co-
mmunism didn't acquire good theological education. Theology that came from Ukra-
ine, and we believed that everything coming from Russia was sacred, brought us prin-
ciples of Catholic thinking; they speak against the Pope all the time, but their ideas
are those of the Pope. We have been recovering from those influences for years, and
we are successful only because of the priests who studied in Greece and those who
went to the West. Those are the priests who had a strong foundation of the Orthodo-
xy, and when they went to study at the Protestant universities they knew who to ma-
intain their faith. Many of our present monasteries learnt that what they keep is an
antiquity; however, that is not an antiquity, but a novelty, that has appeared only
three centuries ago, and there is something older than three centuries.”

A theological question that appears important to me is the theory of the soul.
A group of theologians represent the school according to which the soul is immortal.
That teaching is not the only one. The young theologian explains to me:

“The Episcope Artemija teaches that the soul is immortal, but the Episcope Ignjatije
teaches the soul is mortal. So, what is the truth? They claim the soul is immortal, but
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we say it the soul is immortal by nature, what do we need God for? Then it is a god it-
self. We say the soul is mortal, but God wants it to become immortal and He will give
it immortality, but in its nature the soul is mortal and it can disappear, to return to
nonbeing. They cannot understand that, so they say: father, have you heard that the
soul is mortal? And I say to them: yes, it is mortal. So you also say it is mortal. How
to say otherwise? You do not understand the profound theology. Is the separation of
soul from body after death the whole being?”

Concerning the changes within Orthodoxy, these are silent, gradual and he
does not expect any revolutionary changes.

“Let’s say that since the ‘90s great reforms have been implemented in the Church and
theological education. Concerning liturgy and returning to the primordial truth, the
Orthodoxy is in the right path of truth, and in the future that kind of episcopes will be
chosen, so there is no need for revolution, although we had some oscillations. We ha-
ve to reexamine what is being said in the name of the Orthodox Church.”

I asked him if it was a proper thing for people to cross themselves when passi-
ng a church, and he said:

“People cross themselves passing a church is one of quasi-religious phenomena, such
as printing icons with plastic wrapping, rosaries with icons, and other things that bri-
ng material benefit.”

CONCLUSION

Orthodoxy in the context of social changes faces numerous changes itself. Du-
ring the ten year period, from 2000 to 2010, even though the population is becoming
older, poorer, and less employed, the number of churches has been increased. Invest-
ments into Orthodoxy are large in the material sense of the word. Organization of ecc-
lesial life is very good and the clerics offer a structure that provides security and helps
in dealing both with eternal existential needs of man to overcome meaninglessness,
and common difficulties in life. After observing religious life in the Episcopal Deanery
in KruSevac I become aware of the importance of a certain kind of behavior coming
from priests and believers. However, having made those interviews I discovered that
the faith is even more impregnated with theological teachings which enrich the religi-
ous life of the believers. Educated theologians from the Faculty of Theology in Belgra-
de bring us a new spirit of Orthodoxy which relies more on the Gospels and attach
greater significance to teachings. Religious education, which has been present in the
education system in Serbian in the past ten years, also contributed to these changes.
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UDK 783.2:271.2(497.11)
Marija Kuburié¢ Borovié¢

CHURCH AND RELIGIOUS MUSIC IN THE EASTERN
ORTHODOX TRADITION

Since Christianity was developed from Judaism, it is Judaism where one
should look for roots of its music. Zoja Ku¢ukali¢ wrote that the first Christians had
accepted a sizeable number of their religious chants, but further shaping of Christian
music was influenced also by Syrian, Armenian, Egyptian, and Greek cultural traditi-
ons. Two basic performing styles come also from the Orient: alternate singing by a
soloist and a choir and alternate singing by two choirs.

During the initial Early Christian period of the development of the church
music, which lasted until the beginning of the 4t century, slavery still existed as a sy-
stem of social stratification. Music in the Church was monophonic and vocal, and all
believers participated in singing. In order to avoid any resemblance to paganism, any
body movements were removed and instruments were also not allowed. Melodies of
the Early Christians had two different characters: psalmodic, which was developed
from the ancient Jewish psalmody, and which had the word as its main expression
element; and melismatic that was derived from ancient Syrian style, with developed
melodic line.

Branka Radovi¢ (1992, 96) wrote that since Christianity began to spread,
music culture has been divided into Church and popular music. The center of the en-
tire Serbian ecclesiastical life, art, and music in the Middle Ages was Hilandar Mona-
stery on Mount Athos, with its Athonite chant, which was developed under strong in-
fluence of Byzantine chant. Data about the ecclesiastical music from that period are
mostly reliable, while those about the popular music from the same period do not
exist.

The Encyclopedia of Orthodoxy (Enuyuxaoneduja npasocaassna) (2002,
2060) reports that the church music in the Orthodox tradition encompasses mono-
phonic and choral liturgical chant (church singing), then vocal and even vocal-inst-
rumental pieces, which originated from the church chant tradition, but were written
for non-liturgical and concert performance. These musical compositions were wri-
tten to texts of liturgical songs, sometimes to incomplete texts, and they did not meet
canons, requirements and character of ecclesiastical ceremonies.

The beginnings of the religious music that evolved outside of worship servi-
ces can be found in: a) religious song — cantatas; b) religious concerts; and c¢) school
theatrical shows. These forms were brought into our culture by teachers coming
from Russia and Ukraine in the 18th century. The Church music within Serbian musi-
cal tradition was developed from ecclesiastical choral chant. These are most commo-
nly a cappella choral compositions written to ecclesiastical texts, sometimes even to
motives from church chants, but they are still independent pieces intended primarily
for concert performances. The main characteristic of religious music is that authors
use ecclesiastical contents as an inspiration, or building material, but these composi-
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tions were not designed for church worship services. Examples of such religious co-
mpositions are those of Petar Konjovi¢, Miloje Milojevi¢ as well as liturgies of Stevan
Hristi¢, Kosta Manojlovi¢, Marko Tajcevic...

There is a detailed description of Liturgy in the Dictionary of the Orthodox
Theology (Recnik pravoslavne teologije) (1999). It is said that, in its narrower sense,
it is an act of Eucharistic Worship or the Sacrament of Holy Communion; and in its
broader sense it is identified with a public prayer in a group organized and supervi-
sed by the Church.

“In the beginning the word had much more encompassing sense and it referred to
worship practices which the Church performed jointly, publicly in the worship places
using a particular set of rituals, words, symbols and ritual gestures (Brija 1999, 288).”

Church chant is singing liturgical texts, prayers, within daily, weekly and
annual liturgical cycles according to the rules of the Orthodox Church. It is directly
related to different forms of worship services, and therefore to liturgics. Texts can be
taken from the Old Testament, most usually the Psalms, and from the New Testa-
ment, but also from numerous texts by Byzantine, Greek, and medieval Slavic hy-
mnographers. The Constitution of the Church, the Typikon, precisely regulates the
form and content of worship services for every day of the ecclesiastical year (Enuu-
K10neduja npagocaasba 2002:2066).

Musical literacy was a privilege of very few individuals in the past, and mo-
nophonic medieval church chant in the Byzantine Empire, as well as in Slavic and ot-
her local churches, was chiefly a part of oral tradition. Sung texts were written, since
the late 15t century also printed, and melodies were adjusted to texts in accordance
with standard models (Enuuxaoneduja npagocaasmsa 2002, 2068).

The Serbian Church adopted Russian Church Slavonic as the official langu-
age of worship services by using Russian worship books and students textbooks. Me-
lodies of Serbian chants were adjusted to the new language, but accents and pronun-
ciation were not standardized (Enyuxaoneduja npagocaaswsa 2002, 2071). Serbian
national church chants were written in musical notation by composer Kornelije Sta-
nkovié for the first time in the mid-nineteenth century.

Before the World War I mostly clerics and musicians from the Mitropolita-
nate of Karlovci were dealing with chanting. It was only composer Stevan Mokranjac
in the Kingdom of Serbia who approached this issue highly professionally and publi-
shed his first collection, Osmoglasnik (Eight Tones), in Belgrade in 1908. It was the
basic textbook for Belgrade Seminary students, and after the WWTI it was used in ot-
her seminaries of the Serbian Orthodox Church as well. Therefore, the chant version
written by Mokranjac became the dominant one, and older versions were suppressed
and even forgotten (EHyuk.oneduja npasocaas/ba 2002, 2072).

Ira Prodanov Krajisnik (2008, 51—6) commented that political positions on
religion had changed in Yugoslavia even in regard to musical works. For example, the
Belgrade Opera pre-World War II production of Licidarsko srce (Gingerbread Heart)
by Kresimir Brankovi¢ had a scene of people “in front of a church”, but after the WWII
that scene “disappeared” from the set. The post-WWII revival of opera Knez od Zete
(The Prince of Zeta) by Petar Konjovi¢ was politically condemned because of chorus of
monks. “Rearranging” certain, older musical pieces was not the only problem, also a
place where religious music was performed was considered problematic. Although it
is obvious that the most suitable venue for performing religious music is a church,
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even if the music is not intended for worship service, it was not easily done in Serbia.
Until recently it was unacceptable, and even dangerous, for concerts of religious mu-
sic to be performed in a church. An exception was a concert given by female choir
Collegium musicum during 1978 Days of Mokranjac — they performed Mokranjac’s
Liturgy at Old Church in Negotin. Six years had to pass before a concert of religious
music at New Church was permitted, after many arguments and convincing. During
the following three years the church premises were again out of the question. Similar
things happened also in education — all content related to the Orthodox spiritual tra-
dition was excluded from the music courses. Since the 1980s religious issues have
become less dangerous field, mostly because of the celebration marking the 600t
anniversary of the Battle of Kosovo, when, by remembering that important historical
date, the public attention was drawn to the religious sphere.

Works inspired by the religion can be classified into two groups: the first gro-
up consists of works which use Orthodox religious “means” in order to arouse natio-
nal consciousness of listeners, and the second group are compositions which intend to
conjure up the religion per se, without any intentions to affect national feelings.

The 16 century was a milestone in the development of the Russian religious
music, because it was probably then that polyphony appeared for the first time. At
the beginning it was two-voice, then three-voice polyphony, and in the mid-17t cen-
tury four-voice polyphony was also created (Josip Andreic 1951, 422). Partesnoe sin-
ging (lat. partes = parts, i.e. independent singing parts), as the church polyphonic
chanting of that time was called, entered the Church rather difficultly, but it evoked
such interest, love and enthusiasm, that it was officially introduced into church mu-
sical practice by the mid-second half of the century... Certain popular tunes were
used in partesnoe singing and it is also interesting to mention that secular tunes we-
re also used for composing cantus firmus (Josip Andreic, 1951, 423).

INTERVIEWS WITH SEVERAL REPRESENTATIVES OF ORTHODOXY

As I needed to understand contemporary trends in the Serbian Orthodox
Church, I had interviews with several representatives of Orthodoxy, who, each from
their perspective, helped me recognize the role of church and religious music, as well
as to observe how the process of secularization of the society reflected upon the chu-
rch music. The interviews were conducted with a longtime professor at the Faculty of
Theology in Belgrade, a young theologian, who recently graduated from the Faculty
of Theology, and simultaneously studied pedagogy at the Faculty of Philosophy in
Belgrade, with a conductor of one of the choirs of the Serbian Orthodox Church and
principle of a music school in Vrsac, with a priest from Belgrade who wanted to stay
anonymous, and finally with a young woman who graduated from the Faculty of
Theology in Belgrade and earned her MA in New York, where she now lives.

Listening their answers I got an impression that the music in the Serbian
Orthodox Church is regulated by rules on ceremonies that haven’t shown any signs
of change for centuries. Briefly, there are no instruments in the church music, the
human voice is the most perfect instrument that God has created and that is used to
communicate with God through a prayer that is sung. Since worship services are he-
1d and organized by professionals, there are no risks of unpredicted outcomes, such
as the case in Protestant denominations, where, based on a voluntary work, worship
services are organized by lay believers (Kuburi¢ and Kuburi¢ Borovi¢ 2009, 2010).
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Religious and church music in Orthodoxy is special in its sound and its use.
Church chant is defined by canons and unchangeable, while religious music can be
performed both at a church and in concerts, independently from worship, as well as
in public halls and schools, especially when celebrating St. Sava’s Day. The third le-
vel is individual: believers independently from the Church and the State listen to and
enjoy the religious music. According to the results of this research, this level is the
least developed in Orthodoxy when compared with other religions. It is characteris-
tic for the Orthodoxy religious music that it is separated and independent from the
church music, which is, as already said, completely organized and used by clergy and
people appointed to sing during the liturgy.

The process of secularization is not present in Church music, i.e. the Church
has remained protected, the winds of social changes have blown against the church’s
doors, but they haven’t affected its ceremonies and worship services. Ecumenism is
an issue which is recognized as possible by many believers, and it is well known that,
if it happened, the Western Church would get primacy.

Here is a short version of the interviews given by selecting important parts
that don’t overlap. Approaching from different perspectives, the responses comple-
ment each other in regard to the Church and religious music in the Serbian Ortho-
dox Church. Thus I want to show them separately and to the extent which gives the
essential answers to the issue in question.

Interview No. 1
Belgrade, Mart 2314, 2009. Pribislav Simié, a retired professor at the Faculty
of Theology, and honorary professor at the Department for church music at the Mu-
sic Academy in East Sarajevo, where he teaches the science of worship services.

What is the difference between church and religious music?

Well, it is difficult to tell, to draw a precise line, and there is no sharp line between
church and religious music. The term religious music is, however, somewhat broader,
and when one says church music, they usually consider the music that is sung in chu-
rch, in other words, music that is used to present prayer texts through music... Actua-
1ly, it used to be some kind of a supplement, or as people say today, a substitution for
inactivity, for inability for believers, especially those in the country, to take more acti-
ve part in worship services. The services have been spoken in the Church Slavonic la-
nguage, which hasn't been comprehendible enough, they haven’t been able to sing in
Church Slavonic, nor to read sufficiently; I mean, they have understood it, but not su-
fficiently. I used to see people singing those songs while coming out of a church, bur
this is no longer the practice. And that is what we call religious songs. There is also
spiritual lyric poetry, as Episcope Nikolaj named one of the collections of such poems,
which used to be sung even at home. I clearly remember, for I come from such a fa-
mily, that people used to stay after supper, they all gathered, and they all used to sing
those songs together.

What are the characteristics of religious music in the Eastern Orthodox Church?
Well, you know, the main characteristic is that it can be performed in unison by a soloist
and a choir. This is one of the characteristics in relation to performing form. We have,
however, singing as a subject in our schools. Standardized musical notation is used, so it
is much easier now, and people with relative pitch, and those who want to, can learn
those tunes by heart. Another thing that is characteristic, but maybe it is not interesting,
I don’t want to bother you... Concerning this previously mentioned classification, we call
that unison singing, which is not completely unison, singing from a choir. You know
that part of a church where people stand separated both left and right from the altar, if
there are enough people who can sing, so that they can sing antiphonally... There are
different forms of performing, such as responsorial singing in the Catholic Church.
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What is the reason for the absence of instruments in the Eastern Orthodox Church?
Well, there are no special reasons, only because it is believed that it is solemner and
more gratifying to God to sing than to create music from artificial instruments. That
is all; there are no theological reasons.

Could it be that instrumental music has contributed to secularization of other chur-
ches, and that Eastern Orthodoxy has remained unsecularized?

Well, it is also difficult to tell. The organ is used in the Catholic Church and in some
Protestant churches. It gives intonation and provides musical backup that helps peo-
ple to sing. But this is not the instrumental music that you speak about. It is the mu-
sic performed during Solemn Pontifical Masses using other instruments, and not only
the organ. During Bach’s time, the organ was, and today it still is, used for daily ma-
sses and services, but I wouldn’t say it is the reason of secularization. It is such a bro-
ad term, you know, and completely different sphere of life. Instrumental music is...
you know it better than I... when you say instrumental music today, although I don’t
know, I'm an older man and I'm not familiar with new singing bands. What is that? Is
that instrumental music?

How do you draw a line between religious and secular music, if there are no lyrics,
i.e. if it is instrumental?

It is very easy in the Eastern Orthodox Church, because free interpretations are not
allowed in the Orthodox worship service. It is also impossible to freely choose a text.
You know, there is a regulation what and how to read, what to sing; so it doesn’t app-
ly to the Orthodox.

That means, there is no secularization because everything is regulated and a chan-
ging impact of the world is not possible because of the closed system?
Well, that’s right in some way...

Are there any developments in the church music?

Well, yes, there are. There are changes concerning choir singing, and that unison sin-
ging from a choir. For example, the Greeks don’t have choirs in Greece. They’ve just
started introducing them. They have choirs in the USA, but not in Greece. They have
chanters, as they call them, some of them are even paid, and they are familiar with
traditional Byzantine chant. And there are still those singers who even put on some
kind of togas and they stand on both sides like some clerics; they are lower in the hie-
rarchy; they have names. Our old texts write about them as well: proxim, domestic,
primikirios, psaltis, etc. They knew who would sing which part. You know that the
only kind of religious music that was allowed here was black spiritual music. It was
religious music, but sung in English, so people couldn't understand, so it wasn't con-
sidered to be religious propaganda, and it was tolerated.

When was that?

That was during Tito’s era. Radio stations broadcasted it, and I think that some black
women came, and they sang about Jesus among other things. People didn't understa-
nd it, and the tunes were really modern. That is an attempt to modernize church mu-
sic, but, like any other fashion, it is now over, in some way. They sing in Africa as they
are used to, their tunes; I've heard it, because I've been there.

In the Orthodox Church?

No. I speak mostly about Protestants, Anglican, Methodist, Baptist and Catholic Chu-
rches. Instrumental music was mostly connected with the Church, and it wasn't so
popular that it could cause... it also couldn't kick itself off the stage, so that a new sty-
le of music is needed. The Catholic Church, and when we say Catholic, we mean Wes-
tern churches, because there are the largest differences between us — the Orthodox
and the Protestants. But the Catholics also allowed it, and it was the case in some
churches and in church magazines in foreign languages, to sing songs to religious te-
xts and to pop tunes; I don't know the names of what youngsters sing. Therefore, it is
a big mishmash.
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What comes first in the Orthodox religious music: rhythm, tune or words?
Words come first, and how they would be sung, in which rhythm, to which tune,
that's secondary.

In your opinion, is the use of instruments in other churches an advantage or not?
We don't use them, and I don't know if that is an advantage or not. It is a matter of
culture, taste, tradition, that’s individual, i.e. national matter, if I can say it like that.
The Africans could hardly fit in their religious music without instruments, because
they... Like in the Old Testament, King David played and danced before the Ark of the
Covenant.

What is your opinion about the drum as an instrument?

Well, they use drums in Africa, and that’s music, too. Even today we sing from the
Book of Psalms; we read from the Book of Psalms during services: “praise him with
the psaltery and harp”.

The use of instruments is mentioned in the Bible, and the Christian Church procee-
ded from Judaism. Why weren't instruments accepted like a tradition?

It cannot be said that they weren’t accepted. The term Christianity is insufficient to
encompass all Christian denominations, all churches. Those in Africa are also Christi-
ans; I mean those who know our Lord Jesus Christ, the Christian God, but the custo-
ms and traditions... You know it as well...

Does it mean that a national culture adjusted Christianity to itself?
Well, naturally. And to many pagan customs, too.

What would be the Church’s reactions to more dynamic, more energetic music?
There is such singing during longer services; you can see it in Russia. There are tunes
that are sung slowly, and those that are sung staccato, these can be sung fast. The Ru-
ssians have introduced that short chant, unlike the Greeks and us, who have kept old
Greek tunes usually with oriental character. The Russians have it much shorter and
more practical, so they read more prayers.

What do you think about rock and pop songs to lyrics by Nikolaj Velimirovié, per-
formed in Sava Centar in 2006, and about jazz and gospel cover of the Mokranjac’s
Requiem “Tebe pojem” performed during the Days of Mokranjac.

I think that’s normal. Only, the spiritual poems of Episcope Nikolaj can have different
values depending on who sing them, whether it is a theologian, or some lay person.
They cannot be, however, of the same rank and they cannot be sung at church during
the liturgy. One can sing at church what... I don't know if you have had a chance to
see the whole collection of church books in the Church. The Eastern Orthodox Chu-
rch, unlike any other Western church, has an abundance of worship, ritual songs.

What would be the essence of church music?
The core idea is liturgy. The Eucharist is the main central service performed in every
church, when Communion is celebrated with consecrated bread and wine.

What function does singing have during the service, to celebrate or because of some
greatness?

Well, because of the greatness, but also in order to bring those present into some kind
of spiritual mood. Earlier it wasn't sung in monasteries, just a little bit, they used to
read quietly, incomprehensibly and they prayed to God. Any blessing by a priest or
the sign of the Cross was just a visible attempt of a man to remember God and to pray
to Our Lord. The greatest theologian, John Chrysostom says that if the man were a
spiritual being, God would give him His blessing directly; but since the soul resides in
the body... Now, this is interesting, it concerns mostly the Orthodox, partially the Ca-
tholics, but mostly the Orthodox and the Protestants, and the visible fashion of sho-
wing spirituality... For example, by singing, with the sign of the Cross, by bowing, rea-
ding, we express our love to God, so that God would give us His invisible boons. The
Western Christians do that differently. That’s the tradition.
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Interview No. 2
Belgrade, May 231, 2010. Nemanja Milinovi¢, a young theologian of the Ser-
bian Orthodox Church, graduated from the Faculty of Theology in Belgrade and stu-
dent of pedagogy at the Faculty of Philosophy in Belgrade.

What are the main characteristics of religious music?

Music in the Serbian Orthodox Church can be monophonic or polyphonic. The songs
were composed with elements of folk music, and there are hymns that are sung duri-
ng the Liturgy, which are polyphonic and performed by choirs.

What comes first in the Orthodox religious music: rhythm, tune or words?

Words are the most important. Therefore, a chanter masters the Church Slavonic lan-
guage, because there is a small percent of texts translated into Serbian. A voice, vocal
capabilities, rhythm, etc. are less important. It is seen as a talent that one, more or
less, possesses; the important thing is the heart of a chanter and that what he sings.

How do you draw a line between religious and secular music, if there are no lyrics,
i.e. if it is instrumental?

The Orthodox worship music is sung without instruments, because it is believed that
the voice, as a God’s gift, is the most precious instrument. The accepted criterion is
the music we can hear during services. It most closely resembles folk and classical
music. Everything else falls outside of what is considered church music.

Is that kind of music (instrumental) suitable for worship services?
Instrumental music can be performed during festivals and in concerts, but never du-
ring the service.

Is the use of instruments during the service an advantage or not?
I believe it is an advantage, and I think the answer would be the same from the musi-
cal aspect as well.

Would the process of secularization be any different if instruments were involved?
Would it be faster?

I don't believe that instruments can influence the process of secularization, because
the music that we have today used to be a trend of some other era, so the Church is
not secularized (relatively speaking, but we can open a whole new issue here). I would
say that the essential thing lies in what is sung (said), not how it is sung.

What is your opinion on modern religious music?

My opinion on this is quite liberal. I support modern music, and by that I mean pop
or other kinds of songs composed to Christian texts. I don't like some attempts of ro-
ck song, because I just don't like that kind of music. But I have nothing against it if
someone likes it. I like what has been done here by Balkanika, Bilja Krsti¢, Vesna Bio-
rac, and some gospel choirs.

What do you think about jazz and gospel cover of the Mokranjac’s Requiem “Tebe
pojem” (Centar Sava 2008, and Days of Mokranjac, Negotin, 2007)?

I've heard it, and personally I like it. But I don't think that those songs are prospec-
tive in a sense that they could never be used during services.

Does the Church condemn or accept it?
Some members of the Church accept it, and some condemn it. As far as I know, the
Serbian Orthodox Church does not have an official position.

How do young Orthodox believers react to shifts and changes?

It is an individual matter, but I've got an impression that there is a more positive atti-
tude among young Orthodox believers toward shifts and constructive changes. Maybe
I am wrong.
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Are there holy and unholy instruments?
Only God is holy.

Is there a difference between holy and not holy instruments (like in ancient Greece:
the lyre — sacred, the aulos — secular)?

No, there isn’t. Something is sacred (or unholy) depending on how we use it — whe-
ther to the Glory of God or in service of the Unholy.

Is there a difference between sacral music (that is used during the service) and reli-
gious music?
There is religious music that is not intended for the service by the Typikon.

What are the differences?

I don't think there are any differences concerning the meaning of texts or even the ty-
pe of music. It is just that certain music is intended for the service by the Typikon (ce-
rtain hymns, prayers, troparia), and other is not, so it is not used.

How does the process of secularization reflect on the music in the Eastern Orthodox Church?
There are authors who compose to some religious texts. Lately, Episcope Nikolaj has
become popular as a lyricist. Their work can be accepted, but it will remain out of
worship services. A good example is a concert with a slogan “Podignimo Stupove”
(Let’s raise the Pillars). There were many new songs, but none of it affected the prin-
ciples (the Typicon) of the services.

To what extent is music needed in the Church? Would it be possible without it?
It would be possible without music, because words are essential. But there is a place
in the Bible which says that one should sing to Our Lord.

What is the role of music in religion?
I guess the role of music is to spread the message of the Gospel in a creative way. That
is one of the roles of icons, too, and finally of any art inspired by religion.

Do religious people listen to religious music outside the Church and services?

Some do, others don't. I've noticed that there are some newborn Christians or fanatic
Christians who listen to religious music all the time, even denying and rejecting any
other kinds.

Are public halls places where religious music should be performed?
Of course, it is an opportunity to spread the Gospel message.

Is it possible to determine religious belief of a person based on the music they listen to?
No, it is not.

Is it possible to determine the level of religiosity based on the preferred type of music?
No, it is not. It would be generalization and primitivism.

Does religious music increase religiosity among believers?

Based on testimonies (or some religious conversions) I would say that music can be
an important factor in introduction to and maturation in religion. I heard a story abo-
ut some people who heard music from a church, went in, became very enthusiastic,
and remained believers until the rest of their lives.

What is your opinion on people singing along during the services? Is it necessary
and what is it for?

It is one of the aspects when the community appears. I think it is very important and
lovely event.

Is music better indicator of religiosity than confessional affiliation?
A good friend of mine, who is a Baptist, told me a story about two soldiers who were
different sides in a war. They were sitting for hours against one another but they coul-
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dn't see each other. Eventually one of them began to sing one of Christian tunes, whi-
ch the other one also knew. They threw their weapons, approached each other and
hugged. This example, which I cannot back up with a reference right now, shows that
music can be a really good indicator of religiosity.

What is the attitude of the general population toward religious music?

Approaching it as to an art, there is always a place for comments. Generally, I think it
is a matter of taste. Many people whom I meet outside the Church are somewhat res-
trained, because they think that religious music is something special (they have the
same attitude toward classical music), and they don't really want to get into it. That
is, at least, my impression.

Interview No. 3
Vrsac, May 26t, 2010. Olga Sinkovi¢, conductor of a church choir in Vr$ac
and principal of Music School “Josip Marinkovi¢” in Vrsac.

How do you draw a line between religious and secular music, if there are no lyrics,
i.e. if it is instrumental?

It cannot be instrumental, and the line cannot be drawn if there are no lyrics: maybe
sometimes by a tune i.e. melody, like in a response such as ektenia without text, but
this is rarely used.

Is that kind of music (instrumental) suitable for worship services?
Yes, it is.

Are instruments used in the Church during the services?
No, they are not. Only the voice is used in the Serbian Orthodox Curch.

Is the use of instruments during the service an advantage or not?
Yes, it is. The Russian Orthodox Church uses them.

Would the process of secularization be any different if instruments were involved?
Would it be faster?
No, it wouldn't.

Does the church who accepted instruments have an advantage, and does it affect the
congregation better to accept the Church, religion, and God?
Yes, it does.

How does the congregation react to more dynamic and energetic music?
Everyone participates when it is more dynamic.

What do you think about jazz and gospel cover of the Mokranjac’s Requiem “Tebe
pojem” (Centar Sava 2008, and Days of Mokranjac, Negotin, 2007)?
I haven’t had an opportunity to hear it, but I'm sure I'd like it.

Does the Church condemn or accept it?
The majority condemns that kind of ideas and liberty!

Would the congregation react better, if the liturgy were served in their native language?
Yes, they would be more involved! (It’s been suggested to print all the texts of the so-
ng, with signs where they should take part, in order to follow and to participate in the
service easily.)

Are modern songs sung during the services?
Sometimes.

Is there a difference between sacral music (that is used during the service) and reli-
gious music?
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No, there is not. We can perform almost everything during the liturgy, but more vir-
tuosic compositions are kept for concert performances.

To what extent is music needed in the Church? Would it be possible without it?
No, it wouldn't.

What is the role of music in religion?
The role of music in religion is very impressive and inviolable, regardless to the fact
that many priests think it would be possible without it!

Do religious people listen to religious music outside the Church and services?
No, they see it as a punishment. But that’s only pure ignorance about religious music!

Is it possible to determine religious belief of a person based on the music they listen
to?
No, it is not.

Is it possible to determine the level of religiosity based on the preferred type of music?
No, not essentially.

Does religious music increase religiosity among believers?
Certainly!

What is your opinion on people singing along during the services?
It’s the best thing! All that is needed is a translation into Serbian, so that people could
participate!

If the Churches united, the Eastern and the Western, which one would take the pri-
macy and decide which music is sacred and ritual?
That won’t happen, but if it did, the Western Church would take over.

In your opinion, what is the attitude of the general population toward religious music?
When you say religious music, everyone refuses even to listen to it, but when the name
of the piece i.e. composition is given, then they accept it and talk positively about it.

Interview No. 4
Belgrade, Mart 15t, 2010. An interview with a priest from Ruzica Church.

What can you say about secularization in church music?

You cannot expect that an ascetic, monk, hermit would change his attitudes, views,
and course of life. It is simply impossible. I don't see any possibilities for some kind of
fashionable behavior and secularization to appear. This applies to the entire East.
Music and Eastern Orthodox Christianity — it is very difficult to define, it all sums up
to worship rituals and prayers that celebrate the Holy Trinity.

Are there concert performances of religious music in the Church?

No, Eastern Orthodox Christianity finds it too secularized. There are spirituals eveni-
ngs, events when choirs perform church worship songs, but these are not concerts. It
has rather the character of a prayer, when church songs of great composers are per-
formed. It is usually organized shortly before Pentecost. This year it’s been on May
2314, Sunday before Pentecost. There were some writers and several members of the
Serbian Academy, and they spoke at the Church. These events are not attended by a
large number of people. That’s how it is in Serbia.

Does it happen regularly at the same time, is it regulated, or is it just someone’s
good will to organize such events in the church?

A blessing from an episcope is required. Serbia is divided into eparchies, so it is well
known who is in charge.
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Are there some joyous songs?

Yes, there are. Such are Christmas and Easter songs. The birth of Jesus Christ and the
Resurrection are joyful announcements. These songs are sung in Russian Church Sla-
vonic, which is called the Church Slavonic language, and the most joyful are the pas-
chal songs.

How was the liturgical text formed?
Church Slavonic remains the liturgical language, but patriarch Pavle proposed that pra-
yers spoken by priests should be in Serbian, so that people could understand them.

Interview No. 5
Julijana Koji¢, theologian, New York, interviewed on May 25, 2010.

Could you, please, tell me if there are differences between church music in the Ort-
hodox Church in the USA and church music in Serbia?

Concerning music in the Serbian Orthodox Church, I am really not very familiar with
many different practices. I have been at a church in New York, and it is the same church
music. Not using instruments is characteristic for Eastern Orthodox Christianity, and
choirs (together with congregation) usually sing responses to priest’s chant. I am really
not aware of any differences, especially not within the Serbian Orthodox Church.

CONCLUSION

Early Christianity, which is based on Judaism, also in domain of music and
the use of music in rituals, inherited a significant number of chants from Judaism.
For centuries many different cultures have been shaping Christian tunes. In order to
distance itself from paganism, the Church have omitted everything resembling paga-
nism, which is, among other things, the use of instruments and body movements
and women serving during worship.

During the Middle Ages, Serbian Orthodoxy maintained its tradition in Hila-
ndar Monastery, where Athonite chant developed under the influence of Byzantine
chant. The traditional Orthodox music, which was developed from church chant, is
divided into liturgical and non-liturgical performances. Religious music is written to
church texts, but it isn’t a part of worship service. Church chant is singing liturgical
texts within worship cycle according to the regulations provided in the Typikon, whi-
ch determines the service in detail. Numerous variants of church chant used for cen-
turies were suppressed when a new collection of chants came into use, edited by Mo-
kranjac in Belgrade in 1908.

A church is a holy place according to the Serbian Orthodox Church, and per-
forming non-liturgical religious music in a church was opposed. Furthermore, religi-
ous music was marginalized after the Second World War and it had difficulties fin-
ding its place in public. After the 1990s, however, the process of revitalization of reli-
gion brought also misuse of religious music and put it into service of nationalisam
and strengthening the patriotic feelings in order to produce political changes.

With that in mind, critical position toward such misuse of religion can be re-
cognized in theological circles of the Serbian Orthodox Church, and the process of
secularization is seen as an opportunity, rather than a challenge. Christianity is esse-
ntially based on the example of Jesus Christ, an ideal, who renounced the desire for
power in the society (Temptation of Jesus in the desert, Mat. 4: 9-10) and therefore,

“the process of secularization of the society by ta-king social domains one after
another from the Church, paradoxically, brings it back to its basic function, which is
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to testify in word and deed to the Kingdom of Heaven. Domains of this world belong
to this world. By exaggerating its love toward the state, the Orthodox Church can
raise a question whether Christ is enough, or the authority of the state is important to
accept the Truth? (Krsti¢ 2010, 514).”

In the light of assessing the development of the society, the Church, and mu-
sic, we can look at the results of this research concerning the process of secularizati-
on observed through church and religious music. This preoccupation with the pro-
cess of secularization within the ecclesiastical life can be recognized in the domain of
music and worship services, where the music becomes too close to secular models.
Church music in the Orthodox tradition has strict regulations of its use during litur-
gy and the process of secularization hasn't brought any changes that are characteris-
tic for Christian churches and congregations with more liberal form of worship, and
especially for those where lay people are free to participate and perform the worship
service.
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Alexios Panagopoulos
SOCIO-POLITICAL AND RELIGIOUS SIGNIFICANCE OF CUSTOMS AS THE
SOURCE OF LAW IN EASTERN CHURCH
Summary

Customary and religious order and the beginning and development of custom as a source of
ecclesiastical law. Constellation of relationships for survival and quality of customs. Diversity
and uniqueness of the institution of church customs, than any other customs. Non-native cus-
tom — disappearance and exception. The work of Basil the Great-Cappadocian (330-378 AD)
— answers About nomo-canonical regulation of the Church. Characteristics of customs, the te-
rm of source. Connections beteen canons and customs, the importance of connections in or-
der to preserve the character of the missionary Church. Eclat, as custom and religious ritual.
Byzantine state — social canons in the service of the Church. Antithesis between the modern
state and the church — the conflict and resistance. "Avaton" — Mount Athos regulation, custo-
ms practice of Greek courts, customs at the time of the fall of Constantinople and Ottoman-
cracy. Medieval Serbia, St. Sava Nemanjic, a carrier of spiritual and civilizational affiliation of
Serbia.

Key Words: Custom, The Custom of the Church, Basil The Great-Cappadocian, Modern
State and Church, Medieval Serbia and Nemanjic’s Dinasty.

COIINJA/THO-ITOJIMTUYKHA U PEJINTYNO3HU 3HAYAJ OBNYAJA KAO
N3BOP ITPABA Y NICTOYHOJ IIPKBU
Pesume

O6wmuaj U PKBEHU MTOPEIAK U IIOYETAK U PA3BOj 00MUYaja Kao N3BOpa IPKBEeHOT mpaBa. KoHce-
TeJIalfja OJHOCA 3a OTICTAHAK M KBAJIHUTET 00MYaja. Pa3jIMuMTOCT U jeTUHCTBEHOCT YCTAHOBE
LPKBEHOT 0bnyaja o Ma Kojer Apyror obuuaja. HensBopHu 06Muaj — OfCTyIame U HeCTaja-
we. Pay Bacuwiuja Bentnkor-Kanagokujckor (330-378 H.e.) — OTOBOPH Be3aHU 32 HOMOKAHO-
HCKo ypehemwe I]pkBe. KapakTepucruke obnudaja, TEepMUH U3BOPHOCTH. Be3a kaHOHA 1 00MUa-
ja, 3Hauaj Be3e 3a OUyBarme MHUCHOHAPCKOT Kapakrepa LIpkBe. KpcHa ciaBa, kao o6uuaj u pe-
JUTHjcKU 00pen. BusaHTHjcKa p:KaBa — APYIITBEHN KaHOHU y ci1y:k0u IIpkBe. AHTUTE3a U3-
Mely caBpemMeHe p:kaBe U IPKBE — CYKOO U OTIOp. “ABaTOH”, CBETOTOPCKa ypenda; obuuaju y
Ipakcy IPUYKUX CyZoBa, obuuaju y moba maga Ilapurpasna u typkokparyje. CpelbOBEKOBHA
Cpbuja; Ceeru CaBa Hemamuh, ogpeHUK AyXOBHE U MUBIIN3ANKjcKe IpunagHoctu Cpouje.
KipyuHe peumn: o61yaj, IpkBeHH o6u4aj, Bacuimje Bennku-Kanagokujcku, caBpeMeHa ap-
JKaBa U IPKBa, cpeboBekoBHa Cpouja u Hemarbuhu.

Dragan Novakovi¢
FROM "NACERTANIJE” (DRAFT) ON CLERICAL AUTHORITIES
TO THE LAW ON CHURCHES AND RELIGIOUS COMMUNITIES
(170 Years of the Serbian Orthodox Church Legislation)
Summary

The independence of Serbia marks the beginning of the comprehensive study of Serbian state
tradition in goal of establishing historical tradition with foundations set by Karadjordje and
the rebels in 1804. The study of legal history has an important place in such studies; certain
results demonstrate surprisingly modern legal acts lying hidden behind archaic language over
one hundred years of age. This work has come to existence following such orientations in or-
der to present legislation regulating the status of the Serbian Orthodox Church, from the Draft
on Spiritual Authority of 1836 to the latest Law on the Legal Status of Churches and Religious
Communities of 2006. The thesis of four distinctly demarcated periods of constitutional sta-
tus of churches and religious communities will be proven by legislative text analysis, socio-
historical origin context situation as well by identification of the dominant political forces
influential in shaping the legislation. The first period corresponds with the Principality (and
later Kingdom) of Serbia in which Orthodoxy was the state religion, the second with the King-
dom of Serbs, Croats and Slovenes (later Kingdom of Yugoslavia) which applied the concept of
con-ditional separation retaining state sovereignty over the Serbian Orthodox Church, the
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third marked complete separation during the existence of the socialist state and the fourth,
ongoing from the October 2000 changes, aims at affirming certain specificities stemming
from Serbian history and tradition as well as removing the nefarious effects of socialist ideo-
logical rule, all the while respecting constitutional separation and accepting the highest Euro-
pean standards.

Key Words: Serbian Orthodox Church, Serbia, State, Constitutions, Laws.

O] HAYUEPTAHHNJA O JYXOBHUM BJIACTHMA /10
3AKOHA O ITIPKBAMA 11 BEPCKUM 3AJETHUIIAMA
(170 rognHa 3akoHOAaBcTBa 0 IIpaBociaBHOj HpKBH y CpoHjm)
Pesume

CamocranHomhy CpbOuje 3arrounmy cBeOOyXBaTHA M3ydaBama CPIICKe ApKaBHE TPAAUIIMje ca
I[WJbEM YCIIOCTaBJbakha UCTOPHjCKE BepTHKaJe ca TeMesbuMa IoctaBbeHuM ofi Kapahopha u
ycraHuka 1804. roauHe. BaxKHO MECTO y THM IIPOyYaBambuMa 3ay3UMa U HCTOPHja IIPaBa, TAKo
Jla TIOjeTMHU Pe3yJITaTH IOKa3yjy Aa ce U3a apXauyHOr je3HKa U CTAPOCTH Off CTO ¥ BHIIE T'0-
JIMHA KpHjy aktu ca usHeHalyjyhom mozpepHomrhy. Cnenehu Ta onpeniesbera HacTao je U 0Baj
Paji MOTHBHCAH JKeJbOM JIa Ce IPECTAaBU 3aKOHOJABCTBO KOJUM je ypehuBaH mosoxaj Cprcke
IIpaBoCjIaBHe I[PKBe o] Hauepranuja o [yxoBHUM BacTMa U3 1836. 10 mocyIeber 3aKoHa O
NIPAaBHOM I10JI0XKajy IPKBA U BEPCKUX 3aje/HUIA U3 2006. TOANHE. AHAIN30M 3aKOHCKUX TeK-
CTOBA, CUTYUPAEM Yy JIPYIITBEHO-HCTOPHjCKU KOHTEKCT Y KOjUMa Cy HACTajasIl U HUJIEHTH-
uxarujom 1OMUHAHTHUX TOJIUTHYKKX CHATa, Koje cy o/Iydyjyhe yTunasie Ha lBHX0BO 00Iu-
KOBabe, oKaszuBalie ce Te3a 0 YeTHPH jacHO oMeljeHa meproza MPOUCTEKIA U3 YCTABHOT CTa-
Tyca I[pKaBa U BEPCKUX 3ajemHuna. IIpBo pasnobsbe mogynapa ce ca KiaskeBuHOM 1 KpasbeBu-
HoM CpbujoM y KojuMa je IMpaBocIaBHA Bepa Omiia Ap»kaBHa, apyro ca Kpasmesunom CXC-Jyroc-
JIaBHjOM KOja je IpUMehHBajia KOHIIENIH]Y YCIOBHE OZIBOjEHOCTH Y3 3a/IpKaH CyBEPEHUTET JP-
skaBe Hajl CPIICKOM IPaBOCIIABHOM IIPKBOM, Tpehe 06esieXkeHOo MOTIIYHOM Of[BOjeHOIIhy 3a Bpe-
Me IT0CTOjarba CONMjATHICTHYIKE IPIKABe M YeTBPTO II0CIIE OKTODOAPCKUX IIPOMEHA 2000. TOJUHE Y
KOME Ce, y3 IIOIITOBAabe YCTABHE O/IBOJEHOCTH U IIPUXBAaTama HAjBUIINX €BPOICKUX CTAHZAAP/AA,
Hacroje adupmucat ofpeleHe crennPUIHOCTH IPOUCTEKIIE U3 CPIICKE UCTOPHjE U TPAZULILje
¥ OTKJIOHUTY HETaTHBHE HOCJIeuIle U3 100a B1aaBuHe U/IE0IOMIKOT CHCTEMA.

KspyuHe peumn: CpIicka IIpaBocjiaBHa IpkBa, Cpbuja, AprkaBa, yCTaBH, 3aKOHH.

Sergej Flere
ARTICLE 9 OF THE EUROPEAN CONVENTION ON HUMAN RIGHTS:
DISCERNING AN ORTHODOX PATTERN OF PROBLEMS?
Summary
The judgments, where petitioners invoked art. 9 (freedom of religion) of the ECHR passed in
the period 2000-2010 by the European Court for Human Rights have been reviewed. There
was a total of 56 judgments invoking violation of art. 9 (those pertaining to countries with a
Muslim tradition were excluded). Some judgments were passed with legal grounding differing
from the one petitioners invoked (or dismissing the petition in entirety).
It was the aim to determine whether a special pattern of situations tends to appear in case of
countries with an Eastern Orthodox tradition, one which could be traced to the Caesaropist
tradition of State-Church arrangements in Orthodox environments, indicating a special acco-
modation and harmony among the two, of state guardianship for its church, which should di-
ffer from the situations arising as subjects of litigation in Western Christianity.
One half of the judgments invoking a violation of art. 9 (28) pertained to situations countries
with an Orthodox heritage (their governments being defendants), which is relatively high. Alt-
hough in cases coming from all countries, one may discern, following Stark and Finke (2000),
an indirect support for the traditional church(es) of the country, some cases from Orthodox
countries are peculiar, indicating a more direct intervention into religious life and its organi-
zation, where the state intervenes into the internal life of the major religious groups (Metro-
politan Church vs. Moldova, Holy Synod vs. Bulgaria, Holy Council vs. Bulgaria, Chaus and
Hasan vs. Bulgaria), indicating a trace of the traditional relationship between church and sta-
te, with 'state as interfering guardian' in contrast with the ECHR understanding of the matter.
Key Words: Jusgments of the ECHR, Special Pattern, Church-state Problems, Orthodox Heritage.

218



Abstracts

YJIAH 9 EBPOIICKE KOHBEIINJE O JbY/ICKHM ITPABIIMA:
JIA JIN CE OTKPUBA ITPABOCJIABHU OBPA3AIL ITPOBJIEMA?
Pesume
ITpecyze y KojuMa cy ce IOAHOCHOIY [TO3UBAIH Ha WwiaH 9 (ci1o6oxa peruruje) ECIBII cy pa-
3MOTpeHe 3a IIepuoji 2000-2010. y Horviefy IIpakce EBpornckor cyzaa 3a jbyzcka mpasa. busio
j€ YKyIHO 56 mIpecyzia y KojuMa Cy ce IIOJHOCUOIY [TO3UBAIH Ha IOBpeay 4. 9 (y OAHOCY Ha
3eMJbe ca HeKoM o7 xpuirhaHckux Haciaeha). Heke mpecyze cy, mehytum, nckazusae gpyra-
YHjy IPaBHY OCHOBY, WJIN ITaK HUKAKBY (0/10aMBambe 3aXTeBa y IIeJIOCTH).
ITuse oBOT pazia 6WO je Ja ce YTBPAM J1a JIU ce UCKasyje moceban obpasan y cirydajy Apasa ca
HCTOYHUM IIPABOCJIABJBEM, a KOjU O ce MOrao TyMaduTH HacsieljeM Be3aHUM 3a [e3aponanu-
CTUYKU MOJeJI IPIKaBHO-IIPKBEHUX OZTHOCA, T7IE Ce P/ O IOCeOHOM IpUJIarojaBamy U CK-
JIaJy Te JiBe, O Ip:KaBHOj OpU3U 3a IIPKBY, Koja Ou Owia Apyravrja oJ CUTyalrja Koje ce UCKa-
3yjy Kao IpeZIMET CIIOpOBa y 3eMJbaMa 3alaIHOT XpUITNaHCTBA.
JeHa MOJIOBUHA CBUX CIIOpOBa (28) y KojuMa ce IOJHOCHOIY ITO3WBAjy HA KpPLIEHE WI. 9
(cimobozpa Bepe) ECJBII fosase u3 3eMasba ca MPaBOCJIABHOM TPAAUIjoM (BJIaJie Cy Ty:KeHe),
IIITO je peJIaTUBHO BHCOKO. Cy/1 MOXKe Jla U3MeHU PaBHY KBATU(MUKAIH]y CIIopa.
Maza u y caydajeBUMa KOjU JIoyIase ca 3amazia Takohe npeosialyjy curyanuje xoje 6u Crapk
1 ®unKe (2000), 03HAYWIHN KA0 MOJpKaBabe TPAAUIIMOHAIHE I[PKBe(aBa), aju HEKU IpuMe-
P U3 MPaBOCJIABHUX JAPKaBa yKasdyjy Ha JUPEKTHHje NHTEPBEHUCAHE JPIKABe Y BEPCKU KH-
BOT U H-€TOBO OPTaHU30Babe, I1a U Y IPKABHO HHTEPBEHUCAE Y YHYTPAIIY KUBOT IJIABHUX
Bepckux 3ajemuuna (MeTpomosuTaHcKa npkBa IpoTuB MosoBe, CBeTr CUHOJ MPOTHUB By-
rapcke, J[yxoBHHU caBeT nmpoTuB byrapcke, Yaym u Xacan npotuB Byrapcke) ykasyjyhu Ha
Tpar TPaJUIMOHATHOT OJTHOCA U3Mel)y IIPKBe U JpiKaBe, ,T7e je Ap:kaBa MHTepBeHuIyhu cra-
pareJsp IpKaBa“, y CyipOTHOCTH ca pa3yMeBameM cTBapu o7 crpane ECJBII.
Kspyune peuun: EBporicku cyzn 3a JpyAcka IpaBa, rmocebaH obpasan, IPKBEHO-ADPKaBHU
pobJieMu, IPaBOCIABHO Hacele.

Helen Mchedlova
HUMAN RIGHTS AND THE STATE OF RELIGIOSITY IN RUSSIA
Summary

Providing of HR is the element of social responsibility, the high degree of attain of low civic
democratic society. Groups of HR, existing in different spheres, are the subject of sociology of
HR, and sociology of religion may study religious rights.
Sociology of religion examines the person as together with God and as an individual, capable
to change the world. Human relations, psychological climate, general atmosphere depend on
person. The main — his or her dignity. The degree of responsibility is important too, the res-
ponsibility in front of society, in front of God and in front of themselves.
Richness and diversity of spiritual life, imperfection of social relations, hard socio-political and socio-
economical situation, absence of issues, sometimes the fashion, keep on growing of religiosity.
Key Words: Human Rights, Sociology of Religion, Person, Spiritual Life.

JbYJICKA ITPABA 11 CTAILE PEJIMTO3HOCTHU Y PYCUJN
Pesume

O6e3beljuBambe JbYACKIX MPaBa MPEICTaB/bha €JIEMEHT APYIITBEHE OJITOBOPHOCTH, BUCOKH CTe-
TIeH OCTBapHBabha OCHOBHOT Ipal)aHCKOT JIeMOKPATCKOT ApyiITBa. ['pynucaHa JbyzcKa mpasa,
KOja TIOCTOje y PasJIuYuTUM cepama, YUHE IIPeMET HCTPA’KUBAEba COITUOJIOTHjE JbYACKUX
TpaBa, JIOK Ce COI[MOJIOTHja PeIUTrHje MoKe 6aBUTH POyUaBarheM BEPCKUX ITPaBa.
Coruosioryja pejuruje mpoydasa oco0y U y jeTMHCTBY ¢ Borom, au 1 ka0 HHAUBUAYY CIIOCO-
OHy /1a TpoMeHU cBeT. JbyACKH OHOCH, IICHXOJIOMIKO OKPY’Kebe U OIIITa atMocdepa 3aBuce
o7 ocobe. A OHO IIITO je HajBaXKHH]e je ’heHO 0cTojaHTBO. CTEleH OITOBOPHOCTH je Takolje Ba-
JKaH, OAATOBOPHOCTH IIP€eJ] IPYIITBOM, IIpeZ; borom u mpes camum co6oMm.
BoratcTBo ¥ pa3HOJIMKOCT AyXOBHOT JKMBOTA, HECABPIIIEHOCT APYIITBEHUX OHOCA, TEIIKA CO-
[MOIOJIUTHYKA M COIIMOEKOHOMCKA CHTyallMja, HeJJOCTaTaK Ipobsema, a IOHeKa L U MOJa,
YTUYy Ha JaJbU IOPACT PEJIUTHO3HOCTH.
K/byuHe peuu: JbycKa IpaBa, COIUOJIOTHja PEJIUTH]je, 0c00a, TYXOBHH KUBOT.
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Ivan Cvitkovié
CERTAIN METHODOLOGICAL PROBLEMS IN A
SOCIOLOGICAL RESEARCH OF THE ORTHODOX CHURCH
Summary

An introductory part will explain my choice of the subject in focus "Certain methodological
problems in a sociological research of the Orthodox Church" for my elaborate. It is followed by
a brief review of the difference between "religious Sociology" and "Sociology of religion" in the
approach to researching the religious life. A few lines on considerable orientation towards em-
pirical researches. What a sociologist can research in the Orthodox Church? Levels of a socio-
logical research in the Orthodox Church. On all what a sociologist needs to take due care of
while preparing for a research and about all what a sociologist should take into account when
determining the specimen. A few lines on methods and techniques in a sociological research
of the Orthodox Church. A brief review of what should be taken with due care when applying
the content analysis, attitude scales and the statistical method. How to choose a field re-
searcher (poll-taker, interviewer etc.)? What was omitted to be researched or was insuffi-
ciently researched in the area of the Orthodox Church at the territory of ex Yugoslavia?

Key Words: Sociologist, Sociology of Religion, Research, Orthodox Church, Specimen, Methods.

HEKM METOAOJIOIIKHU ITPOB/JIEMU
Y COIINO/JIOINIKNM NCTPAXKUBAILY ITPABOCJIAB/bA
Peszume

VY yBogHOM Aujesy 6ut he pujeun o TomMe 3alITO caM 3a CBOje caomherme ogabpao temy ,,Heku
METO/I0JIOLIKY ITPOBJIEMH y COI[MOJIONIKOM HCTPasKUBamy IpaBociasspa”. Ciujenu kpahu oc-
BPT Ha Pa3INKOBarbe U3Mely ,,pEeJTUTHjCKE COI[UOJIOTHje" U ,,COI[HOJIOTHje PeIUrHje” y PUCTY-
Iy MpOy4YaBamy PEJIMTUjCKOT KUBOTA. IIOHENITO O U3Pa’KeHHjOj OpPHUjeHTAIUjU K eMITUPH]jC-
KUM ucTpakuBambuMa. IIITO COIUOIOT MOKE UCTPKUBATH Y TIpaBocIaBsby? HuBou coruosio-
IIKOT MCTPaKUBama y IpaBocyaBby. O yeMy cBe conuosior Tpeba BOOUTH pavyyHa Y CBOjHM
TpUIpeMaMa 3a UCTPaKUBaibe, a 0 UeMy IIPUJIMKOM YTBpH)HUBama y30pKa. IIOHEIITO O MEeTO-
JlaMa ¥ TeXHUKaMa y COITMOJIONIKOM UCTPaXKUBamby mpaBociiabsba. Kpahu ocBpt Ha TO 0 uemy
TpebaMO BOAWUTH PadyHA IIPY KOPHIITEY aHAJIN3E CA/IPKAja, CKaIa CTABOBA U CTATHCTHUIKE
Metozie. Kako oabpaTu TepeHCKOT HCTpaskuBaya (aHKeTapa, BOAUTE/hA UHTEPBjya...). IIITo je
MIPOIYIITEHO UCTPAKUBATH, WJIH je HEZOBOJHHO UCTPAKEHO, Y IIPABOCIIABIbY HA HOAPYY)Y €X.
Jyrocnasuje?

K/bydHe pHjedun: COIVOJIOT, COI[UOJIOTHja PEIUTHje, HCTPaXKIBarbe, IPABOCIaBIbE, Y30PaK,
MeToze€.

Sergej Lebedev
CULTURAL INTERACTION OF SECULAR AND RELIGIOUS TYPES IN SOCIETY
TODAY: AMETHODOLOGICAL ANALYSIS
Summary

The article attempts to justify the methodology for the study of the religious situation in con-
temporary society, such as from the standpoint of interaction between the secular culture,
forming a social and cultural mainstream, and religious cultures, undergoing "revitalization."
Established four key principles of designing a methodological model of cultural interaction of
secular and religious types: social and cultural, the principle of system integrity, the principle
of representation and the principle of reflection. These principles are disclosed in the three
methodological approaches to the study: sociodynamics, sociocognitive, cultural and com-
parative.

Key Words: Intercultural, Religious Culture, Secular Culture, Society, Modernity, Social and
Cultural Principle, Reflection, Socio-dynamics Culture, Social Knowledge.

NHTEPAKIIUJA CEKYJIAPHUX U PEJINTUNO3HUX TUITIOBA KYJITYPA:
METOAOJIOIIIKA AHAJIN3A
Pezume
Y 0OBOM TEKCTy ayTOp MOKYIIIaBa /ja OpaBza MeTO/I0JIOTH]Y H3ydaBarha PEJIUTHjCKE CUTYaIlH]je
y CaBpEMEHOM JIPYIIITBY Ca CTAaHOBWIIITA MHTEPAKI[Hje U3Mely ceKyIapHe KyJIType Koja [mpes-
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CTaBba JPYUITBEHU M KyJTYPDHH ~MEJHCTPHUM U DPEIUTHjCKUX KyJITypa Koje Ipojase Kpo3
npouec “peBuTanuzanyje”’. YTBpheHa cy yeTHpH KJby4yHA NMpUHIUINA GOPMHUPAma METOI0JI0-
IIKOT MOJieyIa KyJITypHEe MHTepaknuje u3Mely ceKyJapHUX U PEJIUTHjCKUX THIIOBA KYJIType:
JIDYIITBEHU U KyJITYDHH, IIPUHIUII CHCTEMCKE MHTETPHCAHOCTH, IPUHIUII IIPE/CTAB/baha U
HOPUHIMI OfjpakaBama. OBU IPUHIIUIN OTKPHBAjy TPU METOZOJIONIKA IIPUCTYIIA H3yUaBamby:
COITMOAAMHAMUYKH, COITMOKOTHUTHUBHH, KYJITYPHH U YIIOPEHU.

K/byuHe pevu: NHTEPKYITYPAIHO, PEJIUTHjCKA KYJITypa, CeKyJIapHa KyJITypa, IPYIITBO, CaB-
PEMEHOCT, APYIITBEHU U KyJITYPHU HPHUHIVIH, OApPa’KaBaibe, COIUOAMHAMIYHA KyJITYpa,
JIPYIITBEHO 3HAE.

Nonka Bogomilova
“CONFESSIONALIZATION” OF THE SCIENTIFIC STUDY OF RELIGION: FORMS
AND LIMITS /EASTERN ORTHODOX CASE/
Summary

The emergence of modern philosophy of religion and of the sciences of religion, or religious
studies, (in the middle of the 19t century) were among the expressions of modern Man’s ema-
ncipation from dependence on God. In modern times phenomenology and hermeneutics have
proposed a radically new philosophical approach to the phenomenon of religion, which attem-
pts to interpret religion by tracing its inner logic, its specific invariants and language, its atti-
tude to Man. Researchers have found shortcomings in these new approaches, in which — they
believe — the philosophical horizon is lost. These authors stress the imperative need for a mul-
tidimensional approach to the complexity of religion; that the principle of religious pluralism
should be grounded through a philosophical approach that transcends specific religions; and
that, on this basis, an “ethics of dialogue” between religions should be built, of the kind that
could hardly be achieved in the framework of the separate branches of specialized study of
religion, nor within the limits of theology, which is usually connected with a specific religion.
On this methodological basis a trend of confessionalization of the scientific study of religion is
analyzed, related to the Eastern Orthodox studies too.

Key Words: Scientific Study of Religion, Philosophy of Religion, Confessionalization of Reli-
gious Studies, Religious Pluralism, Eastern Orthodox Studies.

“KOH®ECHOHAJIN3AIIUA” HA HAYYHOTO N3C/IEABAHE HA PEJIUTUATA:
®OPMU U TPAHUIIU /CIYIAAT C ©U3TOYHOTO ITPABOC/IABUE/
Peciome
ITosiBaTa Ha MojiepHaTa ¢prtocodurs Ha PeJINTHUITA U Ha HAYKUTE 32 PEJIUTHUATA /B cpefiaTa Ha
19-TH BeK/ ca MpU3HAIM Ha eMaHIUAIUATa Ha MOJIEPHUS YOBEK OT 3aBUCUMOCTTA OT bor. B
MozepHOTO BpeMe (peHOMEHOJIOTHATA U XEPMEHEBTUKATA IIPEJIaraT paiiKaJIHO HOB (PUIIo-
codCKH TIOJIX0/ KbM PEJTUTHO3HUSA (EHOMEH, KOMTO ce OITUTBA /I1a HHTEPIIPETHPA PETUTHATA
ype3 BBTpEIIHATa U JIOTHKA, CHenUbUYHUTE i WHBAPDUAHTU U €3UK, OTHOIIEHUETO W KBM
yoBeka. HemMasiko M3ciie/IoBaTeIN IIOCOUBAT HEJIOCTATHIIUTE HA Te3U (PUIOCODCKU MOXO/IH,
IIPH KOUTO ce 3arybBa ¢purocockuaT XxopuzoHT Te oOpBIAT BHUMAHNE HA HEOOXOJUMOCTTA
OT MHOTOM3MEPEH TOAXO0/T KbM CJIOKHUS PeJIUTio3eH (eHOMEH, U Ye IIPUHITUITBT HA PEJTUTH-
03HUS IUTIypaJu3bM CJI€/iBa Jla ce OCHOBaBa Ha (PpumocodCKH MOJX0M, KOUTO TPaHCIEHAUPA
OT/JIETHUTE PEJIMTUO3HU TPAIUIIMH; Ue CaMO Ha Ta3d OCHOBA MOXKe /1a O'bjie U3rpajieHa “eTuka
Ha rayiora” MeK/y OTAEJTHUTE PEJIUTUH, KOATO TPYAHO MOKe /1a O'b/ie IOCTUTHATA B PAMKHTE
Ha OT/IEJIHUTE KJIOHOBE Ha CIEIUATM3UPAHOTO 3HAHUE 32 PEJIUTUATA, HUTO B IPAHUIIUTE Ha
TEOJIOTHATA, KOSITO € CBbp3aHa OOMKHOBEHO C €JHA OT/IeJIHA PEJINTHs. BbpXy Tazu MeTo/o-
JIOTMYEeCKa OCHOBA Ce aHAJM3UpPAa €/[HAa OT TeH/IEHIIUUTE B HAYYHOTO U3CJIe/IBAaHE HA PETUTH-
siTa JTHEC, KOATO YCJIOBHO HapuyaMe KOH(MEeCHOHATIN3aIusA, UMallla OTHOIIeH!E U KbM 13T0u-

HOTO IIPaBOCJIABHE.

KirrouoBu xymMu: HaydHO U3CJIe/[BaHe HA PEJIUTUATA, QUIocodUs HAa PETUTUATA, KOH(DECHO-
HaTu3alys Ha U3CJIeIBAHETO HA PEJIUTUATA, PEJTUTHO3€EH IUTypaIn3bM, U3cyeiBaHe Ha V3To-
YHOTO IIPAaBOCJIaBUE.
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Julija Sinelina
VALUE ORIENTATIONS OF RUSSIAN ORTHODOX AND MUSLIM BELIVERS
Summary

In this essay, the author presents the results of the comparative analysis of value orientations
of Russian Orthodox and Muslims (from Tatarstan and Bashkortostan). The analysis of value
system that prevailing in contemporary Russian society seems one of the most importing in
Russian sociology . Are there any values in this society that could unify the population of Rus-
sia and what are they? Russian society faces different problems today and one of them is dis-
integration. There is a prejudice all over the world, and in Russia too, that orthodox believers
and muslims have very little in common if we speak about the values system. Our empirical
research proves that in Russia there is no great difference between orthodox and muslim
(from Volga Region ) values system. The empirical research was conducted on a stratified sa-
mple of 1848 responders in 14 regions of Russia. We used methodology worked out by V. Che-
snokova. It contains four blocks: Material Well-being, Sociality, Individualism, Religiosity.
Each of these blocks consists of four variables. The great majority of both orthodox and mus-
lims chose the same values from Sociality and Well-being blocks. The more detailed analysis
and the reasons for received results will be described in this study.

Key Words: Orthodox Believers, Muslims, Value System, Value Orientations, Material Well-
being, Sociality, Individualism, Religiosity.

BPEJHOCHE OPUJEHTAIINJE PYCKUX ITPABOC/IABAIIA 1 MYC/IMMAHA
Pesume

Y 0oBOM pajy ayTop H3JIaKe pesyJiTaTe KOMIIApaTHBHE aHAIN3€ BPEAHOCHUX OpHjeHTanHja
pyckux mpaBocyaBana u MycauMaHna (u3 Tarapcerana um Bamkoprocrana). JemHa of HajBaXK-
HHUjUX aHAJIN3a y PYCKOj COITMOJIOTHJH jecTe aHAIN3a BPEJHOCHOT CUCTeMa KOju TIOMHUHUPA ca-
BPEMEHUM PYCKUM ApyIITBoM. ITocTOje JIM ¥ OBOM JIPYIITBY BPEHOCTH KOj€ MOTY YjeIUHUTH
CTaHOBHHUINTBO Pycuje 1 Koje cy To BpeHocTu? Pycko mpymiTBo ce gaHac cycpehe ca pasiuuu-
TUM TpobJIeMUMA a jellaH Off IHbUX je Ae3UHTerpanuja. Y cBeTy je, Kao Uy caMmoj Pycuju, mu-
POKO pacIpocTpameHo mpeaybelere 1a NpaBocIaBIy U MyCIMMAaHHU Jiejle BPJIO Majo 3ajes-
HUYKHUX BpeHOCTU. Hallle eMIIUPHjCKO HCTpPaKUBaIbe IMOKa3aso je fa y Pycuju Hema MHOTO
pasjnKe y BpETHOCHUM CHCTEMUMA MPABOCIaBHUX U MycauMaHa (13 peruona Bosre). Ucrpa-
JKHUBAIbe je CIIPOBEIeHO Ha cTPaTHGUKOBAHOM Y30PKY 0f 1848 ucnuTaHuKa U3 14 peruona Py-
cuje. Y 0BOM HCTPaKHUBaKy KOPHUCTIJIA CMO CE METO/IOJIOTHjOM KOjy je pa3Buia B. UecHoKoBa.
OHa caipK¥ 4 acIeKTa: MaTepHjaIHO bJ1arocTame, APYIITBEHOCT, MHANBHU/IYATH3aM, PETUTH-
ozHocT. CBaKH 0/ OBUX acIleKaTa CacToju ce o7 4 Bapujabe. Benuka BehuHa, Kako mpaBociia-
BHHUX TaKO U MYCJIMMaHa, OMpe/iesbyje ce 3a MCTe BPEAHOCTH Ca CTAHOBHUIITA MaTEPHjaTHOT
6J1arocTara U pyIITBEHOCTH. [leTa/bHUja aHAIN3a U 00jallliberbe JOOUjeHUX pe3ysITaTa caip-
JKaHU Cy Y OBOM pajy.

K/byuHe pedn: NpaBOC/JIaBHU BEPHUIH, MYCJIUMAaHH, BPETHOCHU CHCTEM, BPeTHOCHE OpHje-
HTallFje, MaTepUjaTHO BJ1arocTame, APYIITBEHOCT, MHIUBUYaIn3aM, PETUTHO3HOCT.

Mirko Blagojevié¢
ORTHODOX RELIGIOUSNESS
AT THE END OF THE FIRST DECADE OF THE 215T CENTURY
Summary
First indicators of the change in conventional religiousness among the people of Serbia were
recorded in late eighties and early nineties of the previous century. Although the changes were
recorded among all confessions, they were most evident in the religious and spiritual area of
Orthodoxy, the predominant confession in Serbia. From early to mid-nineties of the previous
century, owing not just to tendencies in the spiritual area but to wide socio-political circum-
stances in the territory of former socialist Yugoslavia as well, religious situation in Serbia was
classified as an unquestionable revitalization of tradition, religion and church. However, even
after the war in the territory of former Yugoslav Federation , empirical socicological research
studies in Serbia revealed that not only that revitalized traditional religiousness had not set
back, as it could have been expected considering its primary sources, but the religious situa-
tion stabilized in a way, and the stabilization implied a high level of confessional and religious
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self-identification of the population, that is, among the interviewees, a high level of belief in
the basic dogma of Christianity — the God, participation in some traditional Orthodox religi-
ous rituals (requiem, celebration of religious holidays, baptism, church weddings), great reli-
ance on Serbian Orthodox Church and apparent religious changes in the scope and intensity
of certain current religious actions (church visits, presence at liturgy, praying and fasting), co-
mpared to the records from the early eighties of the previous century. All that is accompanied
by an increasing public role of the Serbian Orthodox Church and the Orthodoxy itself in the
social and political milieu in Serbia and their connections with the state, particularly after
2000. Current sociological research studies reveal that the particular religious situation evi-
dently stabilized on a path of slow, but continuous growth of the number of believers who ma-
terialize their personal religious and confessional identification through participation in tradi-
tional and contemporary Orthodox rituals. The process of the return of nominal believers to
the church can be identified quite clearly, and what is so specific about this process is a con-
tinuously high religious and confessional identification, extended growth of belief in dogmatic
premises of Christianity and modest, but steady growth of church and ritual practice

Key Words: Serbian Orthodoxy, Indicators of Religiousness, Traditional Religiousness, Cur-
rent Religousness, Serbia.

ITPABOCJIABHA PEJIUTHO3HOCT
HA KPAJY ITPBE IEIITEHUJE XXI BEKA
Pesume

ITpBu 3HAIM IpOMeHEe KOHBEHIMOHAIHE peaurno3Hoctu rpajana CpOuje eBUAEHTUPAHU CY
KpajeM 80-UX U MMOYETKOM QO-UX TOAMHA IPOILIOT BeKa. lako cy mpoMeHe BaKuje 3a CBe
KoH(ecHOHaJIHE TPOCTOPE, HajeBUJIEHTHH]e Cy O1Jie Ha PEeJIUTH]jCKO-AyXOBHOM IIPOCTOPY Mpa-
BOCJIaBJba, IOMUHAHTHE KOHbecuje y CpOuju. TOKOM NIPBUX TOAHMHA JEceTe JieleHuje IPOII-
JIOT BeKa I1a /10 CPEeZIMHE Te JlelleHje, 3axBasbyhu He caMo TeHJIeHIIjaMa Y AyX0BHOj cdepu
Beh u HajmpuM aMOUjeHTATHUM, COI[HjATHO-IIOJIUTHYKAM OKOJIHOCTMMa Ha MPOCTOpHMA
OGuBIIle, CONMjATUCTHUKE JYTOCIaBuje, peJurujcka cutyanuja y Cpbuju ce ompehusana kao
HeCyMIbHBA PEeBUTAIU3AllAja TPAJIUIIMje, peJIuTrje U IpKkBe. MehyTuM, U mocjie 3aBpIIeTKa
paroBa Ha mpocTopy OuBIie jyrocioBeHcke ®ejrepalije eMIHUPHjCKA COIUOJIONIKA UCTPAKU-
Bama y Cpbuju cy moxasasa a ce 00HOB/bEHA TPAIUIMOHAIHA PEJIUTHO3HOCT HUje TOBYKJIA,
Kao ITO OU ce MOIJVIO OYEKHBATH ¢ 003UPOM Ha NMpHMapHE U3BOpe HeHe 0OHOBe, Beh ce
peJIUTHjcKa CUTyanyja Ha HeKW HaYWMH CTabMIN30BajIa a Ta crabuinsanyja je mogpasyMepasa
BHCOKY KOH(ECHOHATIHY U PEJIUTH]CKY CaMOUJIeHTU(MUKAIN]Y CTAHOBHUIITBA, OJHOCHO HCIIH-
TAaHUKA, BUCOK MPOIEHAT BEPOBamkha y OCHOBHY jforMmy xupimhancrsa — y Bora, uspasuty 3ac-
TYIUBEHOCT YYECTBOBAbA Y HEKUM TPAIUIIMOHATIHUM PEJIUTHjCKUM 06pe/ilMa MpaBoCIaBba
(omeso, MpocIaBsbarbe BEPCKUX MTPA3HUKA, KPIITEHE, IIPKBEHO BEHUAIHE), BEJINKO ITIOBEPEHHE
jaBHOT Mibea y CIIL[ 1 ounTe pesUTHjcKe TpOMeHe Y OOMMYy M MHTEH3UTETYy HEKHX aKTy-
€JIHUX PEJIUTHjCKUX Paibi (Kao IITO Cy IMoceTa I[PKBH, MOCETa JIUTYPTHjH, MOJIUTBA U IIOCT),
KaJi ce IOJIallK 32 OBe oOpesie yIopese ca IoZanyMa ca IIoYeTKa 0CaMEeCeTHX IoAuHa IIPo-
nuIor Beka. CBeMy ToMe Tpeba oZiaTH 1 cBe Behy jaBHY yJIOTY U IIOBE3aHOCT ca IPIKaBOM KOjy
cy mpaBociasiee U CIIL umanu, moce6HO IOciIe 2000. TOJUHE, Y COLVjTHO-IIOTUTHIKOM
IIPOCTOPY CPIICKOT APYINTBA. AKTyeJIHA COIMOJIOIIKA MCTPaKUBaa I0Ka3yjy /ia ce HaBe/ieHa
peurujcka CUTyaryja jo U3pasuTHje YCTIIIA ca TEHAEHIINjOM CKPOMHOT, ajli KOHTUHYU-
paHor nopacra 6poja BepHHKA KOjU CBOjY JIUYHY PEJIUTHO3HO-KOH(DECHOHAIHY UIeHTH(DUKA-
nujy onpeamehyjy yuemrhem y TpagullMOHAJHUM U aKTYeJTHUM PHUTYyaJIMMa MPABOCJIABIbA.
ITpouec yIpKOB/beha HOMIHATHIX BEPHUKA C€ CACBUM CUTYPHO UeHTUDUKYje, a crienudud-
HOCT TOT IIPOIieca je Y CTa0UJIHO BHCOKO] PETUTHjCKO-KOH(MECUOHAIHO] UAEeHTU(DUKATUjU, Y
MPOJY?KEHOM PaCTy BepOBamba ¥ JOTMATCKe IMOCTaBKe XpUITNAHCTBA U Y CKPOMHOM, aJId MOC-
TOjaHOM pacTy KOHBEHIIIOHATHE, I[PKBEHO-00pEHE IIpaKce.

K/byuHe pedun: paBoCiaBibe, PEJTUTHjCKA CUTYalllja, HHAUKATOPH PEJITUTHO3HOCTH, MIPOIIEC
VIIPKOBJbeWa, Cpbuja.

Vladimir Bakraé
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RELIGIOSITY OF THE ORTHODOX YOUTH IN MONTENEGRO
Summary

In this research, we start from the statement that Orthodoxy is dominant religion in Monte-
negro. According to the census from 2003, 74, 23% of citizens identified themselves with the
Orthodoxy. In this respect, religious empiricists can assume that it is an area of low religiosity,
because most empirical researches show that areas where Orthodoxy is dominant note low
score of religiosity. According to those researches, Montenegro is very specific environment,
where empiric researches, although modest, record very low percentage of the religiosity, not
only in comparison with surrounding countries, but even wider. Therefore in the introductory
part of the work, we examine chronological development of the religiosity and we conclude
that the religiosity of the Montenegrins has varied, mostly in dependence on social-political
influence.
During the Socialist period, Orthodoxy was particularly deprived, persecuted and marginali-
zed from social life. Situation changed after the fall of Socialist system, when religious power
and influence revitalized among both individuals who find sense of life in religion and society
in total. That is the period when research interest in religion is emphasized. According to tho-
se indicators, revitalization of religion occurred mostly among the youth. Thus, the goal of our
research is religiosity of Orthodox youth, as well as to examine if the religiosity still persists
among that population.
In that sense, we made extensive questionnaire with number of indicators. On the basis of re-
ceived data analysis, we notice that the religiosity of Montenegrin youth is at considerable le-
vel, if we take into consideration indicators of religious self-identification and belief in God.
Situation changes when we analyze indicators which refer to ortopraxy or some dogmatic the-
ses such as belief in life after death, where the percentage of religiosity decreases. Therefore
we notice that ortopraxy is not the key factor of the religiosity.We can conclude that the religi-
osity of the Orthodox youth in Montenegro has more characteristics of transcendental, formed
by traditional association with Orthodoxy, than characteristics of spiritual diving into the de-
pths of faith and respect for church ritual practice.
Key Words: The Youth, Religiosity, Orthodoxy, Transcendent, Church Ritual Practice.

PEJINTNO3HOCT ITPABOC/JIABHE OMJIA/IMHE Y IIPHOJ I'OPUA
Pesume
¥V 0BOM HCTpaskMBaIby MOJIA3UMO 0] KOHCTaTanuje fa je I{pHa 'opa IOMUHAHTHO MPaBOCJIA-
BHO mozipyyje. IIpeMa momucy CTaHOBHUIITBA U3 2003. TOANHE, 74,23% rpahjana ce umeHTH-
¢duxoBaso ¢ npaBociaasbeM. C THM y Be3H, PEJIUTHOJIO3U eMIupudapu Beh Mory a HactyTe
J1a je pujed o MOAPYYjy HUCKe PETUTHO3HOCTH, jep BehrHa eMIMpHjCKUX HUCTPAa’KUBarha MTOKa-
3yje Zla ce Ha IPABOCJABHO JOMHHAHTHUM IOApPYYjUMa HCIOJbaBA HU3AK CKOP DPEJIUTHO3-
Hoctu. IIpema TuM ucTpakuBamuMa, l[pHa T'opa BaXKu 3a BpJIO creludUUHYy CPEANHY, TIje
HCKYCTBEHa HCTPA’KMBarha, MAaKO CKPOMHA, OM/beke BeOMa HU3aK IOCTOTAaK PEeIUTHO3HOCTH,
He caMO y KOMIIapalyju ca Jp:KaBaMa U3 OKpYyKema, Hero U mupe. CTora y yBoZHOM JIHjesy
paza pazMaTpaMo XPOHOJIOIIKK Pa3B0j PEIUTHO3HOCTH, U 3aKJBYUYjeMO /I je PeTUTHO3HOCT
IIpuoroparia Bapupasa, Hajuelrthe y 3aBHCHOCTH OJf APYIITBEHO-IIOJIUTHUKOL yTUIAja. Y CO-
WjaJTUCTHIKOM TIepUO/y, HAPOUYHUTO je MpaBOCjiaBHA Bjepa Ouia JepHUBUJIETOBaHA, IIPOTa-
BaHa U MapruHAJIN30BaHA U3 JIPYIITBEHOT kuBoTa. CHUTyaluja ce Mujerba OOpylIaBambeM
COIMjATMCTUYKOT CHCTEMA, Kajia J[0J1a3u 10 PEBUTAIN3AlMje MONU U YIJIela PEJIUTHje KaKO
3a MOjeZIMHIA KOjU y PEeJINTUjH HaJla3u CMUCAO KUBOTY, TAKO U 3a JAPYIITBO y mjesuHu. To je
Tepuoy, KaJia Z10J1a3u U 10 HAIJIAIIeHOT HAyYHO-UCTPAKUBAYKOT HHTEPECOBAkhA 33 PEJIUTH]Y.
IIpemMa THM TOKa3aTe/bUMa pEeBUTAJIU3allMja PEJINTHje je HajBUIIE 3aXBaTUJIA TIOIYJIALM]Y
mutagux. CTora M Hallle HCTPOKUBAIbe 3a Wb IIOCTAB/ba PEJIUTHO3HOCT MIPABOCIABHE OMJIA-
JIUHE, Ka0 U /Ia UCTPAXKMMO ¥ KOM OOHMMY ce PeJIHTHO3HOCT AaHac 3aJpskana Mely Tom momy-
JlanujoM. Y TOM CMHUCTY, HATIPABHJIM CMO OIICEXKaH YIMUTHUK ca BehuM O6pojeM MHAMKATOpA.
Ha ocHOBy aHasn3e Jo0ujeHUX HozaTaka, mpuMjehyjeMo /ia je pesIMruo3HOCT MPaBOCIaBHE
omiagune y [{pHoj [opu HA 3aBUHOM HHUBOY, aKO Yy 003Up y3MEMO UH/IUKATOPE PEJIUTH]jCKE
camouzienTuduKanuje u Bjepe y bora. Curyamuja ce Mujerma Kafa ce aHAIU3UPAjy WUHIU-
KaTOpHU KOjU Ce OTHOCE Ha OPTOIPAKCH])Y WJIH Ha HEKE JOTMATCKe IIOCTAaBKe KAao IITO je Bjepa y
JKHBOT TIOCJIE CMPTH, TZje MPOoIleHaT peJTurno3Hoctu onaga. Crora npumjehyjemo ga oprompa-
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KCHja HUje KJbyUaH YMHIUIAL, PEJTUTHO3HOCTH. MOKEMO 3aKJbYIHUTH /I je PETUTHO3HOCT IIpa-
BocJIaBHe oMutasinHe y LIpHOj I'opu BuIlle TpaHCIEIEHTHOT KapaKTepa, yoOIiYeHa TPaIUIHO-
HAJTHUM Be3HBarbeM 3a IIPABOCJIABIbE, HETO IYXOBHO IOHUPAIbe Y IyOUHE Bjepe U IOLITOBAIbE
[IPKBEHO-00pe/IHe IpaKce.

K/bydHe pUjeun: MIaay, PeJIUTHO3HOCT, IPABOCIIABIbE, TPAHCIEZEHTHO, IIPKBEHO-00peHa
Ipakca.

Dragoljub Krneta
Aleksandra Sevié
ATMOSPHERE IN THE FAMILY AND RELATIONSHIP
TOWARDS THE ORTHODOXY
The initial premise in this study is that the family is exceptionally important in children's de-
velopment and in the creation of their view of the world. A child learns and imitates its par-
ents and in that way forms its personality, views of life, its stands, values as well as its rela-
tionship towards the orthodoxy. Considering that relationships between parents and children
occur at different family conditions, through different educational actions of which the chil-
dren is exposed in the family, there can be expected the differences in their stands, views as
well as shapes of their religious behaviours.
In this study are shown the results of the empirical research on relationship between per-
ceived atmosphere in the family and stands towards the orthodoxy at elementary and high
school students. The sample was made of students at finishing classes in elementary schools (
8th and gth graders) and students in various high school classes (1st, 2nd, 3rd and 4th).
Family atmosphere was analyzed from the aspect of cherishing of religious tradition and cus-
toms: prayer practicing, reading of books with religious content, fast, confessionings and giv-
ing contributions. To examine the general stand towards the orthodoxy, the shorten version of
scale of my own construction for examination of the general stand towards the orthodoxy, has
been used. The coefficient of reliability of this scale was calculated using the Spirman-Brown
formula and is 0,76; the coefficient of internal consistency Cronbach's alpha is 0,78.
The results of the preliminary research show that there are differences in intensity of regular
practicing of religious rituals with fast as the most spreaded, then prayers, contributions giv-
ings and others. It is found that 4,17% of surveyed students has negative, 56,94% ambivalent
and 38,89% positive stand towards the orthodoxy. It was also found that positive stands to-
wards the orthodoxy had the examinees that lived in the families where religious tradition and
rituals were being cherished rather than examinees in whose families the tradition wasn't
practiced. Those differences are statistically significant on the level of 0,01.
Key Words: Atmosphere in the Family, Relationship towards the Orthodoxy, Practicing of
Religious Rituals.

ATMOC®EPA Y IIOPOAUIIN 1 OAHOC ITPEMA ITPABOCJIAB/BY
Pesume

VY pazny ce mosja3u OJ TOra /ia je IMOPOAUIla U3y3eTHO BaKHA 3a pas3Boj Jijelie U (popMUpare
BUXOBOT IIOIJIe/Ia HAa CBUjeT. JlujeTe yuyu U OIOHAIA CBOje POAUTEshE M HA Taj HAYUH (op-
MUpA CBOjy JIMYHOCT, IIOIJIe/le Ha JKUBUT, CTABOBE, BPHUjEJHOCTH I1a M OJHOC IIpeMa IIPaBo-
cnaBspy. C 063UPOM Ha TO /1a ce OTHOCH POJIUTEhA U Jijelle O/IBUjajy y Pa3IMUUTUM MOPOIAY-
HUM YCJIOBUMA, KPO3 PAa3INYUTe BACIUTHE IOCTYIIKE KOjUMA je /TUjeTe U3JI0KEHO Y TIOPOIH-
I, MOTY Ce OYEKHUBATH U Pa3JjINKe Y (bUXOBUM CTABOBHMA, ITOTJIEANMA I1a ¥ OOJINIIMA peTu-
THjCKOT IIOHAIIIAhA.

VY paay cy npukasaHU Pe3yJITaTH eMINPHjCKOT HCTPAKUBAha pesanuja u3Mel)y mepuumnupa-
He aTMocdepe y IIOPOJUIN U CTAaBOBA IIpeMa IIPABOCIABJbY KO/ YUEHHKA OCHOBHE U CDEIhe
IIKOJIe. Y30paK Cy CauHibaBaId YUEHUIIM 3aBPIIHUX paspena ocHoBHe 1kose (VIII u IX pas-
pen) y YUeHHUIU Pa3IunduTux cpeamux mkosa (I, I, 11T u IV).

IMoponuuHa aTMocdhepe aHATM3UPAHA je ca aCleKTa HheroBamba PEJTUTHjCKe TPAJUIje U 00u-
Yaja: MpaKTUKOBAaha MOJIUTBE, YUTAHa KEHbUTA BjePCKOT CaJIPrKaja, II0CTa, UCIIOBUjelamba U Jia-
Bama MMPWJIOTa. 3a UCIUTUBAIbE OIIIITEr CTAaBa [IPeMa IIPABOC/IAB/bY KOPHUIITEHA je ckpaheHa
CKaJIa BJIACTUTE KOHCTPYKIIM]je 3a UCIIUTUBAbE OIIIITET CTaBa IpeMa MmpaBociaaBiby. Koeduru-
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jEHT IOy3/1aHOCTH CKaJle, u3padyHar npuMmjeHoM CrinpmaH-BpayHoBe dopmysie, usHocu 0,76,
a koeduIUjeHT yHyTpalIke KoH3ucreHnyje asida Kpoubax (Cronbach alpha) 0,78.

PesynTaTu npesMUHAPHOT HCTPAKUBAaKa I0KA3yjy Jla IOCToje pasjiKe y UHTEH3UTETY pe-
JIOBHOT ITPAKTUKOBAama BjepCKUX 00penia, Te /1a je MOCT HajpalllupeHuju, 3aTUM CIIHje/ie MOJIH-
TBa, laBambe IIPUJIora U JPyru. YCTaHOBJBEHO je 1A 4,17% aHKeTHPAaHUX YUeHHKa UMa HeraTu-
BaH, 56,94% ambuBasieHTaH, a 38,89% Mmo3uTHBaH CTaB IIpeMa IpaBociIaBby. Takolhe je ycra-
HOBJBEHO /I3 TO3UTUBHU]jE CTABOBE IIpeEMa IIPABOCJIABIbY UMajy UCIUTAHUIIU KOJU JKHBE Y I10-
pozuIiaMa ryje ce meryje peJurijcka TpaauIlija U 00MJaju Hero UCITUTAHUIY Y YHjUM Cce T10-
poaunaMa Tpagunyja He meryje. Te pas3yike ¢y U CTATUCTUYKY 3HAaYajHA HA HUBOY 0,01.
KipyuHe pujeun: atMocdepa y IOPOJUIY, OHOC IPeMa IPABOCIABIbY, IPAKTUKOBAIbE Bje-
pcxux obpena.

Dragana Radisavljevié Ciparizovi¢
PILGRIMAGE IN EMPIRICAL PERSPECTIVE:
PILGRIMS’ ATTITUDES TOWARDS CHURCH AND FOLK RELIGIOSITY AND
SUPERSTITION IN SERBIA
Summary

Relation between church and folk religiosity is particularly interesting when we take contem-
porary pilgrimages as example. This work defines firstly concepts of folk religion and religios-
ity. Theoretically we lean on D. Bandi¢’s conceptions of Orthodox folk religion and religiosity,
and Jakov Juki¢’s conceptions of Roman Catholic folk religion and religiosity. Therefore we
present the results’ segment of empirical qualitative research about pilgrims’ attitudes to-
wards folk and church religion and superstition in Serbia that was accomplished in 2007. In
depth interviews were accomplished with 50 pilgrims, 25 Orthodox and 25 Roman Catholic.
We were interested if church and folk religiosity harmoniously pervade or are they in impla-
cable conflict? In few words, according to the results acquired in multiple case studies, Catho-
lic pilgrims express harmonious church and folk religiosity incorporation more often than the
Orthodox pilgrims. Responses of both Christian confessions examinees about superstition
presence in holy places were more equable.

Key Words: Pilgrimages, Pilgrims, Folk Religiosity, Church Religiosity, Superstition, Serbia.

XOAOYAIIIRE Y EMIIMPUJCKOJ ITEPCITEKTUBU:
CTABOBU XOAOYACHUKA ITPEMA IITPKBEHOJ 1 HAPO/THOJ
PEJINTYTO3HOCTHU U CYJEBEPJY Y CPBUJU
Pesume

OnHoc u3Melly IpKBeHe W HApOJHE PEJINTHO3HOCTH je MOCe6HO MHTEpPECAHTAaH Ha IIPUMEDPY
caBpeMeHHuX xofouairha. Y pajy ce mpBo JeUHUIILY OjMOBH HAPOIHE PEIUTH]e U PEJTUTH-
o3HocTh. TeopHjcku ce ocamamo Ha ce KoHrenmuje /I. banaurha 3a mpaBocyiaBHy HapOIHY
PEJIUTHjy U PEIUTHO3HOCT, ¥ JakoBa Jykiha 3a pUMOKATOIHYKY YUKy PEJIUTU]Y U PEJTUTHO03-
HOCT. 3aTHM Ce IPEe3€eHTYyje CErMEeHT pe3yJiTaTa eMIUPHjCKOT KBAJUTATUBHOT MCTPasKUBAIba
CIIPOBEZIEHOT 2007. TOJMHE O CTABOBUMa X0/I04acHuKa y CpOuju mpeMa Hapo/THOj U I[PKBEHO])
penuruju u cyjeBpejy. JJyOGUHCKN UHTEPBjyH cy pal)eHH ca 50 X0[0YaHUKa, 25 MPABOCTaBHUX
U 25 PUMOKATOJINKa. FIHTepecoBasIo HAC je J1a JIU Cy IIPKBEHA U HapO/{HA PETUTHO3HOCT CKJIa-
JTHO TPOKUMAIby WIH Cy Y HEMOMHPJbUBOM cykoOy? Hajkpahe peueHo, mpema qo0ujeHHM pe-
3yJITATUMa U3 BHUIIECTYKe CTY[Hje CIydaja, XOAOUaCHUII PUMOKATOIUIU y BeheM O6pojy u3-
pakaBajy CKJIQJIHY YKJIOIIJBEHOCT I[PKBEHE U HAPOJHE PEJUTHO3HOCTU OFf XOI0YacHUKA IIpa-
BOCJIaBala. YjelHaueHUju cy OWIM OJITOBOPU HMCIUTaHUKA oOe xpuithaHcke koHbecuje 0O
TIPUCYTHOCTH CyjeBepja Ha CBETUM MeCTHMA.

K/pyuHe peun: xopouamniha, XOZOYACHUIM, HAPOAHA PEJUTHO3HOCT, [[PKBEHA DPEIHUTHO3-
HOCT, cyjeBepje, Cpouja.

226



Abstracts

Danijela Gavrilovi¢
Milos Jovanovi¢
ORTHODOXY IN THE FUNCTION OF SOCIAL CAPITAL IN CONTEMPORARY
SERBIA — TURN TOWARDS THE FUTURE OR RETURN TO THE PAST
Summary
Revitalization of religion is a process which has been diagnosed by sociologists in the modern
world, which is also very present in Serbia during the transitional and post-conflict period.
Religion plays an important role in the social life of the inhabitants of Serbia, and performs
very important functions in meeting their needs and designing private and public life. Relig-
ion transcends its function of establishing relationships with a higher power and exerts influ-
ence on all social spheres. Religious institutions also have an important place in the public
arena of contemporary Serbia. Daily insights show that religious practices in Serbia are an
important source of social grouping and social differentiation, and also that through religious
practices (common religious rituals in devotional temples, participation in humanitarian ac-
tivities of religious communities, mutual visits during religious and family celebrations, reli-
gious tourism, etc.) social networks, later used in all segments of social life, are often being
formed.
Our paper is based on the research results (obtained from interviews and focus groups imple-
mented in the project "Social and Cultural Capital in Serbia" [2010] and European Value Sur-
vey for Serbia from 2008). Our research aims to determine the extent to which religious prac-
tices in the Orthodox religious community actually contribute to the formation of social net-
works in Serbia and building trust within them; whether participation in these networks sha-
pes the strategies of actors on the social scene and whether they contribute to the integration
of religious minority groups in the Serbian society or contribute their closure and
(self)isolation.
Key Words: Orthodoxy, Social Capital, Serbia, Religious Practice.

ITPABOCJIABJBE Y ®YHKIINJU COLINTJATHOT
KAIIMTAJIAY CABPEMEHOJ CPBUJU —
OKPET KA BYAYRHOCTHU NJIN ITOBPATAK Y ITPOIILJIOCT
Pesume

PeBuTanuzanuja peurHje jecre MpoIec KOjU COIMOJIO3U JUjarHOCTUIIMPAjJy Y CAaBPEMEHOM
CBeTY, a Koju je Takohje Beoma mpucyrad y CpOUju y TPAH3UIIOHOM U IIOCTKOH(IIMKTHOM ITe-
puosy. Pesuruja urpa BaskHy yJIOTY ¥ IPYIITBEHOM KUBOTY CTaHOBHUKA CpOUje U BPIIU BPJIO
BakHe (YHKIUje Y 33/10BOJ/bABAY EUXOBUX MOTPe0a U KOHIMIHUPAEhA IPUBATHOL U APYILT-
BEHOT JKMBOTA. Peyuruja mpepasmiasu cBOjy GYHKIH)Y YCIOCTaB/bakha OJHOCA CA BUIIIOM CH-
JIOM W BpIIIH YTUIIAj Ha CBe ApyluTBeHe cdepe. Bepcke HHCTUTYIHjE, Takohe, 3ay3uMajy Bask-
HO MEeCTO Ha jaBHOj ciieHu caBpeMeHe Cp6uje. CBakOZHEBHH YBUU TOKa3yjy na y Cpbuju pe-
JINTHjCKe IPaKce IPeZCTaB/bajy BaXkKaH M3BOP COIMjaIHOT IPYINCAma U conMjasHor gude-
peHIMpama, Kao U Jja ce Kpo3 PEJTUTHO3He MpaKce (3ajeTHUUYKe BepcKe 00pe/ie Y MOJIUTBEHUM
XpaMOBHMa, yuelnhe y JToOOPOTBOPHUM aKI¥jaMa BEPCKUX 3ajeTHUIa, MeljycoOHe moceTe mpu-
JINKOM BEPCKUX U MOPOJAUYHHUX MPOCIaBa, PEJIUTHO3HU TypU3aM, UTA) 4ecTo GopMHUpPajy co-
[HjaHe MpPeXKe KOje e IIOTOM KOPHCTE y CBUM CETMEHTHMA J[PYIITBEHOT KUBOTA.

Ham Teker 6asupaH je Ha pesysITaTHMa HCTpakuBarmba (MHTEPBjya U (OKyc rpyna peannso-
BaHUX y OKBUPY IpojekTa ,,Conujaanu u KyatypHu Kanutan y Cpouju“ [2010], European Va-
lue Survey 3a Cp6ujy u3 2008. roaune). Haiire ucrpakuBarme UMa 3a IIHb J1a YTBPAH Y K0jOj
MepH PeJIUTHjcKa IpaKca y OKBUPY IIPABOCJIaBHE BEPCKe 3ajelHUIE 3aKcTa JONpuHOcH Gop-
MUpamy COIUjaTHUX Mpexka y CpOuju M M3rpajibu MOBEPEha YHyTap HUX; Ja Jiu yuernhe y
OBHUM MperkaMa OOJIMKYyje cTpaTerdje akTepa Ha JIPYLITBEHO] CIEHHU U Jia JIU OHe JIOIPUHOCE
VHTErpanUjy MalbUHCKHUX BEPCKIX IPyIA Y CPIICKO APYILTBO HIK AOIPUHOCE IIXOBOM 3aTBa-
pamy U caMo,/U30JIauju.

KJbydHe peus: IpaBocjIaBibe, COnrjaatHu kanurai, Cpbuja, pesurujcka mpaxca.
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Zoran Krsti¢
FAITH AND/OR CULTURE?
TRADITIONAL BELIEVERS AS PASTORAL PROBLEM AND CHALLENGE

Summary
Upon contemporary social researches the author considers the very concept of traditional
believer along with a possibility of classification within this vast group of the Church
members. In what follows, the relation between traditional believers and the believers in more
narrow sense is being analysed from pastoral prospect. Is it complementary and hence can we
ta-lk about faith and culture, or they are only magnitudes that exclude each other and thus
make tensions and serious problem in pastoral work and Church life, making in that way the
results of empirical research of religionness relative? The problem is detected when the
believers turn themselves towards the past, while the believers in more narrow sense do so
towards the future, it is to say towards the Kingdom of God, employing the pastoral work to
reorient the first group.
Key Words: Culture, Traditional Believer, Believer in More Narrow Sense, Pastoral Work,
The Kingdom of God.

BEPA U/NJIN KYJITYPA?
TPAAUIITNOHAJIHU BEPHUIIU KAO ITACTUPCKU ITPOBJIEM 11 N3A30B
Pesume

AyTOp, Ha OCHOBY CaBPEMEHHX COITMOJIOMIKUX HCTPaXKUBaba, pa3Marpa caM IojaM mpaduyu-
OHAAHU B8ePHUK KAa0 U MOTYRHOCTH KiacubUKaIUje YHyTap OBe BeJIMKE rpyre wiaHosa Lp-
KBe. Y HaCTaBKy Ce U3 MACTHUPCKe MEePCIeKTHBE, aHATHU3UPa OJHOC U3Mel)y TPaaUuIMOHATHIX
BEpPHUKA U BEPHUX Yy Y?KeM cMUCITY. /la JIv je OH KOMILJIEMEHTAPAH, [1a OHZA MOXKEMO Ja TOBO-
PUMO U O BEPH U O KYJITYPH WJIH Cy, NTAK, OBO BEJIMUMHE KOje Ce UCKJbYUyjy U TaKO CTBapajy
HAIeTOCT U 030/bhaH MpobyieM y TaCTUPCKOM paay u KuBOTY 1IpKBe, a Takolje U peaTUBU3Y-
jy pesyJsiTate eMIIUPUjCKOT UCTPaKUBarba peurno3noctu? IIpobiieM ce eTeKTyje Y OKpeHy-
TOCTH TPAAMIIMOHATHUX BEPHUKA Ka MPOIILIOCTH, 2 BEDHUX Y Y2KEM CMUCTY Ka 6yayhHocTH, Tj.
kxa IlapctBy BoxujeMm, Te 6u ce 3azjaTak IacTUPCKe CIIyk0e cacrojao y NpeopHjeHTHCAY
TIPBUX.

K/byuHe peuu: KyJaTypa, TPAJUIMOHAJIHHU BEPHUK, Bepyjyhu y y:keM CMUCIy, macTHpCKa
cyx0a, [{apcTBo Boxkuje.

David Perovi¢

THE SPIRITUAL PASTORSHIP TODAY IN THE SERBIAN ORTHODOX CHURCH

(The Patriarch of Serbia Kyr Pavle as a Spiritual Shepherd)

Summary

Our contribution to the Symposium, which this year has been summoned in the Christian
theological center of the monastery in Boze with the intention to enlighten the problem of spi-
ritual father and mother, and spiritual fatherhood and motherhood in the Orthodox tradition,
deals with the spiritual portrait of the Patriarch of Serbia, Kyr Pavle.
The spiritual portrait of the Patriarch of Serbia Kyr Pavle as a spiritual shepherd and spiritual
father emerges from his mere spiritual morals and thoughts, sayings and witty “weaving of the
words”. We wish to draw the attention of the hearers and readers to these spiritual morals and
thoughts which he pronounced during the period between 2005 and 2008. He pronounced
them with one goal only, and that is the guidance of all those Christians and the people of
good will who in that period turned to him as to a spiritual shepherd and an elder.
The spirit of his morals and thoughts, sayings and witty “weaving of the words” is the spirit of
the Orthodox Tradition: biblical and liturgical, pastoral and paternal, philokalical and missi-
ological,... In other words, the spirit of all his words has the aim to arouse Christian con-
science, to strengthen it, to cheer it up, and build it up. Finally, what prevails in all that the
Patriarch of Serbia Kyr Pavle pronounced is the traditional piety and serenity, love for man-
kind and the care for the salvation of all the people, restraining, modesty, and sobriety of thin-
king, permanent remembrance of the Judgement Day and of the Kingdom of God.
Key Words: Christ, Eucharist, The Holy Scriptures, Sanctity, Kingdom of God, Freedom,
God’s Commandments, Vanity, Habits, Will, Modesty, Personality, Endurance.
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JAYXOBHO ITACTUPCTBO JAHAC Y CPIICKOJ ITPABOC/TIABHOJ ITPKBI
(ITarpujapx cpncku kup-IlaBjie kao fyXOBHU HACTHP)
Pesume
Ham nprtor oBoroaummeM CHMIIOCHOHY, CA3BAHOM Y XPUITNAHCKOM GOTOCJIOBCKOM I[EHTDPY
MaHactupa y bosey pasu ocBeT/paBarmba TeMe 0 OYX08HOM OyY U mMamepu, u 0 0YxXx08HOM OUU-
HCmeY u MamepuHcmasy y npasocaagHom Ipedaryy, ofHOCHIIE ce HA AyXOBHU ITOPTPET IaT-
pujapxa cprckora kup-Ilasia.
JlyXxoBHU IIOpPTpeT IaTpHjapxa cplickora kup-IlaBia kao AyXOBHOT IacTHpa U AyXOBHOT OIa
HU3pama U3 CAMUX HerOBUX JIyXOBHUX IIOYKA U MUCJIH, U3PeKa U TyXOBUTOT IIJIETEHH]A CJIOBEC.
IMaxkpy cTymanana ¥ YuTagana MU YIPaBo Y CBETJIOCTH THUX AYXOBHHUX ITOYKA U MUCIH H Ke-
JINMO J1a TIPEJICTAaBUMO, a KOje je OH M3TOBOPHO Yy IEPHOAY U3Melly 2005. 1 2008. roguHe. A
HU3TOBOPHO HX je UCKJBYYHMBO PaJ PYKOBOhema CBUX OHHUX XpHUIThaHa U JbyAH J0Ope BOJbE,
KOjH Cy My ce y TOM IeproAy obpahaiu kao macTupy ¥ yXOBHOM CTapIyy.
JlyX HeroBUx IOYyKa U MUCJIH, U3PeKa U JYXOBUTOT IJIETEHHja CJIOBEC yX je IMPaBOCIABHOT
ITpenama: 6UOIINjCKOT M JIUTYPTUYKOT, IIACTUPCKOT U OTAYKOT, (DHIJIOKAJIN]CKOT ¥ MUCHOJIONI-
KOT... 3aIIpaBo /IyX CBUX I-ETOBUX PEYH YCMEPEH je Ha To Zia mpolOyAu XxpuirhaHcKy caBect, 1a
je ykpenwu, pazrany u Hazuzaa. KoHauHO, y cBEMy OHOME IIITO je IMaTpujapxX CPICKU Kup-IlaBie
H3TOBOPHO, IpeoBal)yjy npenamcko 6iaroventhe U cMuperme, Y0BeKosbybsbe U Opura 3a crna-
CEEeM CBUX JbY/H, Y3[IpKakhe, CKPOMHOCT U TPE3BEHOYMJbe, HellpecTaHo ceharbe Ha CTpanrHu
Cyn u Ha IlapcTtBo Boxwuje.
Kispyune peun: Xpucroc, EBxapucryja, Cero ITucmo, cBetoct, IlaperBo boxuje, cio6oza,
Bozkuje 3amoBecTy, cyjeta, HABUKE, BOJba, yMEPEHOCT, TUYHOCT, TPILBEIHE.

Dragoljub B. bordevi¢
Dragan Todorovi¢
ORTHODOX PRIESTS AND THE PROTESTANT ROMA
(A Bit of Empirical Research from the South of Serbia)
Summary

It is in the nature of religions and religious communities to expand and strengthen. Without
it, they face the danger of stagnation and, in the least favorable outcome, deterioration and
disappearance. The Orthodox confession has to deal with the growing Protestantization of po-
pulation on its traditional territory, apart from all the other adversity that affected it in the
last century. The so-called national minorities are particularly interesting for Protestant de-
nominations.
In Serbia, especially in its South, where the expansion of four Protestant denominations has
taken its toll — Baptist, Adventist, Jehovah’s Witnesses, and Pentecostalism — Roma are the
desired reservoir for missionary work, conversion, and proselytism. If the Protestant commu-
nities are draining it, and indeed they are, why is the Serbian Orthodox Church not doing the
same thing? That will be determined through the analysis of the interviews conducted with
three Orthodox priests and several Protestant Roma.
Key Words: Orthodoxy, Serbian Orthodox Church, Orthodox Priests, Protestant Roma,
South of Serbia.

IIPABOC/IABHU ITIOITIOBU 1 POMU ITPOTECTAHTU
(Hemrro emnupuje ca jyra Cpouje)
Pesume

Y mpupoaM je pelurdja U BEPCKUX 3aje/HHIIA /1a ce Iupe u yuspinhyjy. bes Tora mosaze y
OIACHOCT JIa CTaTHUPAjy U, Y HAjHEIIOBOJbHUJEM HCXO/y, KOIIHE U HecTajy. [IpaBociaBHaA Be-
POWMCITOBECT MOpe] CBUX Heaha, Koje ¢y je cTpedrie y mpoIIIoM BEKY, OBUX Ce JelleHHja MO-
pa HOCHUTH M ca HaAuPyhoM IPOTECTAHTU3AIMjOM CTAHOBHUIITBA HA CBOJUM TPAAMIIHOHAII-
HUM IIPOCTOpHMA. 3a IIPOTECTAHTCKE JIEHOMIHAIMje HAPOUUTO Cy NHTEPECAHTHE T3B. HAIIHO-
HaJIHE MatbUHe.

V¥ Cpb6uju, moceOGHO HA KLEHOM jyTy, KaMo je JIaJIEKO OIMAKJIO PACIIPOCTUPAhE YETUPHU IIPOTEC-
TaHTCKeE JIEHOMHUHAIMje — OalTUCTUYKe, aIBEHTUCTHYIKE, JEXOBUHUX CBEJIOKA U IIEHTEKOCTAJI-
He — PoMU cy Taj moXKeJbHU Pe3epBoap MUCHOHAPEa, Ipeobpahara 1 mpo3enutu3ma. AKO ra
[IpIy IPOTECTAHTCKE 3ajeHUIE, a IPITy T'a, 3alITO TO He YHHH U CpIICKa IIPAaBOCIaBHA PKBA?
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To hemo yTBpAUTH aHATTM30M HHTEPB]jyA ca TPOJUIIOM IIPABOCIABHUX ITOIIOBA U HEKOJIUIIMHOM
Poma nporecraHara.

KibyuHe peun: mpaBociaBibe, CpIicka IpaBocjiaBHa LPKBa, IPaBOCJIaBHU IONOBY, PoMu
mporectaHTy, jyr Cpbuje.

Zorica Kuburié
ORTHODOX EPISCOPAL DEANERY IN KRUSEVAC FROM 2000 TO 2010
Summary

This article deals with religious life of Orthodox Episcopal Governorship in Kru$evac, with
special reference to the Parish of Dvorane during the period from 2000 to 2010. The research
was conducted by visiting churches and interviewing representatives of the churches in Kruse-
vac and in the village Dvorane. The interviews, which are given in the article, were conduced
with a priest and religious teacher, Dragi¢ Ili¢, a priest’s wife, Rada, and a young theologian.
The results suggest that the Orthodoxy, in empirical reality, has been revitalized in the Epis-
copal Governorship in Krusevac, both in the form of rebuilding churches and in numerous ri-
tuals and packed churches. The Orthodoxy in KrusSevac has preserved its elite independence
and openness.
Key Words: SPC, Krusevac, Dvorane, Clergy, Rituals.

ITPABOC/IABHO APXUJEPEJCKO HAMECHUIIITBO Y KPYHIEBILY
0O/1 2000. 10 2010.
Pesume

VY pany je mpukazaH BepCKH KHUBOT IIpaBOCIaBHOT apXUjepCjCKOT HaMeCHUINTBA y KpyieBiry
¢ MOCeOHUM OCBPTOM Ha J[BOPAHCKY Mapoxujy y mEPHOAY 07 2000 0 2010. roauHe. Hcrpa-
JKHMBabe je paljeHo myTeM mocera I[pKBaMa M pa3roBOpPHMa ca IIpeICTaBHUIMA IIpKBe ¥ Kpy-
meBIy u ceny JlBopanu. [Iprka3zaHa cy TpU HHTEPBjya KOju Cy BOl)eHHU ca CBEIITEHUKOM U Be-
poyuutesbeM paruhem Miunhewm, ¢ monagujom Pazom u Miaaaum teosorom. Pesyatatu ucT-
pakuBama yKasyjy /a je MpaBoCJaB/be Y EMIIUPHjCKOj peasiHocTu y KpyleBaukoM HaMeCHH-
IITBY /IO’KUBEJIO PEBUTAIH3AIIN]Y, KAKO ¥ OOHOBU XpaMOBa TaKo U y 6pojHUM o6peiMa U mmy-
HUM IpkBaMa. IIpaBociapibe je y Kpymesiyy cadyBasio CBOjy €JHTHY CaMOCTaJIHOC U OTBO-
peHoCT.

Ksbyune peun: CIILI, Kpymiesar, /IBopaHe, CBEIITEHCTBO, OOPEH.

Marija Kuburié¢-Borovié
CHURCH AND RELIGIOUS MUSIC WITHIN THE ORTHODOX TRADITION
Summary

Church and religious music within the Orthodox tradition encompasses monophonic and cho-
ral liturgical chanting, but also vocal and vocal-instrumental works, written for non-liturgical
and concert performance, with roots in traditional church chanting. The article presents in-
terviews with the representatives of the Serbian Orthodox Church (SPC) discussing the church
and religious music. The answers suggest that the music in SPC is regulated by the liturgical
norms, which have not been changed for centuries. There are no instruments in the church
music; human voice is the most perfect instrument that God has created, and it is used for
dialogue with God, through a prayer that is sung. Church chants are defined by canons and
immutable, while the religious music can be performed both at church and concerts, inde-
pendent of liturgy. The process of secularization is not present in the church music; the Chu-
rch has remained separated; waves of social changes have approached the doors of the Chu-
rch, but they did not affect its rites and liturgy.

Key Words: Church Music, Religious Music, Orthodoxy, Secularization.

IOPKBEHA 11 /IYXOBHA MY3UKA Y ITPABOC/TABHOJ TPAIUIINJN
Pesume
Y pany cy npukasanu HHTepBjyu ¢ npezcrasaunumMa CIIL] koju ce oHOCe Ha I[PKBEHY U JyXO-
BHY My3uKy. [Ipema oaropoprma cruue ce yTucak zia je mysuka y CIII] mpornrcana npaBuiiu-
Ma 0 0OpeZy KOju ce HU y Ha3HAKaMa He Memajy Beh BekoBUMa. Y PKBEHOj My3UIIH HeMa HH-
CTPYMEHATA, JbY/ICKH TJIaC je HajcaBpIIEHHjH WHCTPYMEHT KOju je bor cTBopro, U KojuM ce ¢
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Borom pasroBapa y MOJIUTBH Koja ce IeBa. /lyXoBHA U I[PKBEHA My3HKa y IPABOCIIABIBY UMajy
CBOjy IMOceOHOCT 110 3BYKY U ynotpebu. IIpkBeHO mojame je KaHOHUMA JiepHUHUCAHO U HENPO-
MEBUBO, IOK Ce [yXOBHA My3HKa MOKE U3BOJUTH U Y IIPKBU U Ha KOHLIEPTHMA, HE3aBUCHO O]
6orociyxema. I1ITo ce THYe Mporeca ceKyiapusanuje, OH HUje IPUCYTaH y IPKBEHO] MYy3HUIH,
1j. LIpKBa je ocrajna ofjBojeHa, Tajacu JPYUITBEHUX IIPOMEHA jecy AOIa3UIu J0 BpaTa IpKBe
aJTi HUCY YTULIAJIH Ha IeHe 00pesie U 60rocIyskermba.

KbyuHe peun: IpKBeHA My3UKa, IyXOBHA MY3HKa, [[PABOCJIaBJbe, CeKyIapu3anuja.
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