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ABSTRACT

This thesis defends the positidhat the Eastern Orthodoxy has the potential to develop,
on the basis of its core concepts and doctrinegva political theologythat is participatory,
personalist and universalisthis participatory political theology, as | name igndorses
modern denocracy and the values of civic engagement enhance the process of
democracybuilding and consolidationn the SEE countries through cultivatitige ethosof
participationand concern with the common good amoagd the recognition of the dignity
and freedom of the person

This politicaltheological model is developedghile analyzing criticallythe traditional
models ofchurchstate relationgthe symphoniamodel corresponding to the medieval empire
andthe Christian nationmodel corresponding to the natistate)as being instrumentalized to
serve the political goals of natemocratic regimesThe participatory politicatheological
modelis seen as corresponditytheconditions of theconstitutional democratic state.

The research is justified by the fabe Eastern Orthodoxy has been a dominant religious
cultural forcein the European South East for centuries, thlaging a significant rolén the
process of creation of the medieval and modern statehood 8EfBecoutries. The analysis
employscomparativeconstitutional perspectives on democratansition and consolidatian
the SEE regiorwith the theoretical approaches of political theology and Eastern Orthodox
theology

The conceptual basis for the politidhkological synthesis is found in the concept and
doctrines of the Eastern Orthodoxh€osis and synergy, ecclesia and Eucharist, conciliarity
and catholicity, economy and eschatolpgtich emphasize the participatory, personalist and
communal dimensionsf the Orthodox faith and practicéhe paradigms of revealing the
political-theological potential of these concepts are the Eucharistic ecclesiologthend
concept odivine-human communioas defininghebody ofOrthodox theology.

The thesis argueshat with its ethos of openness and engagement the igp#tory
political theology presupposes political systems that are democratic, inclumnek,
participatory, respecting the rights and the dignity of the persbie political theology
developed herealls for a transformation and changg democratic systems towards better
realizationof their personalist angarticipatorycommitments In the context of the SEE
countriesthe participatorypolitical theologyaddresseshe challegesposedby alternative
authoritarian political theologigsracticedn neighboringegions
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Introduction

In the last decadesomplex interactions between politics and religion are gaining
higher visibility in the public sphere. In the globalizing world religion is far from being a
private matter left to the conscious of a believer. Religion in modern societies continues to
influence the political agenda and to play a significant role in the polaking proces§The
societies in Southeastern Europe (SEE) experiencing a process of democratic transition and
consolidation are not excluded from that tendency.

The issues of intertion between religion and politics in the course of democratic
consolidation of SEE societies will be at the focus of this study. The political and social
context to which the argument will refer to is that of countries with still fragile democratic
institutions with heavy authoritarian legacy. Democratic achievements in the SEE countries
are continuously exposed to radical changes, emerging populist moveandntiecline of
social trust. Despite the seemingly irreversible belonging of some states toroh&tlaatic
community (Greece, Bulgaria, Romania), the region as a whole continues to be an intersection
of geopolitical interests and struggles (EU and NATO, Russia, Turkey). The relative progress
and democratization in the SEE countries in the last @ésce&dnot irreversible given the
interests and influence of authoritarian neighbor states and the fragility of the democratic
institutions facing strong nationalist or populist movements, corruption and oligarchy at
home.

In this context, the traditionglublic role of Eastern Orthodoxy for the stiemation,
nationtbuilding and cultural development could be employed either in strengthening the
forces of democratization and Europeanization in the SEE countries and the region, or in
hampering this processAs far as religion provides a source of values and social
commitments, as well as gives a sense of meaning and belonging to the larger corhinunity,

is important to be identified as an ally in enhancinggemocratic tendencies in the society.

! Peter BergerThe Desecularisation of the World: Resurgent Religion and World Po(iBcand Rapids:
Eerdmans Publishing, 1999), 2;

Hent de Vries and Lawrence E. Sullivad., Political Theologies. Public Religions in a Pestcular World

(New York: Fodham University Press, 2006).

% The region of Southeastern Europe (SEE), for the scope of this research, will be defined not in geographical
terms only, but will include political, cultural and religious dimensions as well. For the purposes of this study
expressions O6the SEE regionbo, 60the SEE <countriesod an
countries where Eastern Orthodoxy is a majority religion and in which it played an important role in the process
of nation and statebuilding (GreeceRomania, Bulgaria, Serbia, Montenegro, Macedonia). These countries also
sharein commonthe Byzantine religiousultural and political legacy.

3 Peter BergerThe Sacred Canop§lements of a Sociological Theory of Religidpfew York: Anchor Books,

1990, 133134.



Region& Context and Problem Formulation

As the history of the SEE region sugge$ts,the most part ofhe 19" and the first
decades of the 3century,Eastern Orthodoxy was able to influence prblic spherelue to
its institutionalized position as a traditional, official, national and established denomination.
For instance, before the imposition of the communist regmibe late 194Qgshe Orthodox
churches, being in collaboration with the monarahd thegovernmerd, ensured religious
legitimacy to the ceremonies of elevation to political office, higher clergy served in public
offices (as regents, members of the parliament, or ministers), church leadership was often
consulted for the most important patdi decisions. Meanwhile, the churches took part in the
social and cultural processes by means of compulsory religious education provided at the
public schools. The societies were shaped according to the peidicabus ideology
provided by the Easteri®©rthodoxy. Furthermore, the societies necessarily recognized
Christian values and traditions as worthy of respect and preservation. In consequence, through
all these diverse channels, Eastern Orthodoxy was able to influence, directly and indirectly,
the larger sociepolitical context.

After 1989,all countries in the region have adopted democratic constitutions based on
the principles of the rule of law, popular sovereignty, separation of powers, and limited
government, safeguarding fundamental rightsfaeeldoms, including the freedom of religion
and the separation between church and state. In this cahixble of Eastern Orthodoxy in
the public sphere and particularly @mhancing the democratic culture in SEE socigges
changing Most important, the channels of direct influence over the political and legislative
process are not available and not considered legitimate anyifiorlee organized ah
institutionalized religion aims alaying a role in the public spheré should consider options
other tharcollaborating withtemporary governing majoritie$here are opportunities for the
Orthodox churches to engagith activities in the civic sphereraising public consciousness
and awareness, cultivating values of participation and actilzenship, participating in an
open public discourse, attracting support on behalf of civil society groups and organizations.
These could be legitimate mechanisms of influencing the deaisaking processhe
Orthodox Churchrecognizes the existingluralism and diversityin the society.In more
conceptual terms, Eastern Orthodoxy could be a valuable contributor to the public discourse
to the extent it critically reimagingseinterpretsand develops its basic doctrin@sline with

the democratic valueand principles of the civic culture. Whether Orthodox doctrines and
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concepts have democratic and participatopotential that could be delivered to the wider
public will be studied in this research

For this new role to develop, the Orthodoxy has tmmsider itstraditional political
theology, shaped biraditional and early modern authoritarian and paternalist legacies and
models in church state relations. There should be growing recognition of the fact the
historically shaped politicaheological nodels elaborated and sanctioned the Church
remained imperfect accommodations to éxestingpolitical regimesThe present study will
demonstrate thatheése modeldhave not beerfully consistent with the core values and
concepts of the Orthodoxyhese politicatheological modelsould not be interpreted as
something inherently Orthodox, rathas specific and contextuabccommodations tohe
existing political conditions.The ecclesiastic history suggests the Church has fedlexive
in relationto the social and political conditionhiatit has been actively present in the world,
engaging with the socipolitical processes rather than isolatitgelf from them To remain
faithful to its own traditions of social responsibility, the Church nedsis to engage with the
current issues of democra@gnstitutional governmerind civil society.

In studyingtraditional politicalitheological doctrines and models in Eastern Christian
context several stages could be identified. During the Byzaméar®d the concept of
symphoniavas elaborated. The concept mandates close cooperation, collaboration and mutual
support between the church and the empire (the state) in ensuring the social and spirtual well
being of the Christianized population. Thisncept and politicatheological model continues
to capture political imaginary in traditionally Orthodox countries and has been practiced with
some modifications for centuries. From Byzantium this model of chatatk relations was
gradually accepted intleer predominantly Orthodox medieval states (Bulgaria and Serbia)
where it was practiced until the Ottoman Conquesthé 19" centuryafter the formation of
thenationstatesan the SEE region, this moded-emerged ira slightly modified form

The next stage of development is connected to the elaboration of the concept of
ethnarchywhich had to accommodate Eastern Orthodoxy to the conditions of political
dominance of a nefhristian empire, during the Ottoman period. It structured a model of
interaction betweeithe Orthodox ecclesiastic leadership and the Ottoman state making the
Ecumenical Patriarch in Constantinople responsible footbanization an@dministration of
the conquered Christian population. This interactiad to struggle witltontinuous tensions
and conflicts with the hostile empire.

A decisive stage in the modern politithkological development was the period of
national liberation movements, revolutions and staiiéding in the 18 century. During this

11



period Eastern Orthodoxy became preoccupied with the nationalist ideology and-shatech
relations evolved towardhe model ofan established churcbfficial statesupported national
churches}hat provided legitimacy to the newly founded monarchies. It epapl a modified
form of symphoniamode| in which the relation between the church and the state was
enrichedd with t.Ahusteeachuctevwas uniting and bot#tabonating nob n
only with the state, but also with the nation, understoodhncetultural terms.

All these modelshave corresponded to concrete sogiolitical realifes. They have
been developedand establishedn collaboration with the Church, primarily serving the
legitimation of the political authority and recognition of certacclesiastic rights and
privileges. Relating the political and the theological, these concepts and modéisrcit
statei nt eraction could be &dlabpbl edi ovalt ht hdel @& ¢\
symphoniac onc e pt ) -natiorhlis 6 eptohiniot i ¢ a l theologydé (ba:
0Christian nationd).

Currently, the stage of development of Eastern Orthodox political theology is not yet
completed. On the one side, the Orthodox poliibablogical imagination isftenshaped by
eitherthe imperial or the nationalist model, both being outdated foteagworary political
conditions of democratization and Ewtlantic integration of the SEE societiel this
sense, there is no correlation and correspondence between the traditional fpbttoad
conceptualizations and the contemporary political proceddeseover, the compatibility
between Eastern Orthodoxy and western liberal democracy has dpesstioned in
authoritative studies of politics and international relatibiifie effect is further multiplied,
given that eme Orthodox churches in the region séiploy their nationalist political
theological conceptsTaking into accounthe populis and nationalist tendencies in some
countries, thisform of political theology may be used for weakenitige democratization
process.

On the otheside a powerful politicattheological model is emerging in Russia that is
openlyauthoritarian and pateriist in its concepts and practigesnd it isused to legitimize
Kremlinbs r egi me. Given the traditionally and h
states and Russia, anmbtweenthe Orthodox churchesdm the regionand the Russian

Orthodox Church, opennstitutional channelsexist for disseminatingthis authoritarian

* Samuel P. Huntingtorhe Clash of Civilizations and the Remaking of the World Qidel.: Simon &
Schuster, 1996). See also his earlier essay: Samuel P. Huntiigfon,e C| as h o (Sun@nenl®9B)i z at i on
72 Foreign Affairs3, 2249.
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political-theological modein the SEEregion® This developmentin turn, may challenge the
incomplete democratic consolidationtire SEE countries.

Yet, another process of framing a polititheological model with more participatory
and democratidimensionscould be traced in the official statements saime Orthodox
churches and particularly isomedeclarationsissued bythe Ecumenical Patriarchasad
panOrthodox councils and meetinggr my research, | will argue that such participatory
political theology could be constructed and justified on the basis oftdhe Orthodox
Christianconceptsand that such a model may enhance the democratic catsmlidnd civic

culturein the SEE societies.

Methodology

The methodology of the research is interdisciplinary linking constitutional and
political theory (in respect to the concepts of democratic transition, consolidation and political
theology) with aspects dhe sociology of religion (in respect to the pubjcesence and
visibility of Eastern Orthodoxy) and religious studies (the meaning of Eastern Orthodox
theological concepts). lelaboratinghe thesispolitical theology willbe employedoth as a
method ofrevealing correspondence and analogy betweethdwogical and secular political
conceptsand as an object of study with respect to the politlvablogical models and
doctrines that have been developed in the Eastern Orthodox cdrtexionstruction othe
new participatory political theologwill emerge from g@enealogical study of theological and
pdlitical-theological concepts starting with the scriptural perspectaresthermoving to the
Byzantinesymphoniamodel andChristian nationmodel

While the first part of the research will focus contemporary issued @lemocratic
consolidation and churestate relations, providing also the necessary historical background,
the second part will engage with the polititta¢ological doctringsconceptsand modelslt is
worthy of note, his study will engage with politicaltheology in a more contemporary
perspective not being fully depen°Recertly on C:

published works on the relation between Eastern Orthodoxy and democracy have presented

® This model endorses centralized and authoritarian state leadership in the form of a regdifiledniamodel

where the president is invested with superpowers and the patriarch enjoys rights and privileges of a high state
official. See also theworks of the ultra-conservativeRussian scholar and propagandist Alexander Dugin,
advocatingeurasianism Alexander DuginThe Foundations of Geopoliti¢Moscow: Arctogaia, 2000).

® Carl Schmitt,Political Theology. Four Chapters on the Concept of Sogetgitransl. G. Schwab) (Chicago,

IL: The University of Chicago Press, 2005); Carl Schriitilitical Theology Il. The Myth of the Closure of any
Political Theology(transl. M. Hoelzl and G. Ward) (Cambridge, UK: Polity Press, 2008); Carl Scluoitian
Catholicism and Political Fornftransl. G. L. Ulmen) (Westport, CT: Greenwood Press, 19963, 1
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approaches, themes and cepts that are important starting points for this stuidyapplying
political theology as amethod three different stagesll be followed a genealogical inquiry

of a concept, analogy between the religious and political concepts and construction
(archiiecture) of a systematic politictieologicalmodel®

The study ofthe problems of interaction between democracy and Eastern Orthodoxy
could be justified in several directions: 1) democratic consolidation is not a completed task for
the SEE societgeand it is important to identify the forces and tendencies that may enhance or
challenge the proces$ in this regard, Eastern Orthodoxy, being publicly visible
demographically significardnd historically lhked to the state, could play an importesie
in either direction; 2) religion inthe SEE societies, despite the constitutional separation
between church and state, is publicly present and recognized, interacting actively with
political institution, social and cultural organizations; 3) the mscef ethnegenesis and
statebuilding in the last two centuries has been intertwined with the emergence of
autonomous and autocephalous Orthodox churches; 4) the national Orthodox churches
themselves have justified their existence and legitimacy withethergence of the natien
states, with the mission of preserving the nationhood in times of political and social change,
as well as with protecting cultural and spiritual traditions of the national community.

Another more general precondition for studyitng interaction between democracy
and Eastern Orthodoxy is related to the fact the SEE régisexperieneda different socie
historical trajectoryacingWestern secularization and modernization only to a limited extend.
A closer look to the history dhe region revealthe countries in the SEE region have stayed
in the periphery of the processes Réformation and Counteeformation, of Industrial
Revolution, and Enlightenment in theirstandardforms. In this context, the interaction
between the poiital and the theological spheres in SEE countries have prodatieer
different religiouspolitical synthesiscompared to the Westemodels This is visiblewhen
the symphoniamodel andChristian nationmodelare compared to the churshate separation
and secularization modelslowever, the foundation of the modern natstates in theSEE
region and the instituticbuilding that followedgenerallycorresponds tthe conceptual and
political-institutional paterns of the Western European societi@snsequently, in the SEE

countries albasicinstitutionalprinciplesandstructures are also presewtitten constitutions,

" Aristotle PapanikolaouThe Mystical as Political: Democracy and N&adical OrthodoxyNotre Dame, IN:
University of Notre Dame Press, 2012);

Pantelis Kaldzidis, Orthodoxy and Political TheologyGeneva: World Council of Churches Publications,
2012).

8 paul Kahnpolitical Theology. Four New Chapters on the Concept of Soverdiiety York: Columbia
University Press, 2011), 122.
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rule of law, popular sovereignty, separation of powers, human rights and politicaisphral
elections and parliamentary democracy. Tdeselopmentin turn,hasled to accommodation
between the traditional politiclheological doctrines andmodels and the predominant
political model which is an exemplar case for the adaptability of theo@oiy to different

social conditions.

Content

The research will be developed in five main stag@st, the concept of democratic
consolidation will be introduced and elaborated in comparative regional context, with specific
inputs from different SEE countrieé\ particular emphasis will be placed on incompleteness
of the consolidation anthe weaknesseand fragility of democratic institutionshighlighting
the importance of civic engagement as a precondition for a democrati@a@ulintable
government(Chapter one).Second issues of contemporary public presence of Eastern
Orthodoxy in the SEE region will be studied, providing some historical background
information on tendencies anprocessesthat shaped and influenced the conterapy
situation. The analysis will be focused mainly on the trends and developments of the last
century that shaped the models of chestdte relations (the creation of independent nation
states, the communist regimes and the democratization of thevtastecades). Country
specific cases of public engagement of the Orthodox churches will be discussed and different
approaches (endorsing democracy or challenghey democratizationwill be outlined
(Chapter two).Third, the politicattheologicalthemes ad conceptswill be presented in
reference to both Western and Easteaditions. This will be done along with engaging with
the politicattheological studies of different scholar€ontemporary Eastern Orthodox
perspectives (of Orthodox scholars and dadficstatements of Orthodox churches) on
democracy and political theology wilbe further analyzed (Chapter threel-orth, the
political-theological models inhe Eastern Orthodox tradition will bevaluatecthrough the
prism oftheir biblical foundationsByzantine and podByzantinesynthesisand the modern
nationstateideology At this stage a conceptualization of the two interconnected palitical
theological models symphoniamodel and Christian nation model) will be elaborated
(Chapter four). This will serve as a point of departure for constructing the participatory
political theology advocated herefifth, the emergence and development of participatory
political theology,asrooted in the core Orthoddheological conceptandremainingdistinct
from theByzantineand nationalist models, will be studied. In this most constructivist part of
the research, the basic values of the new political theology rélate to democratic
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participation will be higHighted (Chapter five). Theological concepts identified as underling
and inspiring the new participatory political theology Hreosisand synergygecclesiaand
Eucharist, conciliarity and catholicity, economy and eschatol®ggy correspond to and
nurture thevalues of personalism, participation, and universatisah define the neolitical
theologypresented in this studyrhe general thesis would be that the emerging participatory
political theology in Eastern Orthodox context may strengthen anchemhhe process of
democratic consolidation in SEE societiesdopportingcivic engagement and an inclusive
sociapolitical framework that corresponds to dsfiningvaluesand principles

What distinguishesthis study from other recentlpublished works on Eastern
Orthodoxy and democratys its more contextual approach taking into account the historical
legacy of the SEE region, the incompleteness of democratic consolidation amgponence
of civic engagement in strengthenidgmocrat institutions. It also takes into account the
rival political theology used to legitimize the authoritarian stateRussia This study
examinescritically the politicattheological models, recognizing the possibility for their
political instrumentalizadn for legitimizing the socipolitical establishment. Is also aware
of thefact that liberal democracy has never been fully established in the SEE region, that it
might never be fully embraced by #eesocieties, and the opportunity to implement the
participatory political theology to enhance democratic consolidation, may encounter different
sociapolitical constrains (the viability of the liberal democratic projue absence of well
structured civil sociéts in the countries, the inconsistent palgresence of the Orthodox
churchey

In contrast to the competing traditional and contemporary doctanésmodelsthe
new participatorypolitical theology,elaborated furtheris offered asa conceptuabpproach
better consistent to the caBethodoxChristian doctrineand open towards democratic values

and practices.

° PapanikolaouThe Mystichas Politicat Kalaitzidis,Orthodoxy and Political TheologyNicolas K. Gvozdev,
Emperors and Elections: Reconciling the Orthodox Tradition with Modern Pqliieatington,NY: Troitsa
Books, 2000).
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Part | . Democratic Consolidation and ChurchState Relations in South East
Europe. Historical Trends and Contemporary Issues

Chapter One. Democratic consolidation in Southeasrn Europe:
concept, context, experience

Introduction

Studying the interaction between democratic consolidation and Eastern Orthodoxy in
the context of SEE societies through the prism of political theology requnstsah
exposition of the context in which this interaction takes place. The first chapter will focus
more extensively on the elaboration of the concept of democratic consolidation and its
regional contextualization, while the second will study differantethsions of churcistate
interaction in the regiom a historical and institutional perspectiwith their contextual,
conceptual and empirical content the first two chapters are designed to serve as a basis for the
theoretical work in the second part developing a politicatheological perspective that
relates Eastern Orthodoxy to the wider liberal democratic and participatory framework.

This chapter will analyze democratic consolidation in the region of Southeast
Europe as an egoing processand will highlight the importance of civic engagement and
participation in maintaining the democratic governance inSB& countries Despite the
membership of Greece, Bulgaria and Romania in the EU, and the prospects for accession of
the Western Balkan cotries, issues regarding consolidation of democratic institutions are
still at stake. There are multiple factors which contribute to the weakened state of
constitutional democracy in the countries while hampering their future political progress.

A realistic view on the process of democratic transition and consolidation implies that
backsliding from democratic politics may occur at any time. In the second half of the 20
century Western societies have developed adequate institutional remedies agdinst suc
negative scenario. In these societies, deeply rooteddatit traditions support wetirdered
institutions, relying on high levels of institutional and social tttish developed Western
democracies, political and social actors, as well as the gesthi@d of the public sphere,
function in way to enhance and reinforce democratic traditions and institutions. Radical and
populist movements exist, however, they are not powerful enough to erode and undermine the

general functioning of weestablished deatratic institutions or effectively challenge the

“NataliaL e t ki and Geoffrey Evans, OEndogeQeinztirnagh SFoucrioaple 6T r
35 British Journal ofPolitical Science515-529.
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democratic consensus in society. Unlike the Western democracies, political systems in the
Central and Southeastern Europe are still threatened byldstigg antidemocratic
sentiments and practices. Thbouthe political and social transformation from communist
totalitarianism to liberal democracy might seem successful for the majority of the new EU
memberstates, there are processes that signal an increased concern in regard to the quality
and sustainabtly of democratic institutions.

The purpose of this first chapter is introductortp present the concept democratic
consolidation regional context and emerging challenges tostistainable democratization of
the SEE countriesin doing this, differat stages in the process will be highlighted
beginning with institutional reforms and constitutioraking in early 1990s; continuing with
the analysis of problems of transition and consolidapooyiding acontextualperspective of
challenges to demaatic consolidation intwo countries- Bulgaria and Romanjasharing
similarities in their political (democratic transition from dictatorship followed by membership
in the EU) and religious (Eastern Orthodox) cultufe illustrate the trends in regard to
democratic developmensomecomparative data will b@rovided The significance of the
process of civil society awakening and civic participation for maintaining democratic

institutions will be highlighted.

1. Democratic consolidation in South East Euroffes concept

1.1. Defining the concept

In studying democratic consolidation, it is important to define the scope, meaning and
content of the concept. In this respect two initial considerations apply. First, this concept is
chosen because of its comprehensive, dynamic and-dmukinsional feattes linking all
major preconditions for successful democraaylding: functioning rule of law, legitimate
and representative political institutions, independent civil society and active civic
participation, popular acceptance of democratic institutiodspaactices. Second, this muilti
dimensional concept allows for a study focused on complex interaction between Eastern
Orthodoxy and democracy on institutional (chusthte) and conceptual (politieal
theological) level. Increased public presence of religitier the fall of communism and the

historical linkage between the church and nastates in the region, precondition the active

| have engaged with the issues of democratic consolidation in the SEE region, analyzing also challenges and
perspectives, in a separate article, see Ata&tepas Sl avo
For war d 6 SoutBedstetn FupB 3, 347368.
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role Eastern Orthodoxy could play in contributing to the process of democratic consolidation
through enhancing democratialues and practices of civic engagement and participation.

Elaboration of the concept of democratic consolidation is related to political changes
that occurred in the last quarter of thé"2@ntury with the democratization of Southern and
Eastern Europe and Latin America. The concept is elaborated by political scientists Juan Linz
and Alfred Stepan. As defined in their comparative study, democratic consolidation refers to a
process leadingigen political system to a state where democracy becomes metaphorically
6t he only game in towno. The definition
Behaviorally a democratic regime is consolidated when the leading national, social,
economic, patical, or institutional actors in order to achieve their objectives do not turn to
support nordemocratic policies or resort to violence to secede from the Atéitedinally, a
democratic regime is consolidated when significant majority of the pudliits hthe belief that
democratic procedures and institutions are the most appropriate way to govern collective life
in their society and when the support for aystemic/antidemocratic alternatives is
insignificant or marginal.Constitutionally a democréc regime is consolidated when
governmental and nongovernmental forces become subjected to, and habituated to, the
resolution of conflict through specific laws, procedures, and institutions sanctioned by the
emerging democratic process. In short, withcdasolidation, democracy becomes routinized
and deeply internalized in the practices of social and political institutions, in the behavior of
the people, as well as in their calculations for achieving suétess.

Furthermore, a political system is consilk consolidated democracy, when five other
interconnected and mutually reinforcing conditions are also prdsesit. conditions for the
development ofree and lively civil societghould be presengEecondrelativelyautonomous
and valued political sdety has to exist.Third, the rule of law should be implemented
securing legal guarantees for individual rights and freedoms, independent associational life
and protecting the principles, values and institutions of the limited constitutional government.
Fourth, well-organized state bureaucracy with sufficient institutional capacity should exist,
thus ensuring thgovernability and predictability of the social and political processéfsh,

an institutionalized economic societyust be functioning. It isnderstood as a set of socio

2 For the definition and the attributes of democratic consolidation employed in this paragraph, see Jamah Linz
Alfred Stepan,Problems of Democratic Transition and Consolidation. Southern Europe, South America, and
PostCommunist Européaltimore: The Johns Hopkins University Press, 1996, 5
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politically crafted and accepted norms, institutions, and regulations, useful in mediating
between the state and the marKet.

These multipleaspect®f the concept of democratic consolidation allow for evaluation
of the role Eastern Orthodoxynediatedthrough the political theologycould play at the

different levels ofademocratic systernfrom values and principles to civic engagement.

1.2. Appication of the concept and critique

The degree of democratic consolidation in SEE region could be evaluated on the basis
of different criteria. Authoritative scholarship distinguishes between -fuetitioning
institutions of developed democracies and weakitutions of unconsolidated democracies.
The latter could be recognized by the existence of sspiead practices of clientelism,
corruption, parallel networks of power, which replace or dominate over the official
institutions. These unfair and undemettec practices gain such significance that they may
transform the democratic regime into a fa-ac
process:

Another set of explanations of fragile democratic regimes in SEE societies is related to
the lasing cultural legaciegweak democratic tradition; lack of receptivity to Western values;
undeveloped institutional and political culture; hampered process of modernization of social
and political structures) that characterize these societies for manyede@ddthese, it is
argued, continue to slow down the advancement of democratic institutions and practices.
Closely related to this explanation is the view that in SEE societies exist endapaotar
psychological stereotypg@assivity, fatalism, voluairy submission to rulers, practices of
dependency and cronyism) which predetermine the (low) degree of civic engagement in the
public spheré?

These approaches might be useful in differentiating between SEE societies and
Western democracies, though thesmain incomplete and insufficient in explaining the
difficulties in consolidating democracy in the region. There are presgnthallenges to
consolidation which are of higher importance compared to the cultural legacies or

psychological stereotypes. Onéthe most serious problems SEE societies are facitiggis

Y pid., 7-11.

“Guillermo O' Donnell, 0 De | e gJournavokDeceracy,G5-69;0Gyillermd J anu ar
O'Donnell, Dissonances: Democratic Critiques of Democrgdotre Dame, IN University of Notre Dame

Press, 2007), ixi.

St ephen Holmes, 6Cultural LegacommunirstStBilke@mnadd. apis
Mandelbaum (ed.Postcommunism: Four Perspectivédew York: Council on Foreign Relations, 1996), 22

77.
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crisis of governabilityand the general weakness of state institutions. According to this
understanding, failures in institutional performance are not predetermined bycstaral
legaciesthey result, instead, from weak institutional response to arising problems caused by
lack of incentives, poor legislation, or insufficient fundfigrhis could be described as a
statecentered approach to the study of problems of democratization thaefobwth on
dysfunctionality of bureaucraticpparatuses and the role of welganized opportunistic
elites who deliberately manipulate institutional performance in their own béhdfiis
approach explains whthe specific institutionghat have beenargeted and intentionally
weakened during thénitial phase of transition have bedhose responsible forwide
redistribution of resources and exercising controlling functions (privatization agencies, public
procurement, banking system, the judicialgnce, according tthe statecentered approach

it is not the historicahnd culturalegages, but the deliberatpolitical action that strengthen

or weakes institutions. Following this approach, it could be argued the SEE region is not
predeterminedo remain in the European periphery. In spite of its-democratic legacy,
strategic reforms could be undertaken to establish democratic, effective and accountable
governance and limit the influence of opportunistic elites on the institutional structures.

In applying the concept of democratic consolidation, it is worth addressing the critique
of some scholar® The major criticismtargetsthe claim of universality of transition and
consolidation paradigm and its lack of concern for local and regionaligréees. According
to some critics, the concept does not take into account significant varieties of political culture,
traditions,and sociakonditions in different regions that shape the process of major political
changes. Hence, it is argued, it conlnt be defended that the process of political change in
specific societies and regions outside Europe and North America will necessarily lead to
acceptance dd liberal democratic system. In fatche answer to this challenge is simglee
concept has nqorescriptive normative meaning requiring the establishment of liberal
democracy in the societies experiencing a transition from dictatorship to democratic. regime
Rather it attempts conceptualization of recent demodpadgling processes imlifferent

sodeties(Southern and Eastern Europe, South Ameiit#)e late 28 century.

YHol mes, 6Cultural Legaciesbd.
" Venelin I. GanevPreying on the State: The Transformation of Bulgaria after 1@&8@ca, NY:Cornell
University Press, 2007);8.

BGuill ermo O6Donnell, 6111 usi doorsal chlemaciac,G451.s ol i dati ond
O6bonnell, O0Democracy, Law and StGdesip @ompataiive laterfatiohal t | ¢ s 0
Development, 7236 ; Thomas Carothers, 6The End ofJoutnddef Transit.i

Democracyl, 5-21.
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Democratic consolidation as a concept is challenged also by the representatives of the
realist school of political thought emphasizing the importance of social and political
preconditions before establishing of a democratic systerAmong these necessary
preconditions priority is often given to the rule of law and the -fuglttioning state. The
realist school (sequentialisth suggests that only after preconditions for effectivates
building are established in a particular society, its political regime may be gradually changed
into a democratic one. In this intellectual paradigm, stabilization of the state government has
priority over democratization. If these preconditions ap¢ established, continues the
argument, rapid regime change and democratizatiomeak political institutions may give
rise to different forms of extremism and populisirhis, in turn,does not facilitate, but
threates the democracypuilding. Following his line of argument, the conclusion it mandates
is that regime change should be moderate, relying strongly on the will ofrvetled and
benevolent political leadership, not empowering citizens to participate actively in the political
process.

These arguments could be answered in several directions. The presumption that
postponing democracy and governmental accountability will contribute in the end to the
establishment of the rule of law and effective institutiansiting future émocratic proess
to begin is rather misleading. An autocratic, unchecked government could hardly be
successful in establishing the rule of law and initiating democratic change. As benevolent as
autocracy might be, it remains a form of unlimited and potentially arpitmale®® The
resolution of tensions in society relying on physical force rather than debates or elections
would be a constant threat. Hence, the need arises for the creation of procedures of checks and
balances. Their role should not be underestimated pastboned for an imagined better
period after the stabilization and solidification of state institutions. Otherwise, the opportunity
to change the government without relyingremolutionaryviolence would remain a shallow
option. This opportunityof a peceful regime change is inde¢de form of democracy
considered to be Western and libéeTal.

Yet another group of argumentsitical of the use of the concemf democratic
consolidationstems from the assumption that democratization necessaritfdsinas a

predictable, sequential process with the following stages: it beginsopathing,a period of

¥ Fareed Zakarialhe Future of Freedom: llliberal Democracy at Home and Abr@éeiv York: Norton,
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political liberalization in the ruling dictatorial regime; which develops inteakthrough

most essentially defined by the collapse of the dictaipreind the emergence of new
democratic institutional structure; followed bgyonsolidation,a gradual and purposeful
process in which democratic forms are transformed into democratic substance through
institutional reforms, free and fair elections, stréeging of civil society, enhancing civic
participation and O0the overall habituati on
g a m¥ Bhese criticalviews have already beeaddressedo some extenby emphasizing
thatthe concept does not have graptive and normative meaning and it is constructed on the
basis of democratization experience in specific societies and regions in last decades. The
concept does not presuppose that all or even a majority of couexpesiencingpolitical

change will be successful in establishing a democratic system. As the recent history of
CEE/SEE countriesfter 1989suggests there is no strict sequence of stages in achieving
democratic consolidation. There are obvious backslides and pefidésnocratic stagnation

in some countries (Hungary, Bulgaria, Romaialand which questionghe perspectives of
democratic consolidation.

Not having a prescriptive and normative meaning the concept of democratic
consolidation issufficiently dynamic ad useablein a more nuanced way. It is suitable for
presenting the experience of different countries and regions undergoing political liberalization
and democratic change. Nothing in the concept implies that once societiesitiated
democratic reformshey will necessarily progress towards consolidation of democratic
institutions. Rather, it implies the outcome of democratization is never certain, it remains an
openended process. Depending on specific conditions, it may lead towards better quality of
democracy, or may provoke reactionary forces to regain control and eliminate political
opposition. It is true, rapid political changes produce multiple and often unexpected socio
political outcomes and democratic consolidation is only an option, sometuags
implausible one.

For the scope and purpose of this study no further theoretical engagement with the
concept of democratic transition and consolidation is necessary at this stage. In the following
sections a general overview of the regional contexteafiocracybuilding (with its phases of

political changecivic engagemerandconstitutionmaking will be outlined

2Carothers, 6The End of the Transition Paradigmo, 7.
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2. Democratic consolidation in South East Europe: the context

The process of regime change from totalitarianism to constitutional democracy started
in the end of the 1980s with mass civic demonstrations, creation and involvement of civil
society organization and dissident movements in the former communist couRieescale
and intensity of the civic involvement iméd political change of 1989has been of such
significance to be descr i baahvicdestpolticabchamdev et r
through mass civic mobilizatidii. These civic upheavals aled to the overthrow of the
communist regimes in the Central and South East Europe and to the first steps of democracy
building: establishing political and civil society pluralism (guaranteeing freedom of speech,
and freedoms of association and assemblgamringgeneral free elections amaitiating a
process otonstitutiormaking.

2.1.Democrdic institution-building: constitutionmaking process after 1989

Following the peaceful revolutions of 1989 the first institutional decisions have been
directedto the dismantling of the parstate providing legislative safeguards fpolitical and
civic association, assembly anghrticipation, and ensuringthe process of deoaratic
institutiontbuilding. The inception of the constitutiemaking process was preceded by the
political and civil mobilization and the appearance of the organized civil society (although
very weak in the beginning) and the public sphere.

In the beginning of the democratic trarmit decisive constitutional moments, to use
Bruce Acker manobés t e CHEstatedxnithe begiohing of 1990s datihenso f t h
were preoccupied with fundamental constitutional issues of redefining the form of
government, reevaluating the meaningture and scope of the public gpedtablishing the
rule of lawand safeguarding civil and political rights for #lI.

This foundational process was multifaceted. Some countries (Bulgaria, Romania,
Check Republic, Slovakia, Slovenia) have adopted tdemocratic constitutions in the
beginning of the democratic process. Thus, they have framed theiragy though not fully
grown democratic process with the intention of securing political stability deemed necessary
for the good performance of the newkeated institutions. Others, like Poland and Hungary,
have chosen more pragmatic approach to constitutional chafgt adopting significant

amendments in their old constitutions, directed at safeguarding the fundamental principles of

% Ralf DahrendorfAfter 1989: Morals, Revolution, and Civil Soci¢tyndon:Palgrave Macmillan, 1997)

The political transition in Romania and thei Mesnhedn
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the modern constitional state (rule of law, human rights, separation of powers, political
pluralism, free market economy); then, after a period of several years of intensive institution
buildingand democratic experiencallowing time to learn fronpracticeand correctpational
constitutional assemblies passed completely new constitutions which reflected national
specifics in their road to freedom.

In either case, the visible result from democratization process has been the creation of
constitutional states that fit withn t he Acker mands wunderstandin
democracyd which distinguishes between norm
interest groups aim at influencing democratically elected representatives) and constitutional
politics (in whch citizens actively participate in the debate on fundamental principles of the
social contractf> Thus, in terms of constitutional politics, citizens in emerging new European
democraciesafter properconstitutionaldebate and argumertiave deliberatelyecided to
establish 1iberal democratic regi mes. Mor eo
societies have recognized the difference between the higher law of the constitution, enacted
by 6 We, t he Peopl € @&optead  théeeimpoarygpolitical majority in b a w
specific political moment®® To safeguard the higher law of the constitution, these countries
have accepted an institutionalizied and centralized form of constitutimvaéw and
adjudication through constitutional courts.

It could be argued that CEE/SEE countries have experienced constinalong
process aimed at the creation of written constitutions as directly applicable supreme laws, not
eadly alterable by shorsighted political majorities or exposed to radical pop@ksitiments.

From the point of view of the fully consolidated democratic system, newly established
constitutional architecture yet had to be filled with authentic democratic coriibat.
paramount political question has been howrtmate effective and éffent institutions that are
able to cope with the challenges of the emerging democratic rediméslance between the
need of effective constraints on political powere@atingpropermechanisms of checks and
balancey and yet allowing sufficieneEmpowement of institutionsnecessary to build and
defend democracyhas been an important task before the framers in the constitutional
assemblied’ A closer look to the recent developments in the region highlights emerging

challenges to the formally established constitutional democracies.
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In the first years of the transition period, new democracies faced challenges in several
directions: in acceptingnd functioning according to the democratic values and principles; in
defining the democraticform of government and empowering new instituticarsd yet
providing effective checks and balances against arbitrary, mlecreating vibrant and
independent @il society and cultivating civic culture of participation and engagemant;
limiting the presence and influence of the former commumshenklaturain the public
sphereand the political processt the stage of constitutiemaking,constitent assemids n
the new democracies had to consider different alternatives before deciding on fundamental
issues such as the form of government, the political and electoral SYkemong theknown
and established republicaolitical models in the liberadlemocraciegparliamentarism, semi
presidentialism, presidentialism), the vast majority of @EE countries have chosen to
implement a modified form of parliamentary or sqmarliamentary government. An
important characteristic of thesgbrid parliamentaan systems is theonstitutionalrole of
the presdent of the republicattributed with specific functionsecomingan important veto
player?® with regards to thexecutiveand the legislativéranch. Thdegitimacy and the role
of the institutionare further emphasized in some countries where presidents are directly
popularly elected for a term of office longer than the parliare€Bulgaria, Pland, Czech
Republic, Romania)

During the constitutional debates of the early 1990s, the general understhading
been that the exercise of constituent power should follow certain principles and limitations, in
order to safeguard agairetbitrary rule In this context, thermnciple of popular sovereignty
had to be moderated and exercised in conformity withrophnciples of constitutional
democracy (rule of law, separation of powers, protection of human righEspugh the

ZWalter Murphy, o6Designing a Const i Tewas Law Revied303 Ar chi t
1337;

Wal ter Mur phy, 0 Blytsd remrmas tdi, v ei nPol Sdtiicrail os A. Bar ber é
Constitutional Politics: Essays on Constitution Making, Maintenance, and Ch@rgeeton, NJ: Princeton

University Press, 2001);40.
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democratic institutins can be nothing but form. Thus the options do not seem particularly attractive: democratic
institutions are an empty formalism, an arrangement that idilmeral or plainly racist (ethnocentric). This is

why nowadays we seem to be living under the dond dead ideas: that is, ideas that operate, but are
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people are considered the ultimate sovereign and the source of the political power, the
exerciseof their sovereigntyis notan arbitrary agtbut is channeled through procedures and
bound by principle® In this regard, substantive constraitisthe exercise of the popular
sovereigntyhave been found to emanate from different sourcdsnding international
instruments on huan rights, international political conteendorsing democratic change
popular will to create democratic constitutional states.

One of thechallenges talemocratic transitioand constitutiormaking during the first
years after 198%as beerconnected tdhe place and the role in the process of the former
communist elite The foundational process tiie new democratic polities has occurred in
tension with the forces and actors of the old regime. In the beginning of the transition, the
former communist ele were still powerful and playeda significant role in directing the
political change process in some CEE states. Participating in the process of regime change,
the communist elite gained significant social and political capital that could be further used
during the transition period. In some countries (Romania, Bulgaria) the former party elites
secured dominant position in their econonfiisough the process of privatizatiénas well
as preserved their political influenc8everal times in different catries from the region
governments led by socialist had to step down after mass civic demonstrations in defense of
the democratic values and principles agasighificant governmental abusée.g. Serbia-

1997 and 2000, Romania2014and 2015 Bulgariai 1997 and 201,3Hungary- 2010. This
highlights the importance of civic engagement and mobilization in the CEE/ SEE region in
maintaining the democratic political regime and consolidating democratic institutions.

As the overview of the constitutiemaking process in CEE/SEE countries suggests,
democratically adopted constitutions had to create the conditions of their own validity and
popular acceptance. They represent a form of prospective social engineering ficalyhreir
performance on sociand institutionakconditions yet to be fully developed (e.g. active civil
society and civic participation, independent judiciday, political representatioriree market
economy). None of these were present during thertfived foundational moment®of
constitutional deliberatioand decisiormaking To be positively evaluated, new constitutions
have beemxpected to fulfill democratic promises and deliver intended resolsgcure space

for a vibrant civil society tagrow and developThis account does not underestimate the

See also Neil MacCormickQuestioning Sovereignty. Law, State and Nation in the European Commonwealth
(Oxford: Oxford University Press, 2001), £237.
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paradigm of liberal constitutionalism dominatilye first years of democratic transition
focused on ensuringffective checks and balanceBmiting arbitrary governmentand

protecting fundamentatights and freedom$ In fact, such liberal constitutions were
important for fostering democratic growth and consolidation in CEE/SERonteg
Nonetheless, they hawe be complemented bfgrther initiatives,polices and institutions

enharing social cohesn and civic engagement.

2.2. Types of constitutionalism in CESEE countries

The process of democratic consolidation in the region could be studied through the
prism of the types of constitutionalism that have spread across Central and Eastern Europe.
The role of constitutional design for democratic growth in the CEE countried ootilbe
underestimated. Constitutional scholars often focus on both substantive and procedural issues
in regard to CEE constitution¥o be legitimate and popularly acceptedonstitutiorshould
meet cettain preconditionsit should be adopted by a gumd majority in the constituent
assembly (and/or confirmed by majority of the citizens on a popular refererwdtimr) a
complex procedure ensuring a high degséagreement among the population in regard to
the basic values, principles, procedures anstitutional structures; it should safeguard these
substantive values and principles along with providing effective mechanisms of governing; it
shoul d be copmwoirdenryedd obnr etstpeecbasi s of recogn
specific social and polital context*

One of the primary objectives of the constitutionafaending of the states has been
to ensurepublic trustin and provide legitimacy of the legal and institutional systentsst
during the dictatorshipLaw and institutions had to be viedied from theirecent history of
abuse and legitimation of injustic&he legal system had to be reinterpreted as embodying
substantive values and principlésf freedom, justice, solidarity, rule of lawhot as an
instrument of arbitrary coercion. These principleave beenconsidered an important
safeguard against purely instrumental or merely facade character of laws experienced under

communist dictatorshi

% Friedrich Hayek;The Constitution of LibertyChicago: The University of Chicago Press, 1978), 182.
34 Frank Michelman,ds the Constitution a Contract for Legitim@c2003 8 Review of ConstitutiodStudies
101-128;Jack Bal ki n, ORespect Worthy: Frank Mi cThlgal man an
Law Review485509.

For a critical assessment of the civic republican ideas expresdditiwimanand Balkin see Emilios
ChristodoulidisLaw and Reflexive Politiog®ordrecht: Kluwer Academic Publishers, 1998), Ch. 4531
% For a substantive approach to the rule of law and a criticism against instrumental understandings, see Brian
Tamanahalaw as a Mans to an End: Threat to the Rule of L§&ambridge: Cambridge University Press,
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To define constitutionalism in the regiodifferent concepts could be employed. A
maj or di stinct irdoenmoltetawe ed @mald ideidrawentinitheut i on a
constitutional scholarshifi The radicaldemocratic type is considered to capture
revolutionary spirit of great social trsiormationsthusembodyng the genuine popular will.

Not only does it create new institutional framework, but also provides an expression of
popular hopes and incorporates social promises for a better political and social system.
According the conceppeople should remain the ultimate arbiter of political conflicts. This
type of constitutionalism is safeguarded by powerful popularly elected assemblies, as well as
through proportional representation, imperative mandate of the elected representatives and
frequent use of referenda.

In contrast, the institutionalist type of constitutionalism gives preference to the process
of institutionbuilding, procedures of institutional functioning, principles of separation of
powers and checks and balances, insteadirettdexercise of popular will. Within this
framework, constitutional design is focused on the process of pretabmmg and conflict
resolution, rather #n on substantive policy issues. The institutional type opens opportunities
for normalization of patics through channelg popular sentiments into wadbktablished
rules and procedures of decisioraking.

In the region,after theperiod of intensive civic mobilizatiom the beginning of
democratic transitiarthe constitutionsthat have beerndopted are of the institutionalist type.

In these supreme laws a variety oternal checks on direct popular decismoaking is
provided: indirect exercise of constituent power through distinct constitutional assemblies
(Grand National Assembly in Bulga), constitutioamaking procedures requiring
supermajorities, clear separation of powers provisions, free mandate of elected
representatives, relatively rare use of direct democratic instruments (referenda, popular
initiatives and agenda initiatives), esmchment clauses regarding fundamental rights,
mechanismsfor constitutional review of legislative actsThese featureshave been
contemplated as safeguarding the directiothefdemocratic political change.

In the first years of democratization, ftas been believed that adopting rigid

constitutions that channel the popular will in more moderate forms (emphasizing

2006); Brian Tamanah&n the Rule of Law: History, Politics, Thedgambridge: Cambridge University Press,
2004).
% For this and the following paragraphs, see Ulrich Breu, 0The Exercise of Constitu
Eastern E2.0pebd, 220

In addition, a similar distinction between constitutional populism and liberal constitutional democracy is
provided in Frank Michelman,6 Const i tuti onal Aut hor s hCopsiitytiondlism. Lar ry
Philosophical Foundation€Cambridge: Cambridge University Press, 1998), 64.

29



representation, rather than direct democraeyl) serve better the transition towards liberal
democracyThis has been seen as counterbatanthe risks of strong populist and nationalist
movements in the first phase of the transitionthe last decade, however, this institutionalist
and liberalmodel of constitutionalism in CEE/ SEE countriesdsanging. There isnore
frequent use of thiorms of direct and participatory democracy (referenda, citizens initiatives,
public consultation of legislationthat have beeseen aswvays of overcoming deficits of
democratic representatiofihese forms of direct civic participation are often consitiére

the citizensas more reliable and efficient checks on the governmental power compared to the
traditional institutionaforms of representation and reviebhese mechanissrare presented

as empoweing active civil society groups to stand up in defepn$elemocratic values and
principles to require governmental accountabilityhen t he i nstitutions
specialcorporatisinterests:’

In addition to the distinctions presented aboeeent studies suggettat there has
emerged aspecific type of constitutionalism in some SEE couedr (Bulgaria, Romania,
Serbia) defined aé w e-stake constitutionalis®®® It has been described as allowiniger
discrepancy between relatively well defined constitutional structures on paper and their weak
performance in practice. This explanatisrmore adequate in the SEE context, compared to
the simple institutionalist model, presented above. The conaept weakstate
constitutionalisms multi-layered taking into account the role of human agency, institutional
change and social context the region One of the persisting problems in the SEE
constitutional systems is their inefficien¢yformal observancef constitutional norms and
procedures does not necessarily ful f,0 11 o
accountable and efficient administration and advancement of polices in public benefit.
Important institutions remain captured by the specitdrast groups (corporatist networks,
oligarchies) and do not perform in the benefit of the citiz8imés account of the existing
social and political relations corresponds to the findings aditigal scientistswho have
argued that radical institutione¢forms mayin the beginningl e a d ittoi coaploImut at i

new institutiongemainweak and dysfunctiondf.

37 Bruno Kaufmann, Rolf Buchi, Nadja BrauGuidebook to Direct Democracy in Switzerland and Beyond
(Switzerland: The Initiative & Referendum Institute Europe, 20&0.3.

% Ganev,Preying on the Statd23150.

®Robert Sharlet, 6Legal Tr ans plEastEusopeamQbnstiutidnal t i c a l Mu t
Review4, 5968, Claus OffeVarieties ofTransition(Cambridge: MIT Press, 1996).
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2.4.Risks of early constitutionalization in CEE/ SEE countries

In this introductory part ondemocratic consolidation INCEE/SEE societies
constitutional paradigms and doctrines are used with caution givesp#ufic contexs,
political and social traditiomas well as the deficiencies in their democratic developrirent.
the political science literature discrepancies betwdhe consolidated Western liberal
democracies and thsemiconsoidated and defectivedlemocratic regimes in the SEE
countries havéeen highlighted®

The process of constitutionalizatioim the CEE/ SEE countriesould be critically
evaluated due to the factframesinstitutions that are not rooted in the social environment
democratic practices are not yet fully accepted, and nationalist and populist policies continue
to attract significant support (recent devgbments in Hungary and Poland highlight the
emerging challenges to the liberal constitutional modéiere are open statements by key
political leaderqe.g. Victor Orban in Hungaryefending the ideas that democracy could be
illiberal, without proper cbcks and balances, relying exclusively on the strong popular
mandate and the majority ruie.

On the other hand, thprocess of constitutionalizatioat a too earlystageof the
democratic transitiorcreates the risk of settlindfpe most important politidaissueswithout
proper political debatethus eliminating or foreclosing significant politicaptions For
instance, issues of transitional justice (persecuting perpetrators of political crimes, adopting
effective disclosure and lustration legislatifrave remainedor more than a decade after
1989 unresolved in some countries (Bulgaria, Romani&ey adoptednew constitutionsin
1991 without properlyaddresmg the specific issuesf transitional justiceFurthermore,hese
countries had to experienaggensive political struggles in the beginning of the 20@9she
course of negotiating their accession in the, BUorder to have some transitional justice
legislation approved by their parliamen®onsecutively, important portions of this legislatio
have beenchallenged before the constitutional courts and repealed. Thus, issues of

transitional justice have not been resolved in a predictable and sustainable way.

“Wol fgang Merkel, O6Embedded and De fDemotratizators5,(B838p cr aci e :
Freedom House Nations in Transit 2015 Reponttps:/www.freedomhouse.org/report/natigrensit
2015/democracyefensiveeuropeandeurasia#.VdG3d_ntmkgast accessed 2@RR2015).

“! Freedom Hous®lations in Transit 2015 Report, Hungatytps://www.freedomhouse.org/report/nations
transit2015/denocracydefensiveeuropeandeurasia#.VdG3d_ntmk@ast accessed 20.12.2015

“2 For administering transitional justice in p@stmmunist states including lustration legislation, see Ruti G.

Teitel, Transitional Justice(New York: Oxford University Press, 20p 1517, 166171; Roman David,

Lustration and Transitional JusticePersonnel Systems in the Czech Republic, Hungary, and Poland
(Philadelphia: University of Pennsylvania Press, 2011).
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Another dimension of the process of the too early constitutionalizatiomvgd

fundamental values and principlé&sd down in rigid constitutionsvhich makes them appear
as if already granted and stablegt corresponding to the popular demands for transitional
justice, as well agot open for creative fimterpretationand renovationn the course of the
gradual democratic developmenihere are riskshenceforth, that theveremphasis on
constitutionalization and judicialization of politfésnay lead to stagnation of democracy, not
to its furtherdevelopment ana@onsolidation. In suchantext, judicialization may work in
favor of the political establishment, petrifying the status quo and the role e€@uostunist
elites who instrumentalize the weak democratic institutions in their own profit.

Within the framework of rigid constituti@and judicialized politics, significant reforms
are hard to achieveFragile democratic practices and poor institutional performance thus
become entrenched in the constitutional system and yet rdareially legitimate. This, in
turn, blocks active civienobilization to achieve a meaningful political change. In times when
radical political change is much needed, judicialized politics is not what the society deserves.
More viable alternatives have to be owsdepl ored
such an alternative approach. Reflexivity in politics insists on the possibilities of multiple
actions and routes to social change, it questions the reduction of the political to the already
established | ega l-sizdfis-a ml Gmist poficies’™ Eohtext spegific e
adaptations and accommodations of political reforms have to be preferred to the imposition of

top-down or centeperiphery political measures.

3. The liberal democratizatiom South East Europeeconsidered
In the lasttwo decades,he popular and scholarly explanations of the process of

democratic transformation in CEE/SEE counthese beerclearly dominated by the liberal
paradigm of political change. The concepts and ideas of the rule of law and limited
governmentfree market economy and open civil sociegve shapethe public discourse.
Liberal concepts employed in explaining the process of political chaange beerronceived
applicable and valid in all democratic states regardless of the national contexts. Late
developments have proven that the formal reception of liberal values, principles, and
institutions is not sufficient for making new democracpsform properly. Being more

realistic about the regional context, Ralf Dahrendw@$ provideda rather sobang view:

3 Martin Shapiro, Alec Stone Swedn Law, Politics andludicialization (Oxford: Oxford University Press,
2002), 184188.
*4 ChristodoulidisL.aw and Reflexive Politic®51, 282285.
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6Democracy is more than elections. The <crea
active citizenship is tHe more difficult par

In the first years of democraticansition the modern liberal paradigm was adopted
too uncritically, being viewed as an antithesis to the totalitarian regime. Paradoxically, in the
SEE countries the liberal legal framewdrlis beennstrumentalized in stabilizing the pest
communist political establishment and protectng its economic gaingrom the transition.
Moreover, any attempt to question the allegiance and association of the political and
economic elites with the former communist regime by adopéirgpecial legislation for
lustration and disclosurkas beemnresistedwith arguments dven from the rule of law and
human rights principles. Any attempt to convict members of the former communist elites for
heavy crimes (forced labor and mass murder in labor caamas other correctional
institutions torture and inhumane treatment on thsidaf political and religious convictions
arbitrary detention and imprisonmemias beerfound by the courts inadmissible under the
existingcriminal procedurédueto the statute of limitations or absence of reliable evidgnces
Thus, the crimes of theommunist party leadetsave not beeproperly investigated; justice
has beerdistributed only in few isolated cases. To some extent, the liberal constitutional
framework embraced by the SEE countries servedas an excuse not to deal with the
totalitarian legacy. Casting a veil of legality over the past, not engaging with issues of
transitional justice, liberal constitutionalidmas beemsed for maintaining the new balance of
powers andfor upholding the status quo. Thus, constitutionalism and jurigmael in
transitory postommunist countries do not completely follow tivell-defined models of
liberal constitutionalism in developed Western democra@esen the specific context in the
SEE region, attempting legal transfer of principles and institutioom the developed
democracies could often lemunexpected resulfs.

By the end of the first decade of democratic chandmst becme clear that liberal
concepts and principleseanot selfulfilling. Creating new liberal orthodoxy as well as the
reception of liberal paradigms in academic literature and legislasisnot beensufficient for
their real life implementation. To the large extent, ongoing political and social pesces
diverted from these principles, thus leading to wide discrepancy between the written law, in

formal conformity with continental European legal standards, and emerging social pféctices.

“5 Ralf DahrendorfReflections on the Revolution in Eurdjiéscataway, NJ: Transaction Publishers, 2005), viii.
% Adam CzarnotaMartin Krygier, Wojciech Sadurski (edsRethinking the Rule of Law after Communism
(Budapest: Central European University Press, 2008), 2

“" For a critical socidegal accounand analysis by leading Bulgarian scholarshe process of establishirtige
rule of law in Bulgaria and themergingchallenges, seb/o Hristov (ed.)(Ne)stanaloto pravovo obstestvo v
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The weakened state of civil society in SEE countries has furtbetrilcuted for the
insufficient enforcement of democratic principles and rulésr the most part of the period,
the resulthas been favorable for tip@stcommunist political and economic eliteshey have
been leftfree from effective public control, vile using public resources in their own benefit.
Only in key political moment$ when corrupted governments have challenged the overall
direction of EureAtlantic integration of the countries and/ or the democratic principles of the
political systeni signficant civic mobilization and engagement with political issues has been
provoked.

Nowadays, more than two decades after the democratic transition has begun,
democratic regimes in the SEE countries faegious weaknesse&stablishing liberal
democraciesn these societies only a recent experiment with still inconclusive results, but
already showing significant institutional deficiencies and dysfunctionalities. For the most
parts of their history SEE societies had tdsunder noftlemocratic regimes. Predominant
popular beliefs still struggle with accepting the liberal principles based on individual freedom,
personalresponsibility and initiative. Even nowadays, liberal values are shared only within
thin social strataf people living in big cities, wekducated, welpaid professionals. The
strong statist and populist sentiments continue to play an important role in the political
choices of SEE societies. Popular expectations rather favor strong personalized [eadershi
demands for governmental intervention in order to maintain an expansive social and
paternalist state. Consequently, the liberal political and constitutional project emphasizing
limited government and individual liberty encounters difficultiessome societies. This
context leaves mixed impression in regard to the viability of liberal democracy in some
countries.

Neverthelessthe fragility of the liberal democrady the regiondoes not necessarily
mean it has to be replaced by alternative politiegimes. What the alternativesight be i
illiberal democratic regime focused on conservative traditions, national unity and religious
beliefs; or more radical democratic regime emphasizing social cohesion and solidarity, social
justice and social economylirect participation of citizens in the decisioraking, more

deliberative forms of democracy. In this respect, with the rise of thewiledt parties

Bulgaria [The (Un)Established Rule of Law in Bulgdri¢Sofia: Centre for Advanced Study Sofia/ Riva
Publishers, 2012).
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guestioning the political establishment (in Greece, Spain, Italy) it is now visible that different
accanmodations of the democratic ideal are possible.

In the context of deepening economic and political crisis in some European societies,
countries in the CEE/SEE region can easily experience ideological shifts away from the
liberal model. Resolution of emging social tensions is sought in different directions: in more
nationcentered models of democracy (vs. the liberal model being too universalistic and
abstract;vs. thesupranational model being too distafareign,6 col ddé and i nef f e
populistmovements; in direct democracy and civic participation movements; in the call for
more governmental intervention, regulation and protectionisthénnationaleconomis in
order to secure social benefits and support for citizens threatened by socialoaxclus
(henceforth, to preserve the European social model). Thus, alternatives are isdomgit
conservative right red radical left directions. While Southern Europe moves to the left
(Greece, Italy, Spain), Northern and Central Europe become more coiveearat nation
centered (rightving parties gain victories: National Front in France, Conservative Party in the
UK, Law and Justice Party in Poland, Fidesz in Hungary; somewigigt movements gain
popularity: antiemigrant PEGIDA in Germany).

Shifts from the liberal democratic model towards more natientered, tradition
based and commun#yriented political projects (Serbia, HungaBoland may create further
challenges to democraticonsolidation in the region. The trends questionthe liberal
corsensus of the firstwo decadesfter 1989. Emerging populist political projects would
either accept theonstitutional frameworlof the democraticegime thus conforming to the
principles ofthe rule of law human rightsand equality before the law, or move towards
authoritarian policiesgemanding strong and centralized leadership, appealitigetoation
(defined in ethnecultural term$ and elying on traditionalaluesfor their legitimacy. The
latter model would nessarily lead to social and political exclusion of certain groups, which
would violate the basic principles of democratic citizenship.

Notwithstanding the ideological and populist turn towards more ragatered politics in
some CEE/SEE countries, the joréty of the citizens continue to conform to the liberal
constitutional framework and to support the membership of the countries in EU and NATO

seen as guarantors of democrduaynan rightspational security and prosperity.

“8 For a critical exarmiation of the dominant liberal constitutiomaking paradigm and warning against an initial
closure of other political and economic options, as Vv
is directed at the redress of disadvantagedimis® we r ment , and injustice, see Emi
Substitution: The Const it uMartiobowghlin ankdNei Walker dedsd,The Di s s e n
Paradox of Constitutionalisni89-208.

35



4. Challenges to democratic casiglation in South East Europe:comparativeoverview
4.1. Comparative data and trends
Studies of the process of democratic transition and consolidation suggest there are

significant risks for some countries to stagnate in their democratic developmentisibie
outcome of this stagnation is the emergence of -slamiocratic regimes. Their typology is
rich and multilayered: semdemocracy, pseuddemocracy, weak democracy, formal
democracy, electoral democracy, afdamoaracy® de moc
Countries experiencing these forms of hybrid political regimesdafimed asenteing the
political Fomnally,inthese countiesesdne basic democratic characteristics
are preserved political pluralism, new democratic cstitutions, semindependent civil
society, regular mulparty elections. However, serious democratic deficits are also present,
including very low levels of public trust in the governmental institutions, absence of political
and civic participation, higHevels of corruption and organized crime, poor institutional
performance, frequent abuse of electoral procgsme of the SEE countries, especially from
the Western Balkans, still fall within this category. Others, like Bulgaria and Romania
continue to suggle with these weaknesses even after joining the EU.

In this respect, the SEE regional contprsdvides a rich variety of country models and
levels of democratic developmenthd EU membership of some countries as well as
perspectives for joining of bers triggers necessary institutional reforms in fulfillment of
Copenhagen @eria (rule of law, democracyree market economy as preconditions for EU
membership). This, in turn, contributesd@mocratic developmenthe end of the conflicts in
the Wesern Balkans and the overthrow of the authoritarian regime in former Yugoslavia have
facilitated some degree of stabilization and democratization of the whole region. Nonetheless,
some challenges still remain present given that the democratic proces®imedotctional
and persisting problems threatduarther democratizationin Macedonia, Bosnia and
Herzegovina, Kosovae countries with continuing ethnic tensions, high levels of political
clientelism corruptionand oligarckt structures.

In the last deade, it became clear that joining the EU is not the ultimate answer to
completed democratic consolidation in the regioom& countriesdespite their membership

in the EU, continue to struggle with safeguarding the rule of law, ensuring the independence

““David Collier and Steven Levitsky, ©6Democracy with
Resear cho ( WaldPolitics3,938451 49See al so, Carothers, 0The En
7.

*0 | arry Diamond,Developing Democracy:oward Consolidatior{Baltimore: Johns Hopkins University Press,

1999), 22.
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of the judiciary and effective administration of justice, enhancing procedures of checks and
balances between institutions, ensuring fair electoral process, civic participation andicontrol
the most important features of constitutional government thatchlae present before the EU
accession of a single country. Providimxpertise andsupport for overcoming these
institutional deficiencies the EU has elaborated specialofg@gration and Verification
Mechanism (CVM) for two membestates from the regn - Bulgaria and Romania. This
monitoring mechanism highlightke deficiencies inthe political and constitutional systems
of these two countriesAfter nine years of CVM monitoringthere are still manproblems
with respect tdahe functionality and efficiery of their judicial systemand their institutional
capacity to fight political corruption and organized crith&o compare with other countries
from the region, Croatia has joined the EU in July 2013 without being included in the CVM
monitoring thus shoimg betterinstitutional capacityand better quality of the democratic
process

Persisting institutional problems in some new menrdbates directly affect the
process of democratic consolidatiodn the other side, a critical evaluatioh the CVM
suggets the EU has limited capacity to push for institutional reforms in the new members.
CVM is a soft paky instrument, relying on mutual trust and negotiation, as well as on the
willingness of the national governmsrid implementstrategic institutional ferms (which is
not always the caséj Moreover, CVM weaknesses are visible in cases where recommended
and implemented measures turn out to produce results contrary to initial expectagaas
the specific context and lack of incentives for refarms

The process of democratic consolidation in the region coutlakiatedoy means of
different qualitative and quantitative methodologies. There are authoritative international

*1 Comparing two different reports renders a rather negative conclusion concerning the progress of the countries,
seeReport from the Commission to the European Parliament and thedi@n Progress in Bulgaria under the
Co-operation and Verification Mechanism Br ussel s, 22.1.2014, COM(2014) 36
been not yet sufficient, and fragile. Public confidence is conditioned largely by key moments when decisions
events are of sufficient importance to warrant more general interest. Most such events over the last I8 months
a period during which Bulgaria has had three different governniehésre been the source of concern rather
than reassurance, with appoimnts having to be aborted due to integrity issues, the escape from justice of
convicted leaders of organised crime and a succession of revelations about political influence on the judicial
system. There remain very few cases where crimes of corruptionganised crime have been brought to
conclusion in court.

There are voices in favour of reform in Bulgaria, frustrated by the slow pace of change, which deserve
encouragement. To progress more quickly towards the CVM benchmarks, the Bulgarian autleedtieswork
with them and to provide leadership based on a vision centred in core principles like the rule of law and the
independence of the judiciary. This would imply a political commitment to atlenmg strategy for reform as
well as concrete and prad ¢ a | measur es in the short term to bri
http://ec.europa.eu/cvm/docs/com_2014 36_er(lpdf accessed 8.03.2014).
2 Georgy Dimitrov, Kaloyan Haralampiev et alhe Coeoperation and Verification Mechanism: Shared

Political Irresponsibility(Sofia: St. Kliment OHdski University Press, 2014).
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surveys that providmulti-dimensionablata regarding the level of democratevdlopment in
various regions and single countries. For instance, Zo&Bdom House Repodonsiders
Bulgaria a free state and gives overall freedom rating of 2.0 for the country, with s€bres 2
for both civil liberties and political rights categori@shere 1.0 is the highest positive score
indicating complete development and consolidation of democracy and 7.0 is the lowest
negative score indicating stable authoritarian governm&fitis represents a decline of 0.5
for the last few years. Im comparatve regional perspectiyehe majority ofthe CEE
countries haveeceivedbetter results in both categories. In Southeastern Europe, the overall
freedom rating of Romania, Greece and SerBia2i0, Montenegro receives 2.5tilf
remai ni ng), vhieMacedorsatbackskdés to 3.5 rating, thus having the status of a
partly free state.

According to theNations in Transit 2015 Repattte EU member states from the SEE
regionreceive lowerdemocracy scose(compared to the CEE countriesulgaria (score
3.29), Romania (3.46) and Croatia (3.68). These courdreesonsideredemiconsolidated
democracies along with nemember states Serbia (3.68), Montenegro (3.89), while
Macedonia (4.07) dropped to the status bfybrid regime( partly free.)After experiencing
severalc onsecutive years of democratic decline
moved to the status of sewonsolidated democracy (democracy score $1Bjost notably,
in the case of Bulgaria and Romarttaesecountries expéencedecline after joining the EU,
thus illustrating the limited opportunities for direct EU influence over national political elites
for institutional reforms.

The analysis ofhe survey results provided Byreedom Housexperts emphasizes the
fragility and vulnerability of democratic consolidation in Central and South East Ediope.
2015 reporwhile recognizing democratic achievements in the last decatbssunderlies the
deficiencies in democratic performance: 6 Ne
Southeastern Europe have consolidated their democratic institutions and created strong
protections for civil society organizations and the medithenquarteicentury since the fall
of communism. Nevertheless, the averBigéionsin Transitdemocracy score of the countries
that joined the EU in 2004 and 2007 has declined by 0.25 points over the last decade. With
Russia working actively to destabiliznd demoralize democracies in the region, factors

including the role of money in Central European politics, the pliability of judicial institutions,

>3 Freedom House Freedom in the World 2015 Repothitps://www.freedomhouse.org/report/freedom
world/2015/bulgaria#.VdGnyvntmkgast accessed 17.08.2015).

** Freedom House Nations in Transit 2015 Repbitips://www.freedomhouse.org/report/natigrensit/nations
transit2015#.VdG2hvntmkr (last accessed 17.08.2015).
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and economically weakening media sectors all raise concerns about the durability of these
countri.®s6 gains

Another international surveyCorruption Perception Index 20l14developed by
Transparency International, ranks the countries from South East Europe in the lower category
compared to the rest of the EU members from Central Europe. For instance,B{rlysted
69 out of 175 countries), Romania (69), Greece (69), Serbia (78), Montenegro (76) and
Macedonia (64) perform worse compared to Czech Rep(b3), Poland (35)Slovakia
(54)>° These data are important for the evaluation of the quality of peafarenof democratic
institutions. Indirectly, it measures the degree of democratic consolidation, public trust in
institutions and the establishment of the rule of law. In this respect, SEE countries are yet to
develop fully democratic, inclusive and acctabie political institutions.

To have a more comprehensive picture, another authoritative suihesMWJP Rule
of Law IndexX also highlights the key facto(egal and institutionalgonditioning democratic
consolidation (establishing the rule of law, independence of the judi@ecgss to justice,
limited andaccountableggovernment).The performanceof the SEE countries, compared to
their CEE counterpartss significantly lower. lr instance, the global rank of Bulgaria is 45
(from 102 countries overall) which is thewest performance among the new EU members
from the CEE/SEE region(in the categories limited and open government, corruption and
efficient criminal justice systemCzech Republicranked20), Poland (21)and Slovenia (28)
perform bettercomparedto Romania (32), Hungary (37), Greece (33), Croatia, (@b)jch
hold medium positions in thetudied region Western Europe and North Ametic@his
discrepancy betweethe CEE and SEEcountries indicates that democratic consolidation is
not completedaskfor the countrie®f the SEE region.

A very important test for the real progress towardssolidation of democradp the
region is the existence and development of inddpet and active civil society in each
country. In the postotalitarian context, the levebf civil society institutionalization and civic
participation are relatively lowThese levelshave to be increased in order to ensure
legitimacy and accountabpitof democratic institutions. In this respect, more than two
decades after the beginning of the democratic process, civil society in thedbhties

remains not well institutionalized and not fully independent.

* Freedom House Nations in Transit 2015 Repdittps://www.freedomhouse.org/report/natigransit
2015/democracyefensiveeuropeandeurasia#.VdG3d_ntmkast accessed 17.08.2015).

*% Corruption Perception Index 201Zransparency Internationdittp://www.transparency.org/cpi2014/results
(last accessed 17.08.2015)

" World Justice Project Rule of Law Index 20gp://data.worldjusticeproject.or(17.08.2015).
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One of theauthoritative comparativestudies measuring the level of civil society
developments the USAID Civil Society Organizations Sustainability Ind&xThe overall
picture is ofstill evolving sustainabilityof civic organizationsn the SEE countries. This is
particularly visible when compared with the performancthefCEE countries enjoying fully
developed sustainability for their CSOs (with the notable exception of Hungary). Bulgaria
gets 3.3 scoreefolving sustainability facing difficulties with organizational capacity and
financial viability, as well asaving problems concerning the implementation of the legal
environment. The overall index for Croatia is 3.2, having problems with financial viability;
Romania score8.6 with weaker performance in financiailability, legal environment and
organizational capacity categories; Serbia gets s¢dre perfornming worst on financial
viability, organizational capacity and public image categories; Macedonia receives 3.8 overall
scoe. To compareheseresults withsome CEEcountries: Czech Republic gets 2.6 and falls
within the sustainability enhancedategory; Estonia performs better with 2.0; Hungary has
experienced sharp decline in the last years dropping from 2.8 in 2010 102824 due to the
governmental interventiom the civic sectarOther countries from the CEE region (Latvia,
Lithuania, Poland, Slovakia) fall within the enhanced sustainability category.

In a comparative perspectivéhe SEE countries underperforms vis-vis CEE
countries in a number of areas fundamental for democratic consolidatienrule of law
effective protection of civil and political rightémited, open and accountable government
civil society development. In terms of ddepment trends, it remains unclear whether these
conditions will provide incentives for civic engagement and commitment to institutional
reforms strengthening democracy in each country or political tondi will further
deteriorateConsistent and critel evaluations of these deficiencies, properly addressed to the
active civic groups, might provide incentives for positive change and development.
Notwithstanding thelow levels of public trust in democratic institutionthere is an
opportunity forcommited civic engagement which receives support on behalf of the EU and
other international organizations and institutions (the Council of Europe, OSCCHjs
opportunity is realized, there is a chance to chahgeegative trends and reshéipe social
and institutionalenvironment.

More than two decades after theginning of democratizationt is visible that the
formal adoption of democratic constitutions and legislation is only a precondition for

establishing the rule of law and limited governmditiis constitutionalframeworkhas to be

%8 United States Agency for International Developm@iwjl Society Organizations Sustainability Index 2014
https://www.usaid.gov/sites/default/files/documents/1863/CSREROrtFINAL -7-2-15.pdf  (17.08.2015).
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complemented with efficient enforcementtbe laws, sustainable democratic practices and

civil society engagement and mobilization.

4.2. Countryspecific cases: Roman#andBulgaria

Regional political context and tendencies play a significant role in limiting or fostering
the process of democratic consolidation and democratic instiiotideing in a particular
country. A brief countryspecific overviewof Romania and Bulgaria two SEE countries

with significant Eastern Orthodox majoritynay be useful in highlighting the regional trends.

4.21. Romania

Despite the accession of the country to the EU in 2007, Romania faced subsequent
institutional and political crisesn 2012 political debatewvas centeed on the clash between
the directly elected rightving president and theocialist prime-minister The governing
parliamenary majority initiated an impeachment procedussgainst the presidentn this
political crisis all major constitutional institutions were involved thus suffering a significant
loss in the public trust. On behalf of the EU, questions were raised in relation to the weakened
democratic system, inefficient mechanism of cheaid lBalances and the lack of respect to
the rule of law. The overall evaluatiasf the eventswas critical thus, highlighting the
absence of progress in democratic consolidation after the EU membership. As the
comparative data presented in the previous@emdicate, there isonsecutivaedecline in all
major categoriemeasuring the state of democracy and the rule ofaféevthe countryjoins
the EU accession

In 2014 the reportunder the CVM remained focused on the reform of judiciary, the
need touphold the principle of separation of powers and the system of checks and balances,
the necessity to continue with effective fight against corruption and prevention of conflict of
interests’ The general conclusiohas beerthat these problems need to be addressed with

systematic and committed efforts in order to achieve significant improvements.

%9 Report from the Commission to the European Parliament and the Council on Progress in Romania under the
Co-operation and Verification Mechanism Br ussel s, 22.1.2014, comM(2014) 37
progress made by Romania since these reports in the two core CVM areas of judicial reform cordugtiton

work. The history of the CVM so far showsat progress is not straightforward, so that advances in one area can

be constrained or negated by setbacks elsewhere. In December 2013, decisions in Parliament served as a
reminder that the core principles and objectives of reform are still being dedlérthe intervention of the
Constitutional Court was required to reiterate these principles. This makes it particularly difficult to assess the
sustainability of reform and to judge how much domestic momentum exists to ensure that a broadly positive

tred i s as s ur ehp:/@c.eargpa.eulcanidbces/com t2014 37_er(lpdf accessed 8.03.2014).
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Some positive signalsf democratic growthcould be seen in the cases of civic
participation and mobilizatioaddressingpecifc causes. A resent example is finesidential
campaign in November 2014. After the governmegttemped to restrict active participation
in the elections of Romanian citizens living abroad, mass civic demonstrations erupted.
Active civic engagementausedthe governmento withdraw the contested administrative
measures. This high level of civic mobilization in defense of the electoral rigigs
influenced the turn out and changed the resultfawor of the reformist centeright
presidential candidate. Th,the Romaniarcivil societysupportedKlaus lohannis, a member
of the German minority and a Lutheran Christian, who has served as successful mayor of the
Transylvanian city of SibiuThe socialist candidate Victor Pontathen prime-minister
suspecteddr involvement in corruptiomctivities - lost the electionf’ In thesepresidential
elections nationalist and populist stereotypese beenovercome in favor of the clear
political agenda forfurther modernization anddemocratizationo f the country.
unpredicted victory owes much to the activeiciengagemenin support ofinstitutional
reforms and deepening tife Euro-Atlantic integration of their country.

In November 2015, mass civic demonstratioaased the socialisbgernment led by
Ponta to resigh' Meanwhile, criminal investigations have begmened against members of
the government (Ponta included).

Romania is a good example of a SEE country overcoming its heawggustunist
legacy and undertaking strategic institutional reforms supported and defended by the active

civil society.

4.2.2. Bulgaria

Bulgariais a good storytelling case for the chaljes to democratic consolidatitimat
could be answeredthriough increasing civic participaticand engagemenin key moments of
its recent developmentjvic mobilizationand engagemenm defense of the democratic and
Euro-Atlantic political project ofthe country has chand¢he course opolitical events(mass
civic demonstrations in 1997 and 204&vecaused corrupted governments to resign ane ha

inspiredsignificant political changein support of democratic principles and politics

60

O0Romani ads El ections: The a Beonohist alyi @&Navembe& u 2Gl4: i s e 6,
http://www.economist.com/blogs/easternapproaches/2014/11/rorrela@E®ns0
Al exandra Si ms, 6Romani an Pri me Mini sesteover nightcitbor Pon
fired, Independent Daily Wednesday, 4 November 2015:

http://www.independent.co.uk/news/world/europe/vigb@ntaresignslive-romanianprime-ministerquits-day
aftermassprotestsovernightclubfire-a6720486.htm{last accessed 23 December 2015).
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Despite themembership of the country in the EU, there are persistaiteages to
democratic consolidation in Bulgari@heycould be described in several directibhgirstly,
there areconstitutionaldeficiencies leading teveak and inefficient institutionsvhich, in
turn, are easily captured by oligarchic structu®scondly, there arpolitical deficiencies
which proceed from theveak and corrupted political system not ensuring fair representation
of different groups and interests in the society (in tlsetla year s cases of 0Oc
conflict of ibnuntyémgdt $ aaiddirdly thardease chaltbrigs.at the
level of civil societyarising from the weakness of the civic organizations and relatigely |
rates of civic engagement tilnrecently. Havinga limited number of active, setirganized
and independent civil society actors leave politicians and governments without proper public
scrutiny and accountabilitgnd allowsabuses with power and public furfiisThe situation
has beenchanging in the recent years and civic pressamé mobilization has made the
government to reconsideomeof its most contestedecisions.

Meanwhile, the existing low levels of public trust in all major political and judicial
institutions are indicative for the problems with democratic consolidation. According to the
recent polls,a majority of the citizens supportsthe democratic principlegand values
proclaimed in the constitution, or at least, there is no clear disagreement concerning these
principles. However, the majoristill remains dissatisfiedith the performancef Bulgarian
institutions and the low levels of law enforcemértiishas remained the overall context even
after the EU accession in 2007.

This populardissatisfaction could be explained with the higher expecttibalmost
immediate changef the living standarsland of the institutional performance after tifJ
accessn. The absence of strategic institutional reformeviercomethe persisting practices
of corruption and political clientelism also contribute to the low levels of public trust. Though
there have been significant changes in the governing majorities lthie ust in institutions

has remainedt verylow levels

%2 The followinganalysis regarding democratic consolidation ifigria is developed more comprehensively in:

At anas Sl avov, ONezavursheniyat opit: var hovenstvoto
Experiment: The Rule of Law and the 1991 Constitution of Bulgaria]Hristov, The (Un)Established Reilof

Law in Bulgarig 268-295.

For an earlier English version of the paper, see At8teagv,Challenges to Constitutional Supremacy in a New
Democracy: Critical Study of BulgariaCAS Working Paper Series No. 4/2011: Sofia 208i4aken Order:

Authority and Social Trust in PosCommunist Societies (Case Studies in Laveyailable at:
http://www.cas.bg/en/working_paper_series/shadeter1561.html

% Transparency InternationalB u | g a r i-baying @& @otperateoting in Bulgaria: a challenge to
institutions and democratic standards of elector al pr
http://www.transparency.bg/media/publications/Policy%20Paper_election_24.11.2015 FiNe&tl site.pdf

(last viewed 20.12.2015) [in Bulgarian]

%4 Ganev,Preying on the StateCh. 7
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In the end of 2013, after a period of political and civic mobilization and
demonstrations against widpreadpolitical corruptionand oligarche structuresonly 14% of
the Bulgarian citizengxpressed satisfaction with the functioning of democratic institutions in
the country® After a period of interim government, early parliamentary elections and the
formation of a new reformist centaght government, in the first half of 2015 the pultfiest
in institutions is slightly improving, nonetheless remaining relatively low. In June, 2045
parliament is trusted by less than 108b the citizens this result remaining very similar for
the last 5 yearshe government is trusted by 20%he judcial system receives consequently
very low levels of public trust below 10%, which is indicative for the problems with
upholding the rule of law and enforcing the I&ifs.

Most notabledevelopment# the field of civil society areonnected to the engence
of grassroot civic movements and civic engagement with public policy iss\ésll-
recognizedNGOs have formed thematiglatforms, coalitions and civil society networks
allowing themto exercise effective monitoring of the institutions and to infagerihe
decisionmaking process.

The 20132014 political and civic mobilization, being the largest after the overthrow
of the reactionary socialist government in 1
ci vi | ‘sprrateste thyllénged the deficiencies of the established political model,
including the incompleteness of democratic consolidation in the country. The emerging civil
society demanded more effective checks on the governmental power, proper administration of
justice and more opportunities for civic participation in decisiwking®® Popular demands
have revealed substantive expectations for organizing the common civic life on thefbasis
shared values and principlek is noteworthy the protests mobilizedizens from very
different social strata though the middlass urban population clearly dominated. In the
autumn of 2013 a strong and committed student movement joined the protesters occupying

university buildings in Sofia and other big citf@sAccording to theanalysis inNations in

% National Public Opinion Poll®y Alpha Research Ltd.:
http://alpharesearch.bg/bg/socialni_izsledvania/political_and_economic_monitorinfidsiasiccessed

15.03.2014).

% political and economic monitorinigy Alpha Research Ltd.:
http://alpharesearch.bg/en/social_research/political_and_economic_monitorirtpktrmiewed 18.08.2015).

6Bul garia: <SBdaitet yo.f Wi Icli vBul gari ans 6 dheiEdoyomigilot est s
September 201 3ittp://www.economist.am/news/europe/215865+#4ill -bulgariansdaily-protestshavelasting
impactbirth-civil -society(last viewed 16.03.2014).

®|van Krastev, O6Why Bul gar i arbesGuadian Tuesslay,s30 duly22018: out i
http://www.theguardian.com/commentisfree/2013/jul/30/bulgpraestseurope(last viewed 16.03.2014).
®¥Kit Gillet, o6Bul gar i a Whe Guadidnduesday, 26 Hovembea 282 of protest 6

http://www.theguardian.com/world/2013/nov/26/bulgastadeniprotestcorruption(last viewed 16.03.2014).
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Transit 2015reportdThe 2013 protests galvanized civil society, and demonstrations continued

into 2014. Most of the initial energy transformed into institutionalized political participation.

Civic initiatives that emerged from the protests continued, and activists focuskdwaing
attention to the overl ap b #Thigaevave of paive titici ¢ a | |
engagement has changed the course of Bulgarian politics, leading to early parliamentary
elections and the formation of new governing majority with a cldéarmast agenda.

This evaluation marks an importadevelopment ifcompared to other studies
undertaken in the preceding periodtor instance, theCivil Society Index 2068010 for
Bulgariaissut i t 1 ed O6Citizen Actions without Engac
level of civic participation and involvement, as well as lack of confidence in civil society
organizations as agents of social chaflgdowadays, there are ptise signs of increasing
civic selforganization and mobilizatioaddressinghe most persistent threats to democratic

political system in the country.

Conclusion

The overview of the regional and counspecific contexts and experiences leave the
gueston of the perspectives for democratic consolidation open to different interpretations.
The viability of the liberal democratic project in SEE countries seems challenged by multiple
factors: the authoritarian legacy, current governmental inefficiencyjgablgorruption and
organized crime, as well as by the regional geopolitical threats (authoritarian regimes in
Russia and Turkey; weak dysfunctional states in the Western Balkans). The institutional
capacity and performance tine SEE countries remains weand unsatisfactory. The fragility
of the democratic systems in the region should be recognized and properly addressed with
adequate political and constitutional measures.

In this context, the process of democratic consolidation may evolve in different
directions. Democracy in some SEE countries may erode and deteriorate, which may lead to a
regime change towards sedemocratic model or hybrid populist with authoritarian
tendencies. If civil societies continue to emerge,-egjinize and mobilize inupport of
democratic values and civic participation is enhanced, as well as popular demands for
accountability and transparency of government are increased, the democratic system may be

strengthened and some of the protdesffectively addressed.

"0 Freedom House Nations in Transit 20b5tps://www.freedomhouse.org/report/natigransit/2015/bulgaria
(last viewed 18.08.20}5

! Dessislava Hristova, Petya Kabakchieva et al., Civil Society Index-2008, Civil Socigy in Bulgaria:
Citizen Actions without Engagemé@bfia: Open Society Institute, 2011),-38, 6970.
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Oneof the positivancentivesfor further democratic development could be the process
of closer EU integration and the implementation of EU standards in the fields of the rule of
law and democracy. Notwithstanding that the EU is weakened from insadles tothe
emergence of strong natiorabpulist movementand Eureskeptic governments in some
countries (Hungary, Polandpverbureaucratization, and absence of a strategic political
vision for the future- its united space of freedom, security and justicstilk attractive to
millions of people in the SEE region and beyond (visible through the immigration waves and
the expectation of the Western Balkan countries totfied way to full membership).

Having a vibrant civil society and civic engagement ise cof the important
preconditions forthe consolidation of democracy in the SEE countrestheir quest for
meaning, values and identitygaowing number otitizensseekanswerdeyond the scope of
democratic procedure©ne of the important sources cdbmmunity ethossolidarity, and
shared values has always been the prevailing religion in the SEE riedioe Eastern
Orthodoxy. Giverthe historical significancef the Orthodox Churcin the process of state
and natiorbuilding, and its current publipresence, the next chapters of the study will engage
with the possibilityto relate Eastern Orthodoooncepts and doctres to the wider civic and
democraticvalues Thiswill be a political-theological sudy investigating the democratic and
participatorypotential of the core Orthodox doctrines

The leading hypothesis is thanovating its public image and public roletire SEE
societies the EasternOrthodoy could provide incentives for evolving democratization.
Constantly calling for solidarity, juste, compassion, engagement in tmablic service
recognizing the dignity and uniqueness of the human peastingly cooperating with civil
society organizationsthe Eastern Christianitycould recognize ancdendorse the civic
participatory ethos much aeded for the consolidation of democracy.

Next chapter will focus in more details on the increased public visibility of Eastern
Christianity inthe SEE societies and the current models of chustete relations in the region.

It will be demonstrated thaéihe active publicwitness ane&ngagemenf the Orthodox Church
remaining faithful to its core doctrines and valuesy enhance civic participation in general.

In turn, this may lead to a bettguality of democracyn the SEE societies
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Chapter Two. Church-state relations and the public presencef Orthodox

churches: historical perspectives and contemporary issues

Introduction

The general claim of the first chaptess beenthat the consolidation of democracy in the
SEE societies is not a completed process. It remains open for different influgrastve or
negative and it could be modified @ither direction Countries in the region have struggled
with the rise of poplist, nationalist and Eurskeptic political movements alongside the
general political instabilityYet, some countries have made considerable democratic progress
and have been invited to join the EU.

In the SEE societies, the popular demands for more g@articipation in the decisien
making go alongside statements on behalf of the national Orthodox churches for more just,
responsible and participatory govante It is part of the tradition of public presence of
Orthodox churches in the region that thajon political and social processes find their critical
interpretation and reflection in the religious doctrines. Thus, without being the only decisive
factor and not by means of direct political involvement, the public religious engagement on
social and plitical issues, may either foster democratization, or undermjreejiending on
the content of the values and public statements of the churches

This chapter will engage more extensively with the complex interaction between the
modern democratic stat@s the region and the established national Orthodox churches with
particular focus on the politicéiheological aspectsf their relationship. Before going into the
contemporary issues of churstate and churepolitics relations, the relevant historical
context will be presented. For elaborating a more conceptual view of these relations, it is
important to reveal mainline historical trends and development of ideas, and then engage with
current issues. Meanwhile, the analysis in this chapter will be metrtal in outlining the
basic features of the political theology experienced in the last two centuries in Eastern
Orthodox contexi the ethnenationalist political theology. Thus, the emergence of the new
participatory political theology and its role imet public sphere will be more clearly

articulated in the subsequent chapters and confronted to other ptigofdgical models.
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1. Democratic consolidation anthe public presence of Eastern Orthodoxytire SEE
countries

Looking towards the present state of chustdte relations in the SEE region, one should
acknowledge common tendencies. Despite the historical legacy of having a strong alliance
between the church and the state, nowadays, democratic constitutionsSEBEEhsountries
safeguard the separation between church and state as well as the freedom of religion and
conscience (only Greece being an exception recognizing the Orthodox Chunclfasial
state religionwith certain privileges Thus, the role of th®©rthodox Church in the public
spherds changingcompared tdraditional models of stateupported national churches.

Once being closely related to the political establishment, presently it is expected that the
Church would influence the public sphere rmt means ofallying with the governing
majorities, but through raising popular consciousness and awareness, engaging in civic causes
and attracting support on behalf of civil society actors. This new role, however, is hard to play
given the traditional &ance between the natiestate and the autocephalous national church.
The Orthodox Church still faces the burdentsthistorical legag and very often embraces
the politicaltheological models of the pa#t either in the form of mutual support and
coopeation with the stat¢symphoniadoctrine), or in the form of a national statepported
church (or a specific blend between the two political theologies).

The study ofdemocratic consolidation and Eastern Orthodoxy in this chapter relies on a
theoreticalbbackground. Recent scholarshiptiee process of secularization suggests there is a
tendency towards increasing public presence of religion in the beginnthg akwcentury.
According to these studiesfter the period ofsecular radicalism and asitaditionalist
movements of the 1960s in the Wazst societiesreligion returns on the political agenda of
modern societie§ While the positive effects of € process of secularization can be
underestimated functional differentiation of various spheres in sociefieasedirom the
monopoly of the church and theology this process should not necessarily result in
privatization of religion and denial of its public function. However, the idea of the public
presence of religion should take into account objective social limitatigeserally religious
explanationof the world and social procesdess disappeared from important social spheres,
the religion itself has become less enchanted and attractiveialppractice. From a social

imperative less than a century ago, religion now is considered voluntary and ofstiartais

2 peter BergerThe Desecularisation of the World: Resurgent Religion and World Po{iBcand Rapids:
Eerdmans Publishing, 1999), 2.
3 Charles TaylorA Secular AgéCambridge, MA: Harvard University Press, 2007, 423.
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regard, public presence of religion should respect the pluralism of views and beliefs that
emerged in the last century and thusdmeing a defining feature of modern secularized
societies. As Charles Taylor has eloquently
one that takes us from a society in which it was virtually impossible not to believe in God, to

one in which faithe ven f or the staunchest believer, i S
Belief in God is no longéfd axiomatic. There

Notwithstanding that religion has become one among nadimgr optionsof belief and
socialpracticeit remains an active and reflexive soaabperienceln this respect, a profound
social and political transformation could not remain without proper interpretaiiah
reflection within the dominant religious tradition. This is specifically the case whtn
Christian traditions perceived as having a mission in the worlds@agaging with the world
in order to transform it. Consequently, such a significant social and political process as
democratization in South East Europe necessarily evokes rdil@etthe social teachings of
the predominant Christian tradition in each society. This religmmlisical reflection and
interaction with the society could be presented as following twdeattypical models
accommodation of the predominant religion t@ thituation of religious pluralism, thus
positively addressing demands and expectations of the society; or remaining isolated from and
in opposition to the social changes thus defending the traditional moral and socidPf érder.
third option also exists amh should not be underestimatédremaining faithful to thecore
teachings of theeligious tradition, while engaging with the new social order and institutions,
in order to transform them. In the course of the study, these differentsnaideeligious
political interaction will be further highlighted.

Public presence of religion has different dimensions in the modern democratic societies.
Current political debates on ethical issues (gay rights, abortiorethics, and euthanasia)
provoke major religioudraditions and denominations in mostly secularized societies to
become visible in the public spher@his development has made somehdars of
secularizatiorto reconsidetheir earlierclaimson the exclusion of religion from participation
in the publicdiscourse. In his resent worksirden Habermas, who has bekmown for
defendingthe role of reason and rationality in the discursive communication in the public
spherereserves special place angcognizes thealue of public religious input in onguy

political debates. By admitting that the process of secularization of the state and the secular

" Taylor, A Secular Age3.
'S peter BergerThe Sacred Canop§Elements of a Sociological Theory of Religipfew York: Anchor Books,
1990), 153.
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legitimation of politics does not necessarily lead to secularization of civil society, Habermas
offers a challenging conclusion. In a civil society, unlike public sphere of politics and
governance, comprehensive religious doctrines could be freely expressed (here Habermas
follows John Rawls}® Insofar religious communities play a significant role in the civil

society and the public spherine concept of discursive politics would have to admit the

public argumentatiorby religious citizens. Moreover, he holds, religious sources of values,
meaning and motivation conti nuseectuo alr&® \wiotcad la
political conditbns. Yet, in order to be able to inform and nourish political principles such as
solidarity and equal respect among citizens, religious concepts and traditions should be
transl ated i nto Ouni vEhuss médiatgd theoagh ere sunivarisae [ ar
notions and concepts, religious values and conaepiisl be accepted and recognized by-non

religious citizens and used by democratic institutidns.

In the last two decades, trsecularizationparadigm isreconsidered. fie concepts of
0deprivdtirzeatiigonomec ualnadr i Gpndstar e now gaining
socialscholar$®l n t he Habermasée itebsecplhpesadat eanompass
three meanings: continuing public presence of religion in secular societies; admitting
functional contribution of religious communities in sustaining and reproducing popular
motives and attitudes; an active political interaction between believing and unbelieving
citizens’®

It is noteworthy, thathte public presence of religious communitiesildobe defended
within the framework that recognizes the necessity of chstate separation as a
precondition of t he moder n i ber al democr a
interpretation, does not entail a requirement for complete privatizafioaligion and its
exclusion from the public sphere. 8form of strict separation between church and state is
grounded on the modern political idea that only the sikteecognized as having the

legitimate monopoly on coercive powevhich could be useith defense of common interests

6 John RawlsPolitical Liberalism(New York: Columbia University Press, 1993), Lecture Il, Sec. 3; Lecture

IV, Sec. 6 and 8JohnRawls 61 dea of Publ i c Reas oUniveRitywofiChicagoddw, 6 ( Sun
Review 765807.

"Jrgen Haber mas, fi i hoen aR o IMetaind anlgd ;0 fThae QRiaetst i onabl e | nt
in: Judith Butker, Jurgen Habermas, Charles Taylor, Cornel WWkstPower of Religion in the Public Sphere

ed. E. Mendieta and J.Vanantwerpen (New York: Columbia University Press, 26P8;J ¢, r gen IKtaber mas

al. An Awarenes®f Whatis Missing.Faith and Reasorin a PostSecularAge trans. Ciaran Cronin (Cambridge:

Polity Press, 2010), 183.

Jé¢rgen Haber masbetom@re nt heh eReSleactuil cars L i RokticalaTheolSgtesat e an d

Public Religions in a Postecular World ed. Hent de Vries and Lawrence E. Sullivan (New York: Fordham

University Press, 2006), 258260; Ge or g i Kapriev, 0Di 81 oymod s tnteaz dua RMa li g
[ 6Ther diniteirous Di al ogue and GChiisBanity and Quituredd5118.i | enced] ( 2
“"Ha b er Oratlse Relalionket ween the Secular Liberal State and Rel

50



of the people and society, not in the benefit of a particular religious commQmity in this
context, thestatechurchseparation thesis could be defendedshould not be expanded to
include complete separation betweegligion and politicsreligion and civil societyRather,
defends Mouffe, political contestation should remain open for religious presence and
argumentation, as far as constitutional principles and limits are respected. More importantly,
there is recogniti n , i n Mouffeds account, that i n some
society have been informed and supported by the participation of religious communities in
them®°

In analyzing the public presence of religion anddbestitutionakrequirements ochurch
state separationa concept elaborated by the political scientist Alfred Stepan could be
employed. The conceft defineda® t wi n t @idenmbmdes twonnsedningSFirst, it
requires that the religious institutions should not have a privileged constitutional and legal
status, nor should they have the rightetaforce their convictions ag mandatory public
policy. Second, the concept relates to the public exerdistheo freedom of religion,
individually or in community. It presupposes the opportunity to disseminate publicly religious
convictions as long as they do not infringe human rights of others, or violate democracy and
thelaw®* The 6t wi n t o lceuld bet particuasybusefubimtive emalysis of church
state relations in the contemporary context in SEE countries.

In presenting the churestate/churcipolitics interactionsthe general assumption will be
that pluralism(political, social, religious)s an irreversible and irreducible social reality,
which should be respected by the Orthodox Church. The Church is able to participate actively
in the public discourse on the condition it accepts and respects fundamental Tights.
Church could ground itgoluntary parttipation in a pluralist societyn the theological notion
of 60 ot haedeveleped By, Orthodox scholars (most notably John Ziziqulhs)s
accentuating the personalist and reladil aspects of the human beftig

Regardingthe public pesence and witness of t himv Chur c
expresssan authentic Christian perspective: ot t
relocation in the private sphere and the temptation to be identified voluntarily with the power

of governmeno r o f mar k et forces. |t mu st recogni z

®Chantal Mouffe, ORreaddy, oand Le@dbteat FadologEsdaf@Bas. i n:

8Al fred Stepan, 6Rel igion, D e m¢Cctobarc 3000)aiidournal hoe A Twi n
Democracy3771 57.

%2 Ibid., 39-40.

8 The notion of otherness in a Christian perspectiveasnelated to commuty and participatiowill be further

analyzed in Chapter three. See, John Ziziolasnmunion and Otherness: Further Studies in Personhood and

the Church ed. Paul McPartlan (New York: T&T Clark, 2006).
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realm that |inks the pr i v Clapsisamidtaing tha the u b | i
Orthodox doctrines, views and values (the eschatological dimension, the sanctiy of th
human persons, the significance of the communion, the universal dimension of the Christian
gospel) demand active engagement of the Church in the public sphere and its contribution to
the public good. He i s convi nceéndpratiohand t he
empower ment to movements of soci al and pol it
freedom, human rights, and the very right of a democratic civil society to exist against an
absolutist, &uthoritarian state.d

Questions regarding the modes of chustdte relations, and of the participation of
institutionalized religion and religious communities in the public discourse, remain important
for both developed and new democracies in Europe. With their official statenon
important political and social questions, with their ability to generate support in the civil
society and raise awareness within communities, Christian churches continue to shape the
contemporary democratic politics. In a regional perspectttie, SEE societies have
experienced intense secularization in the last century which has changed the modes of the
public presence and engagement of the Christian churches in these societies. Contemporary
forms of the public presence of the churches should ésed in the light of the historical
involvement of the national Orthodox churches in the modern statenatiorbuilding in the
region.

For a comprehensive evaluation of the complex chatate/churctpolitics interactions
historical context will be hghlighted Depending on the specific period (medieval, early
modern, authoritarian/totalitarian and democratic transition and consolidation) the content and
the intensity of these interactions have been different. This presentation, however, would be a
rather selective interpretation of historical events and processes and by no means will be
exhaustive or complete. Its primary goal is to illustrate tendencies and common perceptions in
the churchstate/ churckpolitics interaction in the region that could laer interpreted in

political-theological terms.

2. State and nationbuilding in theSEEregion and Eastern Christianity: an overview
To understand the role of Eastern Orthodoxy in the process of democratic consolidation in

South East Europe, it is also necessary to have a brief overview of the process ahdtate

B Emmanuel Clapsi €hunvdhei ©r @h oPd cuxr @tHodoxyiirc Cowersationl 6, i n
Orthodox Ecumenical Engageme(Bsookline, MA: Holy Cross Orthodox Press, 2000), 450, 133.
% Ibid., 128129, 134,
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nationbuilding in the region. Thé®rthodox Church has been an importanplayer in this
process for centuries, though changing its institutional role and its means of influence. As a
general observation, it could be maintained that the emergence of the-statemin the
region is closely related to the history thie natioml Orthodox churches it is virtually
impossible to analyze the former withowtfering to the latter. The movements for
independence and autocephaly of the national Orthodox churches have found their logic in the
equation of religious unity with politad unity and national identitgOrthodoxyi Nation 1
Nationstate)®® Merging modern nationalism with historic romanticism and religious
symbolism in the 19 century was decisive for the succe$sationalliberation movements

and the foundtion of thefirst nationstatesn the region Consequently, churestate relations

that emerged in these countries have been influenced by this syncretic religfiouslist
political ideology.

The modelsof churchstate relations i the natiorstates in the regn could be further
presented in three differeaategorie®ntailing both substantive and procedural dimensibns.

The first form may be dmed as6 n at i oin ahich thendonnection or even equation
between the religious sallentification and ethnoational identity is emphasized. In this

case, thenational autocephaloushurch has often been instrumentalized in several ways: in
serving the general nationalist and patriotic policies of the regime (evident in the majority of
national Orthodox churches); in legitimizing highly contested measures such as ethnic or
linguistic assimilation (e.g. Serbian Church); in sacralizing the idea of the nation, producing a
messianic religioupolitical mythology (e.g. theideaf 6 Gr eat er Ser bi aé, 06Gr
in contributing to the preservation of the national cultural heritage.

The second form i® coop t a ft it Gsnubderstood in terms of developing a stable
cooperation with the statéusually under nowlemocratic regime)though being in a
subordinate conditignensuring supporto the regime and its political goals. In tuthge
church receives limited support for its organizational, functional or financial needs (e.qg.
minimum toleration for religious services; educational activity in theological schools and
academies, limited access to public funds). @treptationis a formof churchstate relations
which is not necessarily connected to the communist regimes. The national Orthodox

churches could be eopted under different political circumstances, thus acquiring a

®pPedro Ramet, OAutocephal y -Statdelabs ini EastemlChristidnétyn Ani t y i n
I nt r odu cEastem Cliristianityrand Politics in the Twentieth Centey, Pedro RamgDurham, N.C.:

Duke University Press, 1988), 4.

%For this classification, see Ramet, O6Autocephaly and
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privileged status in a society, being recognized as an is$tadhland official religion of the
nation (e.g. the Greek Orthodox Church).

The third form is6é o p p o g iemdrging @ithin thechurch and directed against the
authorities under various political and social circumstances.

Beyond thesdorms of churchstae relations, a sufficient number of the clergy and the
laity has alwaysprofes®d that there exists a spiritual core of fundamental beliefs of the
Orthodox Church, which cannot be reduced to mere politicalocialdoctrines, omusedin
legitimation ofdifferent ideologiesand regimes

For a more systematical and comprehensive presentation of the -statehelations
during different historical periods, a simple periodization could be elaborated. It is focused on
the essential and defining characterist€gach periocand refers tahe politicattheological

doctrines which have been predominantly accepted and practiced:

[1] Medieval periodfoundation of states, Christianization, and political developr(idht

14" centuries).

This period of the political and cultural development of the SEE states is strongly
influenced by thepolitical and religious models, practiced tihe Byzantine Empire. The
Byzantine governmental striwce, political culture and religious traditidrad bea accepted
as civilizational standard, creatively adopted and developed by the emerging SEE countries
(Bulgaria and Serbia).

During this period, in all countries with predominantly Orthodox populationghiech
had beernnstrumentalized by the state affering divine legitimacy for the autocratic rulers
and in elaborating a political theology in support of the established-golifizal system. The
doctrine and the model afymphonicbetween the state and the church had been adopted in
the new monarchies. The period had been dominatedrtinuous struggles with Byzantium
for recognition of the new monarchiallers(recognition of the fulkingly power and the title
o f tsard @ndrecognition of full independee of the local state church8%

[2] Ottoman periodioss of political and religious independence during the times of the
Ottoman Empirg15™" -19" centuries).

8sSpas T. Raikin, o6National i sm aRedro Rame (e®)Religipaand an Or t
Nationalism in Soviet and Eastern European Poli(@arham, N.C.: Duke University Press, 1989), 353.
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The Ottoman Conquest in the regited beertonceived by all Christian states in terms of
a national collapse. ladled to the abolishment of the independent states and the autocephaly
of thar churches. The imposition of the Ottoman rule and of deeply foreign models of
pdlitical and social orgamation had played aatalytic rolefor the continuousstruggles for
preservation of the Christian societies in the region. In this period, the lack of institutionalized
political structures of the Christian communitibad beenpartially compensated by éh
preserved hierarchical structures of the Orthodox Church (represented by the Ecumenical
Patriarchate of Constantinople). The Ecumenical Patrtzaidhbeemecognized by the empire
aso0 et h n hothcahrdigious and political leader of the Orthodox Gianspopulation,
organized within thé& mi Isystent ¢éhich representsommunities, designed and defined on
the basi®f aparticular religiais affiliation notanethnic origin)® The result of such political
organizationhad beerthe placement of all Orthodox Christians, regardless of their ethnic
origin, under the administration of the sam#let structure For the Orthodox Christians this
had beetheé Rumri | | et 6 (t he ¢ o mmitnthetEgumenital Rathaeds R o ma n s
its administrative and religious leader

Despite the religious character of the imperial power, within the ecclesiastic struaftures
the Orthodox Church (parishes and bishoprics) and under protection, certain social
activities had beenpossible (organization of schools; commemoration of religious feasts,
some of them connected to the communal and professional life; support for continuing higher
education; adjudication of civil and religious cases according to the canon law and the old
Byzantine law). However, the Ottoman riiad neverbeenrecognized by the predominant
part of the Christian population as a legitimate political form and popular uprisings and
liberation movements llabeen common. For the whole period, the Ottoman makkbeen

considered by the Christian population a foreign and oppressive type of regime.

[3] National Awakening in the late T&nd 19" centuries

In the 18" -19" centuries the gradual development of the societies and of the economic
activity among the Christian populations in the Ottoman Entadded to the formation of a
small and isolated, but relatively wealthy and educated class. This phenomenon could be
traced to the opportunity to travel and trade within the large empire. Meanwhile, the Ottoman

Empire had initiatedpolitical reforms in 1839 and 1856 leading to the introduction, at least

8 Timothy Ware (Bishop Kallistos of DiocleaJhe Orthodox ChurcliLondon: Penguin Books, 1997), 8D2;
Pantelis Kalaitzidis,Orthodoxy and Political TheologyGeneva: World Council of Churches Publications,
2012), 6768.
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formally, of the principle of equality before the law of all subjeetgardless of their religion,
recognition ofthe rights of education, free exercise of religion, access to justice and to
appointment®f Christiansin the administration. These refornmad beenmplemented along

with the gradual adoption of secular legigla based on the European legal tradition. These

had beenmportant preconditions for the process of political and cultural emancipation which
resulted in the periods of ONati onal Awaken
Under these conditits, struggles for recognition of national identities of different peoples and

of the independence of their Orthodox churches followed. The intensification ofhe
developments in the spheres of culture, economy and religion prepared the ground for the

revolutions for national independence.

[4] Liberation/ independence and stdteilding in 18" 1 20" centuries

The elaboration of a national identity of different ethnic groups living in the rdgadn
resulted in emerging claims for political autonomy and independence from the empire.
Nineteenth century is significant with the organization of national liberation movements in
Greece, Serbia and Bulgaria whikhd coincided with the period of decline dig political
power of the empire.

Shortly after the period of the liberation movements, in the newly fowatdnstates
modern politichinstitutions had been createtihe legislation had been transferred from the
most developed European legal systdénthe French and the Germanithout taking into
accounthe undevelopetbcal social practices. Countries in the region baén constituteds
monarchies where members of the European dynastic families had beentel¢otethrone
(Serbiabeing arexcepion).

Politically orientedand connectedo the Westrn countries (through their monarchs,
political and intellectual elitethe natiorstates from the region wigpredominantly Orthodox
population had remained spiritually influenced by both Constariéndgcumenical
Patriarchate) and Moscow (Moscow Patriarchate). The Ortholdorsches had received the
opportunity to be involved in and to influence the social and political life of the national
communities. All major political and social everftad involved the participation of the
church. Yet, the process of secularizatiad beerunfoldingin a directionthat affected the
role of the church in society: national Orthodox churches had inegmmentalized by the
dominant politicaregimes

This had beena period of intense modernization of traditional societies in the region
which caused deep social tensions and conflicts within the communities. During these
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struggles, thechurches had often sided with the conservative, nationalist and traditionalist
sodal forces During the periodauthoritarian regimesad been established most of the
countriesand had often receivesipport on behalf of the national Orthodox churches. In this
period, the national churches had systematically developed their-redlmoalist political

theology.

[5] Under the communist regin(&9441989).

The communist regiméad beenmposed violently by the Soviet Army occupying the
states in the regionith the aid oflocal partisan movements. During this period, the
communist state significantly suppressed the activity of the churches. At the same time many
individual church members (both clergy and laymiesn) beerseverely persecuted (including
measures of arbitrargetention in prisons and labor camps, torture, and muriatethe last
decades however, the regime insome communist countrieshad beenslightly relaxed
allowing some basic religious activities. The policy of active persecafitre first years had
ewlved into a policy of administrative repression towards active believers andhiding
clergy and measures of -optation and control over the high clergy (bishops, abbots and
metropolitans). Different ecclesial bodidsad been systematically infiltratd by the
communist secret services, in order to secure their compliance with the policiesegithe.

Generally, this period of coptation and collaboration of the churches with the
communist regime fthled to questioning their legitimacy by the emaggianttcommunist
opposition in the late 1980s. If recognized as a potential oppositional force, the churches
could have played more decisive role in the process of democratic transition and consolidation
in the 1990s.

Overall, the compromises made withetregime still affecthe prestigeof the churches

andtheirrecognition in the democratic societies.

[6] The period of democratic transition and consolidatfsimce 1989).

In the beginning of 1990 f t er 6 g e n tinl the regia dembcratic istates hdve
been reestablished. The general direction of political change has been toward creating
societies that will respect the rule of law and democracy, will develop a free market economy
and a vibrant civil society. In the political sphetbe key moment in this period is the
adoption of new democratic constitutions providing the framework of democratic insttution
building along with the protection of rights and freedoms. Has affected the religious
sphere through the recognition apcbtection of the freedom of religion as a fundamental
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right, establishing the separation of church and state as well as allowing active public
presence of the church in society.

Meanwhile, the present place and role of @hodoxchurclesin the SEEsccietiesis
predetermined by théeavy communist legacy (compromises and collaboration with the
communist regime), on the one hand, and the lack of vision, creativity and understanding on
behalf of someecclesiasticleaders of the current moral, politicahch socialtrends and
challenges, on the other. The general weakness of the public presence of the churches
continues to be theirpublic defense ofationalist sentiments (instead of more personalist and
universalist) and the stateoriented public engagemnt (instead of more civil society
oriented).

In the following sections, the emphasis will be placed orstiogopolitical processes that
have developed in the last two centuries, as they are closely linked to the researéh goals
analyzing the interaction between thastern Orthodoxgnd democracy in the light of the
political-theological dimensions of the Orthodox doctrinBlse introduction of the historical
periods (early modern and contemporary), which are decisive for the formation of distinct
Eastern Orthodox churettate relations, will be followed by critical analysis, of the central
problems and trends of this intetian. National contexts that will be analyzed are these of
Greece, Bulgaria, Serbia and former Yugoslavia, Romania. Having very similar historical
experiences (though with deep tensions and conflicts between them), in the last thexssdes
countrieshavefaced the challenges of democratic transition and consolidation. Occasional
references would be made to Russia, which according to the statistics, has the largest
Orthodox Christian populatioim the world despite the fact it has suffered the longestiath
and coercive regime in the modehnrstory. Referencing to Russia also justified on the
grounds of its historically developed relations with the SEE region and the ongoing political

and religious influence among the SEE countries.

3. Church and Blitics in the SEE countries: from state independence to the modern
nation-state

3.1. Greece

The churchstate relations in Greece have been shaped by different traditions: Byzantine
political-theological legacy,earlymodern scular constitutional monarchyontemporary
parliamentary republic. The Byzantine religious and political heritage and models of
interaction between church and state have beamtegreted in relation to the modern forms
of churchstate relationslt is noteworthy that the Greek modernity, historicallgeveloped
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first in the region, has been a laboratory for experiments regarding the -ctateelations.

The complex interaction between the doctrines of secular Enlightenment and the traditionalist
Orthodox teachings has been a constant source of tension and contradmctioasGreek
society Insofar the elaboration of the Byzantine doctrinesyrihphoniaand its subsequent
interpretations and applications will be more extensively studied in the haptecs, the
analysis here will focus on the modern dimensions of chstaie and religioupolitical
relations.

The current shape of churstate relations in modern Greece is a product of the last two
centuries. Thehistorical claim to the Byzantineheritage is much more visible in the
Ecumenical Patriarchate, embodying the continuity of almost two millennia, than in the
autocephalous Orthodox Church of Greece (CoQ)adt beerestablisked in the first half of
the 19" century (1833)which coincided with the formation of the Greek nation and the-state
building process. This developmemds beera deviationfrom the Orthodox traditionsAs it
was highlighted above,uding the times of the Ottoman Empire, the Ecumenical Patriarchate
had beenvested with administrative and spiritual jurisdiction over all Orthodox peoples
within the empire regardless of their ethnicitjence, the creation of a national church had
fallen in conflict with the tradition.

Initially, the independence of both thetstand the churchas beerproclaimed in 1821
with the beginning of the national revolution. In 1833, with the adoption of the first Greek
constitution, the autocephaly of the Church of Greleags beerreasserted. This unilateral
proclamation of the churcindependencénad been strongly opposed by the Ecumenical
Patriarchate whichhad causeda temporary schism between the twaburches The
controversywasresolved in 1850 when the Patriarchate recognized the independent status of
the Church of Greec®.

Furthermore, according to the foundational charter of the church, the institutions of the
state had to play a decisive role in its governaBcelesiastic governance had toebercised
by a synod consisting of five members nominated by the government,thvditiecisions had
to be approved by the secular government in order to be valid. Moreover, the validly of the
synod session depended on the presence of a responsible royal commiissioner.

This development Isdaid the foundation of a problematic synthesetween the Greek

Orthodoxy and the Greek nationalism which viewed the religion as an integral element of

% John Anthony McGuckiriThe Orthodox Church: An Introduction to its Historypdrine, and Spiritual

Culture (Oxford: Wiley-Blackwell,2011) 62.

“"Evangel os Karagiannis, ©6Secularism in Context: The R
Greece i n EBrechi esirops sociof[L210 1BP1H7, 149.
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national identity’® This hadresulted in a politicateligious fusion, in which th&reekChurch

gained a statsupported status (mandatory religiousstruction in the schools, weekly
attendance of religious services by students; important religious holidays being celebrated as
official national holidays; public presence of religious symbols and ceremonies including in
the official state ceremonialln turn, the churcthad offered religious legitimation and loyal
support to thgoverningregime

Alongside nationalism, during the Civil War in Greece (19489), the church embraced
another ideologyi antrcommunism. This stepad affected both the cloh and society.
Consequently, the lefeaning clergy was dismissed from office, while the progressive
intellectuals and leftving groups in the society were alienated from the church for several
decades. Further, the problematic cooperation betweertinehcand the state, as well as the
elaborationand practiceof a specificblend ofreactionarypolitical theology, distinctive with
its actve support for the nationaljsauthoritarian andiltra-conservative policieof the
regime (including the regime fothe military junta between 196I074), had significantly
damaged the public image of the Church of Gré&cehus, the national churcis often
considered by the lefting political groups a reactionary force that should be reformed from
the outside by pssing restrictive legislation (e.g. continuous attempts at confiscating or
limiting the use of the excessive church property).

Moreover, during the military dictatorship, the official doctrine of the redgmaeé been
intetwined with religious symbolismard teachings. For instance, one of the official
propaganda slogans of the juhtzd beerd Gr e ec e o f CHharstriking example @r e e k s
the politically dangerous blend between nationalism, religgmd,authoritarianisni? In this
way, the junta sought religious legitimation and popular approval of its truly repressive
policies. The churchadalsobeeninstrumental in securing organized support for the regime
through one of its influential lay organizations, the BrothethobTheologians Zoe. had
maintained close ties with the junta government, ensuring religiously motivated and highly
disciplined social base that could be engaged in pursuing the goals of the regime and in
disseminating the rightiing populist propagarad’™

What is distinct in the development of the chusthte relations in Greece, it has never

experienced the repressive character of the communist atheist regime leading to persecution

“Victor Roudometoff, 6Greek Orthodoxy, Territorialit:
Di sput e s @&Goclolagy of Raligiod,F1-72.

“Karagiannis, O6Sec«df5arism in Contexto, 154
“Roudometoff, 6Greek Orthodoxyd, 73.
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and alienation of the believers and radical secularization of the society. Howewgznéral
process of secularization and modernization of the Greek sdugstyriggered tensions,
struggles and contradictions between the state and the church in aimily to other
countries in the region.

Facing theprocess of democratization of the courdnd the EU integratiom the 1980s
the Church of Greedeasreconsideedits allegiance to the nationalist ideology and its role as
a protector of the ethnaultural identity and has become more supportive of democratic

values and human rights

3.2. Bulgaria

3.21. The National Awakening and the struggle for independent Bulgarian Church

The period of National Awakening in the late¢™-819" centurieshad beerclosely linked
to the social activity of the local churches and monasteries, where first st¢tzablseen
organized by educated cletgyhese schools under the protection of the church had
disseminatedtboth religious and secular knowledgea venacular languagé he formation of
educated elite had beeupported by many ecclesiastic officials who offered a number of
scholarships for Bulgarians to study in the big religious and political centers of the Ottoman
Empire (Constantinople and Thessakonor beyond its borderisin the universities in Russia
and Central Europe.

According to the accepted historical interpretationthe second half of the T&entury
the evolving process of spiritual, social and political awakening oBtligariannationhad
gradually led to the movement for independent Bulgarian Orthodox Churclectlesiastic
independence from the Ecumenical Patriarchate wapsmfaimed by thdulgarianclergy
and laityin 186Q It was enhancedavith the establishment of Budgian Exarchate in 187
based onan official imperial decred Sul t a n s 10 is &ldo rsignfficant that the the
Exarchate was designed as a pméonocratic institution. Its structure and internal
organization was based not only on the implementatioth@® conciliar principles of the
Eastern Orthodoxy, but also on direct participation of lay Christians in the governing and
decisionmaking at all church levels (parish church councils, eparchy councils #mel
Exarchate council). Moreover, lay members had taken part in the procedure of election of an
Exarch, of metropolitans and priestS This experience has cultivated a practice of

participation and engagement in the public sphere that was decisive for dexetiopim

% Statute of the Bulgarian Exarate, adopted 1876itp:/lib-shumen.iservice.bg/abwso/scan/F0000264.PDF
(viewed 11.01.2016).
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organized educational and cultural activities, as well as for the formation of modern Bulgarian
national identity.

Close relatios between the Bulgarian Church and the formation ofntleelernnation is
evidenced in the fact that the ecclesiastjigatdiction of the Exarchatiead beerdesigned to
encompass the ethhmational Bulgarian territories. Again the religious affiliatibad been
equated with the national identitdccording to the canon law of the Orthodox Church,
however, such unilateralct of secession from the Patriarchate is illegitimate and leads to a
schismand excommunication of the seceding groiipis act had beemrrejected by the
Ecumenical Patriarchate ggounded ord e t-p In p | e teligisusnatiorfalism)and caused
the exconmunication of the Bulgarian Church. The decision was taken [mn&®rthodox
church council convened in Constantinople in 1&n2 the schism continuaghtil 1945.
There are justified claims, however, that this decision had been indleénced by the
specific Greek cultural nationalism (Hellenist).

It is also significant, thathe process of acquiringhurch independencehad been
interlinked with the movement for national liberation from the Ottoman Empire in the 1870s.
The religiaus awakenindpad inspiredhe political and revolutionary movements. The national
revolution of 1876 (the April Uprising of 1876), though unsuccesbkfd, beera result of the
joint endeavors of the newly formed Bulgarian ilgefual elite revolutionares, local clergy
andthecommoncitizens

The history of the Bulgarian Church in the latd' t@ntury is exemplary for the formation
of ethnoepolitical theology in the region where the independewitional church is
comprehended as an outpost of theamasitateand is instrumentalized by tlaithorities In
ethnecultural termsthe following decades the Bulgarian Exarchaaelplayeda role for the
religious integration of the divided Bulgarian nati@s, an aftermath dhe decisions of the

internationalCongress of Berlin (Junguly 1878).

3.2.2. Churchstate relations during the Third Bulgarian State (18/814)

Closerelationsbetween the church, the nation and the dtatk beerenhancedfter the
national liberatiorand the fomation of thesemtindependenBulgarian principalityin 1878
Notwithstanding the fact that only a part of the historical ettultural Bulgarian natiomad
beenintegrated in the newly formed principality, the role of the Exarchate, headquartered in

Constantinoplehad beero provide spiritual guidance amsense of cultural community for

“Basilius J. Groen, ®BiNani o@al h s do @998)i26RaigidneSm® &li laan s o
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these parts of thepopulationwhich remained undethe Ottoman rule (in Macedonia and
Trace).

The statebuilding in Bulgaria had started with creation of thstitutions of government
and the convocation of the first constituent assembly with the main task to adopt a
constitution. The constitution was adopted in AgBI79(1879Tarnovo Constitution In this
founding documenthe Eastern Orthodoxyad beemecognized as the official religion of the
state (Art. 37)The freedom of religiomad beersafeguarded (Art. 40at least formally. e
primacy of the Orthodox Church in the public sphém@d beenguaranteed with the
requirement the monarch should conféssOrthodoxaith (Art. 38)%

These constitutional guarantees for the privileged position of the chadferved as a
precondition for having an active role in the society and the politics. In different times,
members of the clergy had served as MRd as governmental officials. For instance, the
chairperson of the Constitutional Assemlilpd beenthe highest ranking cler of the
BulgarianChurch- Exarch Antim I. He also presided (Apiil June 1879) the first Grand
National Assembly for the electioof the first monarchi Prince Alexander of Battenberg.
This close cooperation between the state and the chactheerpublidy visible: all official
state ceremoniedaking constitutionabath bythe monarchMPs and ministers;elebration
of official state holidayshad been conducteslith the blessings and the participation of the
higher clergy. In the field of family and inheritance |areligious marriage hadeen
recognizedfficially andjudicially enforced.

In the society, the chunchad played a significant charitable and social function. It had
maintainededucational and missiona@ctivities organizinga well-developed structure of
charities and Christian fellowships.g.Union of Orthodox Christian Fraternities with more
than 50000 active members in 19305)In the primary and secondary educatiorpirblic
schools basic religious studiggoredoctrines and rituals of the Eastern Orthoddxad been
part of the mandatory curricula.

The role of the church in elaborating and supporting a patriotic and nationalist political
theology is visible in the social activities of some highking clergylIn the interwar period
(1920s1930s),members of the Holy Synod of the Bulgarian Churaldbeeninvolved in the
creation and support of patriotic nationalist organizations, su€texs Paisij All Bulgarian

Union(in1927: Vsebul gar ski sayuz O0Otec Paisijo),

% For thetext of the 1879 Tarnovo Constitution, she webpage of the Bulgarian Paalnent:
http://www.parliament.bg/bg/17
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Sofia Stefan, and the more secretive artteme nationalisbrganizationRatnik (in 1936:

6Ratnichestvo za na®reduk na bulgarstinatabd)

Thus, the churchadnot remaiedisolated from thesocial and politicaprocesses. had

seemed that the churcfor some time, hadupportedthe establishe@duthoritarian form of

government . Unfortunately, this authoritardi

regime, as had been considered at the tivad,proverto be neither proper, nor effective and

mor e dangerous t han hedhbeenldstdin theel®30% (ith theospe | f .

do ad of May 1934)the democratic government had not been restored for the next
Sixty years.

One example of the influence of the church over the political protesgfense of the
dignity of the person and religious toleran¢®,connected to the status of the Bulgarian

Jewish population in the 1940s. accordancevith the Law br the Protection of the Natipn

O

adopted by the Bulgarian Parliament in January 18bwing the Thid Rei chds pol i

the authoritarian governmeitad been expectetb deport the Jewish minority to Nazy
concentration camps. However, the intensive campaign and supgdastor of the Jewish
causeby the Bulgarian Qwurch including metropolitans, priests and the lay peoghanced
by wide civil society movement, along with somgarliamentarians had led to the
preservation of the Jewish community within the sovereign territory of the Bulgarian state
(thus around 5000lives have been savetf).

The history of the churehbtate relations after the formation of the modern Bulgarian state
has proverconcretethe closerelationship between the twostitutions. This connectiohad
resultedin the elaboration of a specific th@nalist political theology that had beenforced

by the secular legislation.

3.3. Serbia
The process of stateand natiorbuilding in Serba is closely interconnectedith the
history of the Serbian Orthodox Church. In the lat8 d¢@ntury the Serbian Churd¢tad been

1% Njikola Altunkov, Narekoha gi fashis{iThey Were Called Fascists] (Sofia: Tangra TanNakRa, 2004), 118
126,683684.

" Michael BarzoharBeyond Hitl erds Grasp: Th e(HdbeookpMass.: Rlanssc u e
Media Corp., 1998); Stephane Grueffrown of Thorns: The Reign of King Boris Ill of Bulgaria 191®13
(Madison Books, 1998), Chapter 21.

It is not the whole story, however. There is also aeleskle: in the territories of Northe Greece and
Macedonia, temporarily administered by the Bulgarian authoriissveen 1941and 194@vithout having
sovereignty over these territories), more thar®@@ Jewish people were deported to Nazi concentration camps.
Thus, the Bulgarian authoess, while saving the Jewish population within the sovereign territory of the state,

of

were instrument al in following Nazi policies in the
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closely linked to the organizedational resistane movements against the Ottoman rule
Similarly to other Balkan nationshis had resulted in identifying the Orthodoxy withe
Serbian national identity. Consequentlye churchhad beennstrumentalied in the process
of statebuilding that followedin the 19" century

In the first half ofthe 19" century, Serbiahad been réounded asan autonomous
principality dependentn the Ottoman EmpireAn autonomoustatus of the church was also
recognized in 183By the Ecumenical Patriarchaféhefull independence and autocephaly of
the Serbian Church wa®cognizedin 1879 following the official proclamationof state
independence. The patriarchal status of theathwas restored in 1920.

During this periodthe Serbian Churchadacquiredextensivesocial functions far beyond
its purely religious jurisdiction. The churdtad beergradually infiltrated by the nationalist
ideology and ceppted by the state as a povw ally in enhancing the Serbian national
identity and in assimilatingninority ethnic groupgwith nonSerbian origif*°? During the
interwar periodlfetweenl 920s and 1930s), the extreme nat.
paramilitary royalist 0Chet ni k O6-ranked\Serbiasnn t ) h
Orthodox clergyalong with the statesupporti n t hei r pursuit of t h
program®® Moreover, notable theologians and clerggd takenan openly critical position
against modernity, secularization, individualism, capitalism, and in defense of a homogenized
Orthodox national community. For defining and classifying the synthesis between Osthodox
and Serbian nationalisngiven the active political involvement of both the clergy and the
lai ty, a new term 06Potledinia cecehtst@y of churgiwitics s moé i
relationsin interwar Serbia®*

In 1930s, Orthodox theologiamadtried to accommodatie ideology ofationalismin
the doctrinal frame of the church and tihaditional concept ofsymphonia The nationhad
beendescribed as a necessary link between the family and the humankirtthleatobe
supported by the church, as far as it const|
defined in terms of bringing the nation into harmony and perfection with the divine.

Consequently, the church had been perceived as overlapping with theahabohmunity,

192 McGuckin The Orthodox Churghs5-66.

BMari a Baweéni@l e Bi c a hnd BlaicloOrtodogy: Orthodox Christianity ardationalism

in Interwar Serbid& (2007) 8 Totalitarian Movements and Political Religior’s 247258; Jovan Byford,

60 Chr i s t-WiagnOrgRnizatibns and the Spreading of ABémitic Prejudice in Podflilosevic Serbia: The
Case of the Dignity PBastEurapean Jewidl affaidssazoo.t 6 (2002) 33
1% For a comprehensive study of relations between Serbian Orthodox Church and nationaliSrarid &arly

20" century, as well as the ethtizeological synthesis, see Maria Falifyrrhic Victory: East Orthodox
Christianity, Politics, and Serbian Nationalism in the Interwar PeriBddapest: CEU, 2011, Ph.D. Dissertation

in History), 129, 153155, 175176, 186188.
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thus forming a unified nationacclesiastical body. This understanding had found its most
comprehensive interpretation in the particular Serbian politieedlogical doctrine of
Svetosavljgcalled after St. Sava who was the first archbyslof the autonomous Serbian
Church in the 18 century)i thus relating the foundational moments of the state and the
church with the modern nationalist ideology.

Moreover, the understanding of the church a@munity of believergather than an
institution, hadcontributed to equating the ecclesial with the national community. This fusion,
according to the Serbian Churdmad resulted ithe formation of anationalecclesiastical
body'® In terms of their ideological conterthese doctrines emphasiZgetorganic unity
between the church and the nation, the communal and the spirituatohfwsunalconcept
differs from the predominantly institutional views of cooperation between the church and the
state, imagined as distinct entities and two separatknsealThe politicaitheological
dimension is discernable in the approach fedum integration, community and unity of the
nationchurch, rather than aime churchstate mutual recognition and institutional interaction.

A particular organizational embodimieof the ethnepolitical-theological approachad been

the formation and growing acceptance of thee v ot i omoadmens Bogadmoljc),
associated with the popular Archbi badleegn Ni k ol
witnessed in other Orthodox churches in the regime{n GreeceOtec PaisijUnion and lay

Christian fellowships in Bulgarial.egion of Archangel Michaein Romania). Common

features of these lay organizations had been the fosiatigious spiritualiy, symbolism and

practices with nationalism and righving ideology, public activity and mass mobilization of

their lay members.

Some of the most influential exponents of this ettivenlogical fusion had been high
ranked clerics- Archbishop NikolajVe |l i mi r ovi | and Archimandrit
glorified as Orthodox saints in 2003 and 2010), theologians Dimitrije Najdanovich and Djoko
Slijepcevil, politizba)lTheir deological kdacyBistithvisibleinj e L j
the contemprary Serbian Church.

The politicattheological ideology that emerged with the aid of the church in the 1930s
could be distinguished from the earlier period doctrines of chstatie cooperation. It is
noteworthy, that the new doctrine, with its ggbdusnational integalism, in fact undermined
¢ h u r c hidsstutienalindependence. This is particularly understandable in the light of the

internal logic of the natiostate building: the need to establish legitimacy, based exclusively

195 Falina, Pyrrhic Victory, 179187.
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on a secular gal and political paradigm and recognition of undivided sovereignty, hence all
other allegiances, including religion, have to be revoked or pliacadsubordinate position
The state intervention in the domain of the church is notabletigthdoption oflegislation
which regulated the election procedure of the Serbian pritffate.

The internal weakness of the church-\gis the state had existed despite the fact that
Serbian constitutions of 1888 and 1903 recognaedvileged statu®f the church andhe
Orthodox faithasan official state religion. Likewise, these constitutions adranteed the
public presence of the church during celebration of the national holidays, as well as provided
for compulsory religious instruction in public schools. The situation forntedkychanged
with the adoption of constitutions in 1921 and 1931hef newly formed Kingdom of Serbs,
Croats and Slovenes, which guaranteed freedom of religion and equal rights for the legally
recognized religion&>’

The history of the Serbian Church is also indicative for the trend of politiealogical
developmentsn the region during the interwar period. Quite remarkably, despite their self
proclaimed antWesternism and anthodernism, national Orthodox churchesd embraced
the model of active political involvement, defending the values of homogenous national
communities, infused with religious ideas and symbolisypical for the Western Christian

communitiesduring the inteswar period

3.4. Romania

The history of the Romanian Orthodox Chuishalso interlinked with the processes of
nation and statebuilding. The movement for national liberation in the™@entury and the
forming of an autonomous principality in 18R8sled to the establishment of an autonomous
Orthodox Church in 1856. Inhé following decades, after the recognition of the state
independence in 1864, the acephaly of the church was sekéclaredin 1865 The
subsequent recognition of the kingdom status of the state in 1881 was followed by canonical
recognition of the aut@phaly of the church by the Ecumenical Patriarchate in Constantinople
in 1885.

The elevation to the rank of a patriarchate happened in 1925 after the territorial
enlargement of the state following the collapse of AuBlumgarian Empire in the end of the
World War I. The Romanian casaf churchstate relations is also exemplarytbé way the

political recognition and the state power are icbenectedwith the status of the national

1% Fallina, Pyrrhic Victory, 50-51.
17 Fallina, Pyrrhic Victory, 79.
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church. Thee are certain tendencies and internal logic of the processesing some
general characteristics of the Eastern Orthodox understanding of «tatehrelations
applicablein the nationstates.

Similarly to other Orthodox churches in Southeastern Europe, the Romanian Church had
merged religion with nationalisrmd had been an important instrument of the state in shaping
and defending the Romanian national iderfiiDuring the inteswar period in the 1930s, the
existence ofreligious nationalismhad been connected the authoritarian regime and the
activity of reactionary political forces (such as the ultedionalist Iron Guard), which placed
great emphasis othe Orthodoxy and used extensively religious symbolism in their public
demonstrationsTherehad beerorganizations, affiliated with the regime, whicollaborated
with members of the higher clergy, in order to strengthen, as they believed, both the nation
(the state) and the churdy.

A political-theologicalunderstanding of the relations between the church, the state and the
nation could be discerdein the works of an influential Orthodox intellectual Nichifor
Crainic!'® His interpretation overemphasized the role of the homogenous Orthodox culture
for the preservation of the Romanian state and society. In his view, Western democratic
principles anddeals constituted a threat to the unity of national culture and refitfion.

These ideological developments had been representative for thewvamtgyeriod in
Romania and the region, where the fé@m bolshevism had contributed to the unholy
alliance of Utra-nationalist and fascist authoritarianism with the national Orthodox churches.
Thus the potential for elaboration of a political theology that is focused on some inherently
democratic values had been severely weakened. The Christian view of engagirthewi
world in order to witness for the truth and love found in God had been replaced by fear and
exclusion of others.

This brief historical account of the simultaneopsocess of churchstatenation
development in the region reveals their interdejeece. Certainly, this development could
not be evaluated in positive terms. From this alliafexé had been many challenges arising
for both the church and the state. For the church, one of the significant challenges had been to

remain faithful to its ore teachings and specific mission, hence, not to compromise with, rely

198 cristian RomoceaChurch and State: Religious Nationalism and State Identification in-@ostmunist
Romania(London: Continuum International Plighing Group, 2011), 12223.

YRamet, O6Autocephal 8. and National Il dentityéo,
Ychr i st iSpietuaHradition,and@cclesiology in the Romanian Orthodox historical and plolitica

Cc 0 n t(20%1)14 International Journal for the Study of the Christi€hurch2i 3, 152/ 172

1 Aristotle PapanikolaouThe Mystical as Political: Democracy and N&adical OrthodoxyNotre Dame, IN:
University of Notre Dame Press, 2012), 44.
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on or submit to the state as powerful as it might be. This primarily means the church should
have not confused Christ and the Gospel with the nation, neither the state with theyheavenl
kingdom. For the state, the challenge had been to remain respectful to the mission of the
church, not willing to dominate and transfor
new nationalistic ideology.

On both sides, however, accommodations had been made under particular historical
circumstances. While the state had been strengthened with the elaboration of the new
nationalist political theology, veiled in religious symbolism and mythology, the chuth ha
been weakened and instrumentalized to serve temporary goals foreign to its core doctrines.
The predominantly authoritarian politics during the imer period had influenced the
general ideological horizon in which a comprehensive political theologg t@udeveloped.
Consequently, the politicdheological statements of that period had undemocratic overtones.

The prevailing strong nationalist sentiments had contributed to another tendency
emphasiing the importance of attaininghdependencef the national church as a means of
safeguarding the national independence. This tendency should be critically evaluated.
According to prominent Orthodox scholars John Meyendorff and Alexander Schmemann, the
struggles fomationalchurch independence dhéheir rootsand justificationnot in Orthodox
ecclesiology, but in the nationalist movemenfsthe last two centuries? The focus on
independencénas revealedhe selfunderstanding of the national church as a protector of
national culture, language, artdaditions. It has shaped h e ¢ howm positidrs of
exclusiveness towards the West, Western Christianity, modernity, globalization, to the extent
theyhave beeronsidered threats to the traditional national culture and social prdercted
by the n#ional churches. Though not justified theologically, such a poshes remained
widely acceptedintil recently

While the modern natieetate has made certain accommodations to allow a free space for
the church to exist and practice its teachjrigsdevelop good cooperation with the state on
many social issues, the imposition of totalitarian communist dictatorships in the hegion
radically change the context in which the church had to function. Initially, the communist
regimes had tried to ietinate and destroy the church. The differendgth the preceding

periods had been sharp and the very existence of Christianity and believers had been

threatened.

12 john Meyendorff,The Byzantine Legacy in the Orthodo®hurch (Crestwood, N Y. : St. VI adi
Seminary Press, 1982), 229, 25153.

Al exander Schmemann, 0 A nomsaaniamapdphaly, traditicamm: esecrmhe si ef be

(1971) 15st. Vlad mi Théolegical Quarterly 3-27.
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The presentlay Orthodox churches in the region are still affected by the long period of
restrictions, persecution and infiltratiasf the church ranks by the secret services of the
communistregime The following section will provide a brief account of the position of the
Orthodox churches under communist dictatorships in the regighlighting the political
instrumentalization of the churches in the later period of the communist regimaeheavy

legacy of that period is still traceable in t@ntemporarypublic image of the chures

4. Eastern Orthodox eliches and the communist rege between formal cooperation
and tacit resistance

Nothing has been more dangerous in the last centuries for the existence and the mission of
the Orthodox Church, than the period of its persecution and subordination to the communist
regimes. The ambivaleérrole played by the Orthodox churches during the communist
dictatorshipi preserving minimum religious functions tte price of collaboration of the
higher clergy with the regime still affects its preseray mission in postommunist
societies.

To understand the complex situation in which the Church had been placed, a general
typology of churckstate relations during communism could be developed. Three strategies
had been employed for ensuring the submission of the Orthodox Church to the cdmmunis
regime.First, in order to eliminate the active resistant¢he churctagainst the regime in the
first years after 1944, severe persecution and oppression against the clergy and believers
beenundertaken. These actiohad beenustified with the egitimizing role the church played
under the previous authoritarian regimes and
society. Thus, the churchad beenheld accountable for supporting the atrocities against
communists and other lefting oppaition groups during the previous regimes.

Second after the elimination of the Ohadacti ol
beeninfiltrated by the communist secret services. Some influential members of the episcopate
and other clergy rankssavell as some distinguished lay members (professors at the divinity
schools and academidsadalsobeenco-opted, in order to eliminate internal opposition and
to prevent actions hostile to the regime.

The third strategyhad focused orthe instrumentadiation of the church in serving the
regime goals most notably, to express public support for the ideological policies of the

regime, both domstically and internationally.
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4.1. Soviet Russia as a modékhurchi state relations during communism

The first strategy of brutal persecution and oppression was very actively implemented
during the first decade of the communist regime. In Russia, for instance, some of the most
symbolic churches in Moscow and Petersburg were destroyed, closed or converted to
museums*® Moreover, during the first years after the October Revolution the Bolsheviks
executed twentgight Orthodox bishops and 1215 Orthodox priests, while thousands were
imprisoned, deprived of their rights or exiled. The number of churfcimesioning(remaining
open fordivine service$ haddropped 100 times for 30 years: from around8@ in 1914 to
500 in 1941°*

The ultimate goal of these policies had been the total extermination of Christianity and
complete transformation of the Russian socayording to the state supported ideology of
scientific communism andnilitant atheism However, following the strong patriotic
engagement of the church during the World War 11, the restrictions were slightly relaxed and
thousands of churches were reoperidds process did not last long: between 1959 and1964,
during the Khrushchevés campaign against Ch
operation (100 out of 20 000) were completely closéuBy the end of the communist
regime, the number of chures in operation had dropped significantly (the total being around
6 500). These oppressive policies had been constant threat to the church despite the formal
constitutional proclamation of complete separation between the church and the state during
the atleistic regime.

The second strategy of -@ptation or at least formal cooperation between the episcopate
and the regime had been practiced thus threateningety@ssence of the church. While the
first strategyhadcreated martyrand inspired true behers the seconthadcorrupted the life
of the church from inside. Thisad beerdone in a number of ways, the primary goal being
the same the ultimate submission of the church to the regime and overshadowing its mission
in society. For instance, one thfe requirements towards the Russian Orthodox Chuach
beento endorse in its official public statements the Soviet foreign palusdefending the
superior character of the socialist form of political and social organization. Public appearances

of formal churchstate cooperatiohad beerused by the official party propaganda to claim

3 ronically, Issakievsky SoborS(t . | saakodés Cat hedral), one of the mos
was turned in 1931 into the first State Antireligious Muselitp.//www.cathedral.ru/istoriyél 7.08.2015).

114 pedro Ramet (e)).Religion and Nationalism in Soviet and Eastern European Poliflesham, N.C. Duke
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internationally that religious freedom had been protected within Soviet Russia. Thus, the
churchhad beemssed in polishing the internationalblicimage of the commurtisegime™*®

As far as the USSRad beerthe general model for other communist countries to follow,
its policies on churcistate relationdiad beerpracticedin other countries. Similarities are
easily traceableomparinghe initial phase of the imposition of the communist regimeach
country (the strategy of radical persecution) asharing the period of regime consolidation
(the strategy of infiltration and ewmptation). These periods will be briefly analyzedthe
historical trajectories othe countries in the Southeastern Europe. The existing challenges
toward the public presence of the Orthodoxytle SEE countries and the potentiol
elaborating a political theology in line with democratic values are stillectlatith the
ambivalent role the churdimdplayed during communism.

4.2. Bulgaria

The Bulgarian Orthodox Church and other traditional religious institutions (Catholic
Church, mainline Protestant denominations, Islam) were severely oppressedirst ears
under the communist regime. Many Orthodox priests and believers were imprisoned, tortured
and killed in prisons and labor camip5.The traditional church jurisdiction over marriage,
divorce, issuance of birth and death certificates, of religious instruction in public sbladols
ended with the adoption of new communist legislation. The religiousdifebeenestricted
to the divine servicesonly in church buildings while the public function and the social
activity of the churcthad beernerminated.

Formally, communist constitutions of the P
and 1971, had provided for complete separation between thehchiod the state (Art. 78 of
1947 Constitution and Art. 53 of 1971 Constitution). The constitutional protection of the
antireligious propaganda had been guaranteed, as well as the leading role of the communist
party in the society and the state (Art. ltleé 1971 Constitution). Moreover, there had been
included constitutional requirements for educating the youth, as well as for developing of the
science and research, arts and culture in a communist spirit (Art. 39 and art. 46 of the 1971
Constitution). Thdegislation, adopted during the peridthd also limited the opportunities

for free exercise of religion, while placing religious institutions under the control and

116 Ramet,Religion and Nationalisml9.

7 The suggestedumberof all priests being imprisoned or sent to labor camps is approximately 300 (out of
2500) see Momchil Metodiev, Mezdu vyarata i kompromisa. Bulgrskata Pravoslavna Curkva i
komunisicheskata durzaval9441989 [Between Faith and Compromise. The Orthodox Church and the
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supervision of thegovernmentalCommittee for Church Affairs. Most importantly, the
commurist secret security services had been instrumental in infiltrating members of the clergy
as well as some professors at the theological academy, thus ensuring obedience and influence
over church life and the caredevelopmentof the clergy andheological scholars The
process of election of metropolitans (diocese bishops) and a patriarch had been subject to the
monitoring and influence by the State Security, the Committee for Church Affairs and the
communist party Politburo. Hence, only candidates reaaptapromise and cooperate with
the regime, had been selected for the highest church offices.

Alongside the oppression of the church, two other major events in its organizational life
had occurredduring the periodFirst, the disputedutocephaly of thehurch was recognized
by the Ecumenical Patriarchate in 1945his process gradually led to the restoration of the
Bulgarian Patriarchate in 1988cognized by the Ecumenical Patriarchate in 1@6it) the
election of PatriarchCyrill (then Metropolitan of Plovdiv and a distinguished church
intellectual). In 1971, he was succeeded by Patriarch Maxim, who had remained in divine
office for the next four decades (until 2012). These significant eVettseen precedds/
complex chuch and state diplomacy moves. There should be no doubt that the patriarchal
election process had been predetermined by the decisions of the Politburo of the Bulgarian
Communist Party*®

The process of pa@rthodox and international recognition of the gardian Church had
been supported by the influential Russian Orthodox Church. To some éxiemngcognition
had been a side result from the struggle for primacy within the Orthodbeyween the
Greek churches (represented by the Ecumenical Patriaramatehaving préNestern
orientation) and the Slavic churches (existingtive Eastern Europeastates under the
influence of Moscow Patriarchate). Furthema, this poweplay had involvedhe Bulgarian
Churchto participae on the international arena amd acceptmembership in the World
Council of Churches where it allied with ot
i mportant soci al and political guestions.
influenced by the communist/socialist partiestheir states and infiltrated by communist
secret services. Thus, in the field of international relations, the Bulgarian Orthodox Church
had supported the official propaganda of the communist state. Notwithstanding this

collaboration and compromiseth the regimethe domestic control over the church had not

"paniela Kal kandjieva, 6The Restoration of the Patri.
4 Bulgarian Historical Review101i 105;

Daniela KalkandjievaBalgarskata pravoslavna tsarkva i darzhavata, 198%3 [The Bulgarian Orthodox
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73



been significantly relaxed. Control and restrictionstltiechurch services and activgs had
persisted, though not to the degree of mass persecution witnessed in the first years under
communisnt*®

In a recent studpn the role of the Bulgarian Church during this period, an elaborate
classification of the stages ohurchstate relationss suggested?® The firstperiodcould be
described as the period of 0t heofR¥gY)whsers ed Ct
many members of the clerdnad beermppressed and the church subordination to the Istate
beenachi eved by the use of force. The second
Churchoé (starting wiCyrilhin 1983d0 18671)ewhénithe churdlafd Pat r i
beensuccessfully marginalized and isolated in the periphery of the society through effective
administrative repression. The t hdonmtrdlledper i oc
Chur choé (dur il989s)itthis @eridd ncluethe &rst tivo decades of tlodfice
of the elected with the endorsement and the aid of the communist regime Patriarch Maxim.
During this period the churchad beerninstrumentalized to support the communist policies
throughpaticipation inthe international socialist peace movement and engagement with the
social justice movements.

During the third period, t hhadbegenga cmenges pol
all owing its increased publ catlegipmaeysbegarcte . As
weaken, ithadturned to other motivational sources other than the belief in the i
proletarian socialist revolution. Moreover, the change incthechstaterelations coincided
with the general political shift towards thationalist ideology. Thus the role of the church for
the preservation of the Bulgarian nation under the Ottoman rule and for the national cultural
and politicalawakening in the second half of thé"k@®nturyhad beermpublicly recognized by
the official state propaganda® The churchhad beeracknowledged as a protector of the
national identity as well as a living museum of the national hi¢tércademic interest in
the religious art (icons, chants, manuscripts, architedhagglsobeenrevived.

Despite the antieligious policies of the regime, the church had retained a degree of
limited autonomy in its everyday parish life (though with very low active participation

believer3. While being instrumentalized to a certain degree, the church dssted the

19 Metodiev,Between Faith and Compromjs@45369.
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temptation of becoming a vocal supporter of the nationalist polices of the regime in the
second half of the 1980s (unlike the Serbian Orthodox Chifth).

Though being infiltrated bythe secret services, the church had never completely
abandonedts spiritual mission. As late as the 1960s/70s and despiteftivgal atheist
propaganda, some basic church rituals (baptism, marriage, memorial services) had been
widely practiced. In attempt to lim&nd replacehe use of religious rituals in a salist
society, t he regi me had taken a decision
commemoration of important family everits.

Notwithstanding the numerowsppressivemeasuresincluding the forced secularization,
persecution and otherppressive aatns against the clergy, infiltration by secret services,
limited opportunities for active parish dif and marginalization of believetse church had
tacitly resisted. However, the churchoés pub
affected. Thishad weakened thdegitimate position of the churctand hampered it active

publicrole during the first years of democratization.

4.3. Romania

With the establishment of the communist regime in Romania oppressive measures against
the church ha@mmediatelyfollowed: severabishops were arrested; hundreds of priests were
detained in concentration cam@snumber of schools and seminaries operating under the
church jurisdiction were closed. In the late 1950s, a new wave of oppression against the
church let to thearrest ofthousands of monks, priests and lay membasswell as to the
closure of many monasteries. Moreoversttraembers of the church had neteivel proper
protection on behalf of the patriarch and the Holy Synod which remainely submissive
to the governmentt®

With the change of political course of the country in the 1960s, the attitude to the church
was reconsidered. The churblad been rediscovered as ally in strengthening the new
nationalistic propaganda, being respected its contributions to the preservation of the

Romanian culture anthe nation during the centuries. This new mode of closer chsiatie

123 1n the 1980s the communist state elaborated a new nationalist ideology, refbetirecognition othe
Muslim and Turkish identity of a large numbef Bulgarian citizensapprox.10% of the populatioh Using
administrative measures the communist regiaeided to replacéheir Muslim names with Bulgarian names
which provoked genuine protests. The enforcement of these paliaesnsuredly the ug of organizegolice
force and thousands of peojlelonging to the Muslim minoritwere repressed.
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relations had allowed many Orthodox churchde be reopemd and the church itselfo
become more visible in the public sphere.

In a larger context, these more tolerant policies toward the church and its increased public
visibility could be critically evaluated as ambivalent, due to the infusion of nationalistic
ideology into the church fé and the cooperation with the regimEhis shift towards
cooperation and compromise with the regilreed becomerisible with the elaboration of
unique ideological symbiosis between Christianity and socialisthe doctrine of social
apostolate This doctine has been define in terms raiconciling the mission of the church
with the ideas of social justi¢é® As a recent study suggests, the blend between nationalism
and Orthodox Christianity in Romania, as well aslédgacy church state cooperation during
communistregime have remained some of the main challenges to the active role of the
Romanian Orthodox Church in the pasimmunist periodand in the process of democratic

transition*?’

4.4. Serbia andormerYugoslavia

Serbian Orthodox Church had facsithilar experience during thefirst years under the
communistregime Initially, being associated with the former monarchy and the reactionary
forces, the church had to be isolated, suppressed and placed under the state control. However,
the nationalistesntiments within the church continued to be strong.

The ideological shift of the regime towards Serbian nationalism, which happened with
Sl obodan Mil osevicbs rise to power in 1987,
with nationalistic politicsand recognized by the state as an important ally. During the
Yugoslav wars that followed in the 1990s some members of the Holy Synod supported the
official nationalistpolicies of the regimé® Despite its religious nationalism, the church
during the communist regime had retained its spirituality and its active parish life, along with
developing a distinguished Orthodox theological scholarship.

The churchos embr ace me rnhad provbked Saa rubekpaated n at i

development. In 1967 a group of bishops and laity in the Yugoslav Republic of Macedonia

126 RomoceaChurch and State3; 150180.

127 avinia Stanand L ucian TurcescuChurch, State and Democracy in Expanding Eur@gew York: Oxford
University Press, 2011), 13645; Lavinia StanandLu c i a n T Uihe RemarmdamQrthodlox Churchand
Democratization:Twenty Years Laterd  ( Wuwgyst 2010) 10nternationd Journal for the Study of the
Christian Churchno. 23, 144159.

128 sabrina Pedro RameThe Three Yugoslavias. Staeilding and Legitimation, 1918005 (Washington,
D.C.: Woodrow Wilson Center Press, 2006), 501.
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proclaimed an autocephalous Macedonian Orthodox Church. This act, however, was not
recognized by the canonic Orthodox churches in communiohn the Serbian Orthodox
Church. After its secession from Yugoslavia, aadognition of itsstate independence, the
Macedoniarstatecontintesits support for the national church, which sesthe statebuilding

and nationalistipoliciesof the new polittal elite.

The profound political changes in the end of the 1980s opened new opportunities for the
Orthodox churches in the region to participate as an active force in the development towards
liberal democracy. Theistatusunder the communist regimédsd been neither easy, nor
secure. It would be oversimplification to describe their position as mere collaboration or
compromise with the regime. During the whole period, ther@ beermoments of severe
persecution and everyday oppression for the lower gleagks and the laity. Nevertheless,
the Orthodoxchurchesin the SEE countrieshadtried to perform, though to a very limited
scale, their spiritual function. Thishad beendone despite the forceful forfeiture tieir
material resources and thestrictions of theipresence in the public sphere.

Consequently, being for the most parttio¢ir history placed in societies lackinddral
and democratic experience, the some ranks and communities in Orthadokes hadoften
been infused with anthodernist and nationalist ideologies. This heritage, though being
foreign to the Orthodox theology and tradition, has remained a principal challertige to
¢ h u r positibesrole in the years of democratiansition ancconsolidatiom that followed in
the 1990s.

5. Democratic consolidation and Eastern Orthodox churdhebe regior?®

The churchstate relations in the process of democra#iosition ancconsolidation in the
region have been complex. Liberated from the commungsatdrships, the SEE countries
have approached the Western models of constitutional democracy. This process, Hwgever,
not beenwithout challenges and deep concerns about the institutional capacity and the level
of democratization in each country. Tmeplosion of the communist system has revealed an
ideological vacuum which had to be replaced by the civil society and the new foopes
democracy and European integratimnthe whole regionA number of complex reasotis

social, geepolitical, culturali have contributed to the political choice made by some of the

129 |ssues of churcstate relations durinthe period of democratic transition and consolidation in the SEE
countries are further discussed in my research paper at the Centre for Advanced Study Sofia (Bulgaria), see
Atanas SlavovBetween Endorsement and Ambivalence: Democracy and Eastern Qaghiadmostcommunist

South East Europe CAS Working Paper Series No. 7/2015: Sofia 2015. Available at:
http://www.cas.bg/uploads/files/WP&PP-7/Slavov,%20Atanas.pdfast viewed 20.12.2015).
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countries and their political elite®.g. in former Yugoslavia) to turn to ultnaationalist
policies, rather than to pursuemocratic ideals. In this process, some national Orthodox
churches $erbian Church; Macedonian Church) have offered a new form of political
theology to replace the lost ideological security of communism. The Orthodox churches in
Bulgaria and Romania have tried to play an important role during the first years of the
democréic transition. Due to a number of reasons, they faced different social irelity
Bulgaria the role of the churclvas weakened mainly due to thenternal divisionsin the
1990s, while the Romanian Church enjoyed a period of revival.

In either case, however, the present role of the Orthodoxy in the public sphere in the post
communist societiess still affected bythe legacy of thedecades ofatheistic regime.
Meanwhile, the opportunity to interpret the interaction of the Orthodoxchkar with
constitutional democracy and civil society in the light of the experience of the Church of
Greeces beneficial for the study. The Church of Greece has been th&dirsthe region to
experience and accept the gradual democratization of tteeastd society and to cope with
the challenges arising from the ExAdantic integration of the country.

5.1. Democratic consolidation and churstate relations in Greecgince 1975

The process of democratic transition and consolidation in Southeastern Europe has begun
not in 1990s with the fall of communism, but in rRIB70si with the democratization of
Greece. Greece has been the first among the countries in the region to fEtallémes of
globalization, democratization, and EU accession, thus having a chance to elaborate
meaningful answers that could be considered by the rest of the states. In this respect, it is
worth having a brief overview of the role the Greek Orthodoxr€hinas played in that
process, most importantly, the direction it has influenced the new constitutional order of the
republic (established with the 1975 Constitution).

The recent history of churesdtate relationsn Greeceis also indicative for the congx
and often ambiguous position of Orthodox Christianity concerning the challenges of
modernization and democratization of society. In this process, unfortunately, the church very
often sided with ultranationalist, reactionary and authoritarignvernmets (19671974),
similar to the Romanian and Serbian churches in the 1930s.

The degree and intensity of chusrstate relations in Greece is reflected first in the
constitutional Opreambl ed, which conshests o
Orthodox dogmatic formul a: 6in the name of t
(similar invocation of the Holy Trinity could be found in 1937 Constitution of Ireland). The
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established, official state status of the Church of Greece ditdgionally entrenched in the
Article 3 of the 1975 Constitution:

The prevailing religion in Greece is that of the Eastern Orthodox Church of Christ. The Orthodox Church of
Greece, acknowledging our Lord Jesus Christ as its head, is inseparablyruditettine with the Great Church
of Christ in Constantinople and with every other Church of Christ of the same doctrine, observing unwaveringly,
as they do, the holy apostolic and synodal canons and sacred traditions. It is autocephalous and iseatiminister

by the Holy Synod of serving Bishops and the Per manen

It is noteworthy, that the section of chusfate relations is placed at the second position
in the Constitution, after the section on the form of government. Furthermonajtieged
position of the Greek Church is also enhanced through the constitutional recognition of its
special function as a protector of the text of the Holyiphares:6 The t e xt of t h
Scripture shall be maintained unaltered. Official translatiothe text into any other form of
language, without prior sanction by the Autocephalous Church of Greece and the Great
Church of Christ in Constantinople, is prohi

The constitutional protection of the church is further ensured: teemeprohibiton of
proselytism which in fact limits the scope of religious activity of R@mthodox
denominations, despite the constitutional guarantee of the freedom of religion in Article 13.

The public presence of the Orthodoxy is visible in the political spheweekhsThus, the
Constitution provides that solemn oaths taken by the president, MPs and ministers should be
in the name of the Holy and Consubstantial and Indivisible Trinity (Art. 33, par. 2; Af£59).

In the field of the public education there is a stitntional obligation for the state to be
committed to nurturing the national and religious conscience of the Greek people (Art. 16, 2).
This general constitutional provision is used as a legal foundation of the daily prayers at
schools'®

The strong conections between the state and the church are further revealed in the public
sphere: many national holidays coincide with the most celebrated religious feasts; the
government ministers have to take oath at the presence of the archbishop of Athens on the day
of assumption of their dutigsvith the exception of nebelievers or professing other faiths)
the state pays the salaries of the Orthodox clergy, whastethe status of civil servants;
metropolitans are appointed by the president on the proposa blidlly Synod of the Church

of Greece. This mode of churslate relations is often defined by scholars of religion and

130 Respecting the freedom of religion and conscience, there is an opportunity f@ligaus ceremony.
BlKkaragiannis, 6Secularism in Contexto6, 146.
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politics assunallelia ('being togethery** The logic of this relationship, however, does not
exclude controversies, opposition and heated debates on certain political and moral issues.
The church is also criticized for not taking into account the modernization of the country and
the liberal and piralistic tendencies in the Greek socitty.

In relation to the public engagement of the church with nationalistic causes, two different
cases could be highlighted. First, in 2000, a dispute arose between the government and the
church regarding the entry omfformation on the religious affiliation of the citizens in the new
ID cards. The government insisted that the-digttrimination legislation of the EU prohibits
the disclosure of religious affiliation in official documents as a means of guaranteeing the
freedom of conscience and equality before the law. The church opposed this decision with
arguments driven by the modern politithéological synthesis between religion and
nationalism. Even tharchbishop took a nationalistic, rather than religious €ahe insisted
on the importance of the link between the church, the nation and the state in preserving the
Greek national identity. Moreover, he envisaged the role of the church in terms of resisting
the forces of globalization that would undermine thigonal identity.

The second case, in 2004, concerned the jurisdictional dispute between the Ecumenical
Patriarchate and the Church of Greece regarding the election of metropolitans in the so called
ONew Landsdé (the Northern Greek mpmtetritomces w
after the Balkan Wars 1911913 that brought to an end the Ottoman dominion in the region).

It is noteworthy, that during the arguments that followed, each side employed mutually
challenging interpretations of both secular and canon lawChuech of Greece relied more

on the support of the Greek authorities and on the secular legislation rather than on pure
canonical grounds. Thus, onagain the close churcbktatealliancewas emphasized.

In contrast, the Ecumenical Patriarchhtes employed supraerritorial and universalist
argumentation driven from the Sacred Tradition, the cannons of the Orthodox Church as well
as from the Patriarchal Act of 1928 which provided a specific procedure for election of
metropolitans in the New Lands (redog submission of a list with candidates to the
Ecumenical Patriarch and his rights to withdraw and add candidates as well as to approve the
election). To some extent, this displies beenndicative for the ideological currents within

the Orthodoxy, thene focused on nationalism and natgiate and opposing globalization

¥¥Groen, O6Nationalismll&nd Reconciliationdé, 117
133 Antonis Manitakis,Oi sheseis tis ekklisias me to kragthinos sti skia ton taftotitofThe relationship of the

church with the natiosstate in the shade of the identity cards crisis] (Athens: Nefeli, 2000), 14, quoted in
Karagiannis, 6Secularism in Contextd.
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and modernity (employed by the national Orthodox churches), the, etmghasizing the
universality of the Christian faith and the
of democratization and globalization (the Ecumenical Patriarctite).

In this context of churcistate relations, one of the contemporary polittbablogical
currents among the Orthodox intellectuals in Greafer the end of the dictatorshipas
been t-ciret Wondkwx &6 movement ( wi t lcondervadivealigiousa bl e r
philosopher Christos Yannaras). Some of the distinctive features of this movement-are anti
westernism, nationalism, asliberalism, while holding a criticalstance on modernity,
globalization and mukculturalism. This nemrthodox movement continues to be influential
among the theological and ecclesiastical establishment and shapes in rather conservative
fashion the Orthodoxy in Greece.

Despite the predomamt traditionalism of the Greek Church, a remarkable development
during the period of democratization has been its gradual openness fwmgfChristian
intellectuals and the engagement with social issues. Although the church has not developed a
compreensi ve Ol i beration theologyé primarily e
growing influence of progressive intellectual groups over some-raigked clerics (e.qg.
Metropolitan of Volos). For almost two decades after the fall of the militanyaj the
Christian Socialist movement (O06Christian Den
the publication of a weekly newspageChristianiki have started to change the traditional
association of th&reekOrthodoxy with conservative groups am#ologies. This movement
has tried to elaborate a third way between capitalism and socialism, offering perspectives of
social change and liberation from Christian positions. Thus, a fundament for a more
progressive reading of the Orthodox tradition has el :*°

5.2. Democratic consolidation amthurchstate relations in Bulgaria since 1989

The process of democratic consolidation is
engagement with different moral and political issuedbdsoming more visibleThere is
growing understanding of the fact that without such wide popular acceptamnde
internalization of democratic values, principles and practidesnocratic institutions and
procedures woulkemaina me r e odligarclicdtreictuce$ and practices.

The public presence of the church in the first years after 1989 was shaped by several

factors: first, the heavy legacy of collaboration of the highked clergy with the regime in

Roudometeék, O6GRIG.doxyd, 67
135 Kalaitzidis, Orthodoxy and Political Theolog$2-53, 7980.
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the last decades, especially in the fieldsndérinational socialighitiatives (the international

peace movement of the socialist countries) as well as in the nationalist propaganda during the
infamous ORevi val P r dvusties midorityg seeondntietinvalvémeent Bu | g
of members of the Holy Synod in the communist secret services, which inadweakened

their legitimacy among believers; third, the internal tensions within the Holy Synod and the
division among its membeitsading tothe creation of an alternative synod of metropolitans

All these have contributed to the problematic public image of the church in the first years of
democratic transition.

In the beginning of 1990s, there was a high expectation among emerging damocrat
opposition and civil society that the church will render its powerful support for the
democratization of the country and will side with the -@otnmunist opposition groups in the
society. The reasons for this expectation were logitae church, ashe prevailing religious
denomination, was one of the most suppressed during the communist atheistic regime. All its
functionsi religious, educational, social and charitable, were severely limited, while the
majority of the clergy suffered intense persemutin the first decades of the regime. In the
view of Bulgarian democrats, all these conditions should have made the church a natural ally
which will stand for a democratic political change. These hopes, howeaesremained
unfulfilled. With the excepbn of some parish priests, the higher clergy and the Holy Synod
hadremained mostly silent on political issugfie synod haflunctionedas if the bureaucratic
socialismhad beerthereand the opportunities for public engagement of the chiiachbeen
limited.

In this context, the emerging civil society had b&mking for spiritual guidance, biiad
found an empty phraseology dehalf of the church leadefBhe reasons for this situation
had been complex. As stated above, most of the members of trex bigrgy had been €o
opted by the communist regime. They had collaborated on some foreign policy and nationalist
issues, while the functions of the church had been reduced and severely restricted. Their
infiltration by the communist secret services hafluenced their career as they had been
elected as bishops and metropolitans with the aid ofdbame after pledging allegiance.

Until recently this has been an issmethe churchin 2012 after public disclosure of the
communist State Security filéswas announced that more than #thads of the members of

the synod had been recruited as secret services agents (11 out of 15 metropolitans).
Consequently, their public legitimadyas beererodedand the polls measured significant
decrease of the publtcust in the church (from above 55% to around 40%). After the election
and enthronement of the new Bulgarian Patriarch Neophite in February 2013 and the
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replacement of some older metropolitans with younger bishopselated to the communist
regime the public trust in the church is increasingto 66%:°

The public presence of the churdbring thel199Gs has been rather problematic. Some
democratic politiciansiepresentinghe preWestern and reformist liberal opposition (Union
of Democratic Foces- UDF) started to question the ambivalent role of the church in the
democratic process, demanding its radicatcd@munization and renovation. These
politicians had criticized the Synod and metropolitans for their collaborative toider the
totalitarian system

After the first democratic elections in June 19%8fine members of the Synod and the
lower clergy were electeth the constituent assembly (Grand National Assembly). Their
participation in the constitutional debates was memorable with theptte defend certain
rights and privileges for the Bulgarian Orthodox Church. The constitutional formulbaat

beenaccepted in the new democratanstitution (adopted 12 July 199tefiningthe role of

the Eastern Orthodoxy in the society, stipidateas f ol | ows: OEastern O

shall be considered the traditional religion
It should be pointed out, however, that th

religiono, iamaldrovisioreshotld moshe icangsidered an establishment clause

and does not provide for a Ostated or 6o0f f
acknowledged that the Orthodoxy is the religion of the majority of the population and it has
existedfor a long period of time. This constitutional provision does not secure any specific
privileged position for the church, though the practices that have emerged and the subsequent
legislation have moved towards this direction. In line with the prevalilibgral and
democratic character of the 1991 Constitution, it provides for ckaiath separation (Art. 13,
2), as well as guarantees the freedom of religion and its free exercise (Art. 37). A specified
provision bans the use of religious institutionsmoaunities and beliefs for political ends
(Art. 13, 4), thus limiting the possibility for religiously motivated political extremism.

In 1991, with the development of the democratic process, it became clear that the church
will remain mostly apolitical thaugh without initiating reforms from inside the church.
Meanwhile, the political situation in the country became so antagonistic that a clear line of

di vision between O&éddemocr at s 6 Omthedpari@oetargmu ni st

136 National Center for the Study of Public Opinion, March 2013 Surkép://dveri.bg/xu8u3last accessed
15.09.2013).
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elections in October 19%he democratic reformist forcegon the popular votand were able
to elect the first norcommunist government of the country.

Along with the reformist policies, undertaken by the new democratic government it also
tried to pursue a reform in the religious sphere. The democratic govermagobnvinced
that the church could be reformed only through active involvement of polgieiad laity in
the process (therefore through new legislation and political statements). They also tried to
ensure support for the progressive wings within the chiitotvever, the active governmental
involvement in the church issues provoked resistanom fthe conservative ecclesiastic
groups and inspired internal division within the Synod of metropolitans. In the following
years two opposing groups of synod members had challenged the legitimacy of the whole
church as an institutionThese eventhave led to continuous controversy and arguments
between the two groupsith respect to the legitimate representation of the Bulgarian Church.
The tensions were fueled by acts of mutxatommunicatiorof both groups=2

The governmental and political involvementthe church issues has been found violating
the international and European standards of human rights protection and especially the
freedom of religion.The European Court of Human Rightsled against the country
reasoning that the Bulgarian legislatiamtbe free exercise of religion as well as the measures
undertaken by the state (of direct involvement in denominational disgpasdjeeriound to
be in conflict with the principlesind standards oArticle 9 of the EuropeanConvention
Thus, in 2010the Court decided thathe countryhad to compensate a group of Orthodox
Christians, led by metrofolitan of the O6AlIte

Significant steps towards reunification of the two groups have been madg ithe pan
Orthodox Church Councitonvenedn Sofia between 30 of September and*lof October

1998, chaired by the Ecumenical Patriarch. The council was attended by six patriarchs (of

137 inz & Stepan,Problems of Democratic Transition and Consolidafi840-341.
138 For the detailed chronicle of the events, see James Lindsay HopkmSulgarian Orthodox Church: A
SocicHistorical Analysis of the Evolving Relationship between Church, NationStatd in Bulgarig(Boulder,
CO: East European Monographs, 2008), @a@m97®;,, Smas JRaiDk
(ed.)Bulgaria in Transitonl Boul der , CO: 1998); Janice Broun, O6The S
Part2zlhder the Soci al i s tRelGony®aten&nSeaet$,6263¢ 83000 ad8ce Br oun
Schism in the Bul gar i aReligom Staeo&dSoce®, Q0v220.c hd (2000) 21
139 For legally significant interpretation of facts, see the ECtjdBgment: Holy Synod of the Bulgarian
Orthodox Church (Metropolitan Inokentiy) and Others v. Bulgana. 412/03; 35677/04,Judgment of 22
January 2000A A -4BAA 159, 160

O0rhe Court finds that while the leadership dispute in the Bulgarian OrthGthoxch was a source of
legitimate concern for the State authorities, their intervention was disproportionate. In particular, the pertinent
provisions of the 2002 Act, which did not meet the Convention standard of quality of the law, and their
implementatia through sweeping measures forcing the community to unite under the leadership favoured by the
Government went beyond any legitimate aim and interfered with the organizational autonomy of the Church and
the applicantsd r i ght gionunnadmamner dvhlich caoriotebe &cepted ast ldwkil aftio n v e n
necessary in a democratic society, despite the wide margin of appreciation left to the natidnal aui t i es . 6
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Alexandria, Antioch, Russia, Serbia, Romania, Bulgaria), as well as by representatives of the
otherautocephalous @odox countrieslts session concluded with publicly announced return

of the majority of the clergy of the Alternative Synod communion withthe recognized
canonic churctfBulgarian Patriarchatéf®

Despite the formal reunificatioat the parOrthodox Council some issues remained
unresolved until the adoption of new legislation on religious freedom and asso¢24i{ith
Denominations Agt which has provided a privileged role of the Bulgarian Orthodox Church
(Bulgarian Patriarchate)jncluding specialex legestatus of legal personality (no need to
register with the court as is required by other denominations and religious instituAisrss).
preventive regulation against futudivisions the law prohibits persons who had seceded
from a registered religious institutiondse the same name or its assets.

The preamble of th002 law is indicative for the principles and objectives of the
following normative regulation. First, the freedom of religion and the equality before the law
is proclaimed for all persons, regardless of their religious convictions. Second, the
0t r adi leiofahe 8ulgariarr @rthodox Church in the history of the country and in the
development of its culture and spirituality is emphasized. Third, the preamble states that
legislators pay due respect to Christianity, Islam, Judaism and other religions, while
supporting mutual understanding, tolerance and respect among them.

Several provisions of theewlaw restate the principldaid down inthe constitution. The
freedom of religion along with the principle of separation between religious institutions and
the state and the ban of any form of discrimination on the ground of religion are protected
(Art. 1 toArt. 4 of the lawy.

The role of the Eastern Orthodoxy for the state and society is d¢fned.0) along with
its traditional character, it is statedthat he Ort hodoxy has 6a histo
state and actual meaning for its state |ife
Orthodoxy is represented by the seifing (autocephalous) Bulgarian Orthodox Chukch
Bulgarian Patriechate which is the legitimatesuccessor of the Bulgarian Exarchate and a
member of the One, Holy, Catholic and Apostolic Church. It is governed by the Holy Synod
and is represented by the Bulgariatriarch. It is also providetthat the Bulgarian Church

“YFor these and the following paragr aphsthodos@arch]Jani ce
Part 3: Under the Second Union of Democratic Forces Government;21090 1 6  ( RdlidioR,)Statd &
Society4, 365394.
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has a legal personalitystablished by the Igwwhile its structure and governance are laid
down in its statuté?*

Conditions and procedures of active lay participation in the governance of the church in
line with the principle of conciliarity are provided in its statlitay Christians are eligible for
election and participate at different levels of ecclesial decisiaking: 1) in the general
church council which exercises the highest legislative authority in the church and is convened
every 4 years; 2) in the general church council convened for an electioresfpatriarch; 3)
in the eparchy council, as well astime procedure for election of a metropolitan; 4) in the
parish council. Participating all these levels lay Christians exercise full voting rights.
However, they form a qualified majority of all members only in the local parish councils,
where they canickectly influence the dayo-day activities of the local church and Christian
community. All other higher decisiemaking bodies are dominated by representatives of the
clergy and proposals of the lay membeil be discussed buiot necessarilyncludedin the
final decision-*? These rules, however, are only preconditions for active lay engagement in
church life and the public sphere. In reality, very often they remain inoperative due 1o long
lasting practices of passivity and obedience with respect fugheganking clergy.

Beyond the factual description of the steps which had caused the division within the
Bulgarian Church, it is noteworthy to focus on tendencies. Due to thddstigg schismde
facto more than 10 years) during the importatagesof democratic statbuilding and
consolidation, the churchad beensignificantly weakened and expelled from meaningful
participation in the public sphere. Instead of participating with positive and thoughtful
positionson sociapolitical processegroviding spiritual witness and moral direction in times
of deep social, economic and political transformation and turbulent¢®ditbeenvisible
rather with scandals. Being divided, its leadership lost respect and influence, thus becoming

once agaireasly usedby the political actors of the day. The church, in faet] beetmmade a

141 However, the ECtHFhasconsidered the 2002 late bein collision with the standards of the Convention:
Holy Synodof the Bulgarian Orthodox Church (Metropolitan Inokentiy) and Others v. Bulgaria (Just
Satisfaction Judgmentho.412/03; 35677/04Judgment ofl6 September 2018, 4 9 :

6ln the Court's view, the 2002 Act theldw, insotfar me et
as its provisions disregarded the fact that the Bulgarian Orthodox Church was deeply divided and left open to
arbitrary interpretation the issue of legal representation of the Church ... Moreover, although ldge
recognition of the Church cannot be seen as incompatible with Article 9 in principle, its introduction in a time of
deep division was tantamount to forcing the believers to accept a single leadership against their will. Those
provisions of the 2002 Adt still in force - continue to generate legal uncertainty, as it can be seen from the
contradictory judicial decisions that have been adopted and the events that have unfolded since the Act's entry
into force ...6©0
142 For the text of the Statute of the Bulgar Orthodox Church Bulgarian Patriarchate, adopted in 2008
(officially published 9.01.2009), see the official Internet site of the Bulgarian Patriarchate:
http://www.bgpatriarshigbg/index.php?file=statute.xnf1 1.01.2016)
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hostage of the power struggles between the former communists with their parallel power
networks and themergingdemocratic movementn this process of subordination of the

church to the shortsighted political ageng&rsonal ambitions and shortcomings of the
members of the Synotiad also played a raleBeyond the formal recognition of the
otraditional & role of Eastern Orthocaiwixy for
society player$ the civic organizations and the medighave often regarded the church as a
marginalized structure, focused on its own survival, detached from any meaningful social
activity.

In providing an objective evaluation of tipeiblic presace of the churchit should be
taken into account that for the last two decatiesBulgariansocietyhas remaineéxtremely
secularized, lacking the basic knowledge of the Christian faith, symbols and rituals. There
should be no doubt that the high pertage of people (almost 60 &6 the population of 7
millions) declaring themselves Orthodox, is due to titaelitional overlappingetween the
national identity and religious affiliationwhich is accepted bythe majority of the
population™*?

In the last yars, a positive development is under way. There is a growing community of
Christian intellectualsacademics civic leadersthat engage critically with contemporary
political and social issues. Thegarticipate in lay organizations and engaggively in the
public debates regarding the roletbé Eastern Orthodoxy and the church in the society. The
majority of ths groupembraces democratic values and principles and is closely associated
with the modernization and democratization progfcthe country, including deepening the
Euro-Atlantic cooperatiorand integration of the society. Some of these intellec(aasng
them academic religious philosophers and historianirKsbnakiev, Georgi Kapriev, Toni
Nikolov, Momchil Metodiey are involhed in the publication of the academic journal
0Chri sti ani twhichaisna platur forapere d@nd criticaldiscussion among
different Christian denominations on religious, cultural and spolitical issues (Orthodoxy
in dialogue with other majo€hristian churches, with modernity, and democra&ysome
political-theological interpretations of the Orthodoxy could also be found within the journal.
Along with these publicintellectuals and scholar&a small, but vibrant community of

academic theologhs (Marian Stoyadinov, Svetoslav Ribolov, Svilen Tutekbelyan

143 According to the last national census in 2011 the statistics reads as follBW4135 out 7364570 citizens
declared their religion as Eastern Orthodox Christianity. However, the percentage of peopleeghiaHyr
attend religious services and actively participate in the religious life of their community is much lower (around
10 %):http://censusresults.nsi.bg/Census/Reports/2/2/R DO (ks viewed 16.02.2012).

144 Christianity and Culturdissued by Communitas Foundatiomitp://www.hkultura.com/
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Nikolchev and othersjs also active in the public sphere and inside the church, very often
challenging official church statements and advocating fotip@mgagement on the side of
democray, justice and human dignitiiusopposng the ethnenationalistinterpretatiorof the
Orthodox tradition. Thsescholars also emphasizke role of the laity in the life of the
church, thus connecting the value of civic participation in public life with an active position in
the ecclesial life. Moreover, the growing emphasis on the participation in the Eucharist and
church life in generahighlight the development of an inclusive community based on the
values 6 personalism and patrticipatioin the field of public policytheseChristian group
defenddemocraticand participatory values

Until recently, the voice of thehurch in popular debates and the decisi@aking process
has been marginallhis is partly due to the communication problem of the church with
respect tahe civil society and the media. Within the church leadership there is still inability
to speak thdanguage ofcivic culture, humarrights and nofdiscrimination, social justice,
pluralism and tolerance, while linking these values and principles to the reldpatisnes
and valuesThe decisions and encyclicals of the Holy Synod aft@ninappropri&language
and formulations, whileaddressing contemporangsuesas bioethics social conflicts,
migration and refugees

I n the | ast years, however, t h e ischangingc h 6 s
The Synod has adopted declarations amdy@icals on significant morgiolitical issues. In
its positions, the Synod has advised legislators and the government to change provisions in the
drafts of the Denominations Act, Family Code, Education Act, Protection of the Child Act, as
well as has ewessed positions in relation to the issuesaigious education in public
schools freedom of religionG n v i t r o 6 midgraiontandIrefugeadtiot abl of these
statements have been positively evaluated in the society. Neverthlesshurch has
defended its public role and involvemdrgcoming one of the important players in the public
debatesThese positions sometimes have challenged the estaljhspetirviews (e.g. on the
issues of bieethics); onothercaseghey have reled on constitutional arguments and human
rights justification™*°

In 2013, inthe official statements of the Patriarch and the Holy Synod during the mass
demonstrations and protest movements against the corrupted political elite and the oligarchy,
somedemocratic political ideas were also endorsdtie right to live under a just political

order and limited and accountable governmetite ideaof the popular conserfor the

145 Encyclicals of the Bulgarian Orthodox ChuricBulgarian Patriarchate:
http://www.bgpatriarshia.bg/index.php?file=appeal.xml
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government, the right to protest against an unjust and arbitraryalleesof religious and

ethnic toleranceEven before that,ni 2011, the Synod issued a declaration in which
emphasized that th@inciple of justice originaésfrom God and it demands a just punishment

for committed crimes anthat the state should lbesponsibledr the administration of justice.

The Synod defended that cases when the just political order is not guaranteed, the people
have the right of resistance against an unjust rule. Moreover, the basic forms of social justice
and solidarityhaveto be guarateed for every citizen and each group in society, othentvise

is legitimate for them to seek recoursehe right of resistance. According to the Synod, the
principles of justice and solidarity are the fundament of the state and should be implemented
by the government?®

In the last two decades of democratic transition and consolidation, the role of the
Bulgarian Church has gradually increased in the socigétyugh weakened and divided in the
first half of the period, in the last decade tiieirch has become much maovisible in the
public sphereNot always, however, the church has supported vocally the positive processes
of democratization and Eutlantic integration, due to iteegativeexperiencewith internal
crisis anddivision, and the initial inertia of nemvolvement in political and public processes.

In some instanceshe church has endorsed more traditional and natioiediatng policies,
instead of the universalistic values of human rights and democracy. Other timaeshurch
has vigorously defendgdstice, rights and democracy in the official encyclicals.

The overall impression of politicslheological debates ithe Bulgarian context codl be
described as ambivalelf. The Holy Synodés offici al st a
endorsement and ambivalence on the issues of democracy and human rights, but with growing
acceptance of new political realities; small, but strond active Christian gamunities
continue to shape the debates within the church defending the compatibility between the
Orthodoxy and democracionethelessthere arealsoOrthodox groups remaining critical to
the liberal democratic project, as based on the Enlightenment raggfoto the Orthodox
tradition, however, they remain in the periphery. There is @smwing acceptance and
advocacy of the active lay participation in both the ecclesial and public life, thus cultivating a

culture of engagement and inclusion, based erutiderstanding of the Christian tradition.

146 Encyclical of the Holy Synod of the Bulgarian Orthodox Church for Peace and Unity of the People
(September 201 1ttp://dveri.bg/aglast visited 16.08.2015).
147 See SlavovBetween Endorsement and Ambivalence

89


http://dveri.bg/a8

5.3.Democratic consolidation anchurchstate relations in Romania since 1989

The end of the communist regime in Romanialved violence and clashes betweka t
mass demonstrationsnd the organizednstitutional resistanceUntil December 1989he
Romanian communist system had remained one of the most closed and, embracing a radical
nationalist ideology. The beginning of the democratic protesk beerhampered by the
remaining powerfunetworks of the former communist pafty.

Unlike the rest of the countries in Central Europe, in Romania the democratic opposition
had been very weak in the first years of the transition period. Its organizational capacity had
not allowed winning the n@mnal elections until 1997. Hence, former communistsi
controlled the direction of the democratic transition in the first decisive years of the process.
This has affected the institutional performance and has caused problems with democratic
consolidatioreven after the EU accession of the country in 2007.

In the beginning of democratization, due to the collaborative role of the Romanian
Orthodox Church with the communist regime, its position in the sobtiatybeennitially
weakened. In 1990, in ordey prevent critical statements against the church on behalf of the
emergingdemocratic opposition, and to clear the way for a positive change and renewal,
Patriarch Theoctist offered his resignation to the Holy Synod. Ththighactwas publicly
justified with healthissuesits true reasons were theic pressure and expectations on behalf
of the Orthodox clergy and laityHowever, the Patriarch had received organized public
support on behalf gfro-nationalist movemerih the churchand returned to theffice.

Further &ts of public confession and repentance by the leadership of the Romanian
Church (Holy Synod, metropolitans and bishops) for their collaboration with the régidne
been limited to formal declarations without significant consequences for ecclesial life.
Nevertheless, this process was not-sied. During the political events that followed, some
members of the churdmave takeran active role in providing spiritual suppartd leadership
for the peopleparticipatingin the mass demonstrations across the country (the clergy led
public prayers in support of democratization movem#titn 2007, Theoctist was succeeded
by Patriarch Daniel, a distinguished theologian of thediwith active public presence

Meanwhile, reinvigorated theological and parish life of the church and its missionary
endeavors as well as an active community service progeargled to increasingublic trust
and supporfor the churchIn the 1990s, @roup of active clergymen, theologians and lay

intellectualswas formed aiming to address the most persistent problems of chstate

148 inz & Stepan,Problems of Democratic Transition and Consolidafi8A4-365.
199 RomoceaChurch and Statel4; 17.
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relations, the need of spiritual renewal within the church, as well as to develop adequate
position toward the democratitansformation and the ecumenical relation of the church (the
Group for Reflection and Church Renewdl) This grouphas contributed to the active
involvement of the church in addressing the current problems of the society.

Nowadays, the church is invad in partnership with the state and the local authorities, as
well as with NGOs in a number of social activities: preventing domestic violence, human
trafficking, drugs abusepreventing the spread of HIV/AIDSromoting integration and
social inclusion bthose at risk (people with disabilities, unemployed etc.). Its public outreach
is also enhanced by walevelopedhetwork ofreligious media (BASILICA Media Center is
organized, including radiand TV services newspapers and magazines; there is piless
agency andcommunicationsoffice of the Romanian Patrielate), functioning under the
governance of the church. Thus, due to its social service and missionary efforts, being the
second largest among the Orthodox churches in the world (arou8@018® believers,
almost 87 % of the Romanian populatibhthe importance of its current development could
not be underestimated.

Among the negative tendencies in the church isfehe continuing identificatiorof
religious affiliation withthe nationidentity. In its official statements the church often focuses
on the national d i sp&itua iole im the formatidn lofehe natiaatec h 6 s
on the organic link between the people and their relifibrin counterbalancing this
tendency it is sug@gsted that the church could embrace a certain typsublic theology
resisting the temptation of sacralization and absolutization of any political system or
ideology®® The church should resisibsolutization ofideology ofany kind regardless its
conserative or progressive dimensionk is defended that this critical opposition to the
ideological systemwiill contributeto the process of democrationin the countryOn many
instances, twever,the Romanian Churchas failed to distance itself from the ideological
and oppressive policiegincluding the dispossessionf churches and other buildings
undertaken by the communist regime against the Greek Catholic Church in union with
Rom@.>*

Furthermore, important delpments for the churebtate relations proceed from the

constitutional and legal regulation. In the 1991 Constitution of Romania, sidienthe

150 Among its active members was the incumbent Patriarch Daniel.

31 |nformation from he official site of the Romanian Patriarchdttp://www.patriarhia.ro/

%2 Corneliu Constantineanth e Soci al Significance of(loRlencT&iicClark i ati on
International, 2010), 193.

133 RomoceaChurch and State214215.
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provisiors on the freedom of religion, the autonomy of the religidgémominationgrom the
state is safeguardeThe right of the religious institutions teceive support from the state for
its public presence and social missi@also guaranteed 6i ncl udi ng the f a
religious assistance in the ar miyArt.2B,par.,B)ospi t a
It is noteworthy thatthe religious denomination whicihmosty benefited from this
constitutional provision is the Romanian Orthodox Church as the predominant religion in the
country Public presenceof religion is also visible in the official state ceremonigsfor
instance, the ceremony of takingonstitutionaloath by the president during his inauguration
ends withthe solemn formulafi nvocati on of GoArt.820p&02). hel p me
This constitutionalregulation, based on the principles of autonomy and cooperation
between the state and religious communities, has been laid down after a heated debate on the
role of the Romanian Or t hodemphasizediits trdditional he ¢
role as anational church with significant contributions tiee formation of theRomanian
nation Though, not all groups in the society agree with such exclusivist claims, the church
had attempted to influence the legislation in its own favor.
In December 2006, theew Law on Religious Freedom was adopted, securing to some
extent the privileged position of the Romanian Church. Specific provigiotie law have
been includedimiting religious proselytizingTheyare ccemed highly restrictive bieligious
minorities (some EvangelicalChristian denominations) and independent international
observers. Questions in regard to other restrictive and discriminatory clauses of the law have
been raised, though they have remained not properly addresdednignian institutions
Some of the controveed provisions include restrictiverequirements for religious
denominationson the eligibility for statesupport fwelve years of existece before being
considered for the eligibility fopreferential status grarmtdoy the state asell as requiringhe
membership of minimum 0, 1% of the populatio@}jherrestrictionsinclude limits on certain
formsof thefreedom of expression and free speetiich are considerediolating established
religious symbols (Art. 13 of the Lawy’®
The Romanian Churcltontinues to play an important role in the public sphere. On
numerous occasions the church has successfully influenced the legislation (e.g. in the field of
religious education in the public schools); it has addressed the public opmiomportant
issuesof bio-ethics (on abortiorand euthanasia) armlblic morals (against legalization of

homosexuality); politicians regularly seek support their public campaigns by the church

1% RomoceaChurch and State33-34.
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leadership and promise to defend their agenda in the alecisiking proces$>® Moreover,
the churchdés connections to the state are ra
of the priests.

With respectto the EU membership of the country, the church officially supports this
political development. Beyond its nationalist sentiments, the church is not openly critical to
the values of democracy and human rights. However, when it comes to recognizingrplurali
secul ari sm, modernization or particular Kkini
nuanced and often critical. One of the magihrallenges faced by the church how to
transform its predemocratic public image into a deeply internalized comant to
democratic valuesCritically evaluatingt he Romani an Orinclinasi@chadaox Chur
nationalism, it would be unfair to deny its generally positive role in the process of democratic
transformation of the society. Overcoming itegative legacyand shortcomings, the
Romanian Orthodoxy is viable enough (in terms of theology, misaiive social program
and public presengdo offer a positive message for its adherents living in a modern and
democratic state. With its social activism and incrégsgblic presence, it may cultivate the

ethos of social engagement and participation among different groups in the society.

5.4. Democratic consolidation and churstate relations in Serbia and former Yugoslavia
countries

5.4.1. Serbia: churcistate relaions and political theology

One of the most controversial roles the Eastern Orthodoxy has played in the last two
decades inthe region has beem the case of Serbia and former Yugoslavia. Having a
traditionally strong nationalistic inclination in thask century, the Serbian Orthodox Church
has been an important religiepslitical player in the conflicts in the Western Balkans in the
1990s. Initially, in 1990the position of the Holy Synod was in support of the democratization
process. The church vwoeimed new opportunities for political and social sfermination
and spiritual renewal. Thettead beempublic expectations that the church will engage with
active social work and religioteducational mission and will bactive in the schools,
hospitals mass media, and in the public life in general. Meanwhile, the Church Council
shared the understanding that the church needs to be elevated above the ordinary politics and

parties, because its role is to unite, not to divide people. Moreover, the Cennptiasized

1%6| avinia Stan, Lucian TurcescGhurch,State and Democracy in Expanding Eurgpew York: OUP, 2011),
148149.
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the importance of the public witness thie clergy, but also expressly banned their active
involvement in politics and parolitical life.*’

The subsequent political events, however, led to a rather different public engagement of
the SerbiarChurch. The long tradition of associating aggiaing ethnicity with religiomad
resulted in political istrumentalization of the church being used by theMi | o§gevi |
aut horitarian regi me i n | e-gatidnalish@andchauginistiche pur
goals. It is well-known that dter the breakdown of Yugoslavia in 1991, the Serbian
governmenhadembraced violent and biased etimetigious policies that subsequently led to
the Western Balkan wars (199999) During military campaigns heg crimes and atrocities
(war cimes and crimes against humahibhad beercommitted by military and paramilitary
forces coordinated by the Belgrade politicians.

After the beginning of the violent conflicts, the Serbian Orthodox Church sent rather
ambivaknt messages regarding thié | o ¢gregime. IOn the one sid@atriarch Pavidad
beensupportive of the nationalistic cause of the Serbs in Bosnia and Herzegovina and in
Croatia, nonetheless expressirggretsfor the casualties He had also madestatements
advancing pace, justice and reconciliatidf On the other sidethe Patriarchdirectly
confrontedMi | o e viglover nment d-dembcratic demorestratibris9The pr o
Patriarch himself took part in the agovernment protestsaccusingthe regime for the
political downfall of the country. Though the traditional role of the chuscho stay
politically neutral in June 1999, after almost three months of NATO air strikes, the Holy
SynodcalledMi | ogevi I to r esi g rctionsAnf2008 and thehpeesspre oms i d e
behalf of the church al ongfinalyresignedPdAss demonst

Generally, it could be said that tpesition of the Serbian Church in regard to the Western
democratic model has been rather ambivalent and contradictory during the 1990s. In 2000, the
churchés unequi vocal support for the el ecti
legitimate presient of Yugoslaviasucceedingli | o gledvoithe democratic breakthrough
in Serbian politicsNowadays, the Serbian Church officially supports democratic reforms and
the EU integration processpwever, it remains concerned with the preservation of Orthodox

traditions, with ensuring religious education in public schools, as well as with the uneasy

157 saobstenie Svetog Arhijerejskog Sobora Srbske Pravoslavne TiMdssage of the Holy Council of
Bishops of the Serbian Orthodox ChurdB]asnik6, 1990, 124125;Glasnik12, 247 251.

®Groen, O6Nationalism and Reconciliationé6, 121.
carlotta Gall, 6Serbian Orthodox CNewlakilimestégums Mi | os e
1999, Al;

0Pat r i arThkelleldgraphl5 &dvember 200%ttp://www.telegraph.co.uk/news/obituaries/religion
obituaries/6575889/Patriard¢bavie.htmli(last accessed 20.08.2015).
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situation of the Serbian Orthodox community that remained in Kosovo after the [h999
relation toKosovo,t h e c hatlitude s gustified to some extent, due to the continuing
tensions between the Albanian majority and Serbian minority and the historical importance of
certain places in the formation of the Serbian statehood and spirit§ality.

After the fall of theauthoritarianregime in 2000, Serbia has gradually developed into a
democratic state. In October 2006, a constitutional referendum was heldiagghavnew
democratic Constitution of Serbia, thus replacing the 1990 Constitdtidine denocratic
progress was further recognized by the EU in March 201adhytting Serbia to thstatus of
a negotiating country.

Regarding the constitutional status of religion, Serbia is defined as a secular state, the
principle of separation between church and state is respected, as well asdbes#tistional
ban ongiving a specific religionan official state or mandatoryastis (2006 Constitution of
Serbi a, Art . 11). Subsequentl vy, more speci f
conscience and religionbo; Art . 44 O6Churches
regulation of the issues of the separationcblurch &ad state and secularisnin the
constitution @ special status of the Serbian Orthodox Church is provided. This, however,
could notprecludethe traditional good connections between the Serbian Church and the state.
The church and the state remain openclmoperation and interaction for the benefit of the
society according to theaditionalsymphoniaoncept

Issues of churcistate relations and the public role of religion have been interpreted by
different highranking churchmen and religious intelleztsi For instancge during the
nationalist conflicts in the 1990s, some leg clergymen had been vocalsopport for the
nationalistic 6Greater SRabkadbapdopPelbadr eBi ¢
defended the Serbiamationalistcause and the Orthodox religious sites against the violent

threats on behalf of Kosovo Albanians. Had also opposed the unilateral Declaration of

%0 5ome of the most valuable Serbian Orthodox religiotes §e.g. the medieval monastetiés s o ki anBe | an i

Pd Patriarchate included in the UNESCO World Heritage Lllist)eremained in Kosovo, thus being constantly

exposed to destruction or disrespectful acts.

%111 an opinion released by the Venice Commisstbe constitutional changes are evaluated posjtive 6 1 0 5 .

It has to be noted that the Constitution contains many positive elements, including the option for a functional
parliamentary system of government and a comprehensive cataibfyjuelamental ghts. While it would have

been preferable to have clearer and less complicated rules on restrictions to fundamental rights, it is possible for

the courts and in particular the Constitutional Court to apply these rights in full conformity with European
stmdards. 6 European Commi ssi on for D e mOpinioa ory thet hr ou g h
Constitution of SerbiaOpinion No. 405/2006, CDIAD(2007)004, Strasbourg, 19 March 2007
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State Independence of Kosovo and on behalf of the Serbian Church refused to recognize the
legitimacy of thekosovo institutions??

During the Yugoslav warsanother higkranked cleric, the influential Metropolitan
Amf i | ohi jsappdredttedormef Bosnian Serb leader Radovan Karadzic. Years later
R a d oalaimkd that itwould bebetter for Karadzi to surrender to the UN International
Criminal Tribunal for the former Yugoslavia in the Hague (as being indicted for war crimes
and crimes against humanitfyevertheless, the metropolitan has remained supportive of the
nationalist policies®

Alongside heir position on contemporary political events, some distinguished Serbian
clergymen and theologians have developed ideas on more conceptual ghittagical
i ssues. As a | eading Srgeftadaspecificpblidcaltheotpgichin Ra d ¢
understanding that is openly in opposition to ¥akies and principles diberal democracy.
He has el aboratedeonmctriaeyibdoas Odfhderstsoll @asan de
holistic concepts integrating Orthodoxy, nationhood and demoétacy.

Another influential theologian - Bishop Atanasije Jevii i has presentedmore
eschatological and personalist polititaéological views. Heinderstands the Church as being
a living spiritual reality above and beyond all politics and parties. He defieatdthe Church
supports freedom and denies any form of subordination and enslavement of human persons.
In his view, the Church is an icon of the Divine Kingdom on earth and should act as an
alternative to all political partiesThus, the Church transcentlse state and the political
order?®

To the other poleBishop Danilo Krusti | defends the idea of 06O0r
the concept ofymphoniabetween the church and the state as the caarettegitimatevay
of their interaction, caxistence and cooperation in their mutbahefit His theepolitical
inspirationand imaginatiorcould be traced back to the medieval Byzantium and Serbia in
which the specific notions of Orthodox monarchy apchphonizhad ben practiced'®°

Openly engaging with politicgheological issuesBi s hop | r i uplkojds tfeu | ovi |

principle of a freechurch in a free society (state), which requires also mutual support and

%2 6Church in Kosovo cut s t i Radio BO2t H MaRh i 2008i n a, E
http://www.b92.net/eng/news/politics.php?yyyy=2008&mm=03&dd=03&nav_id=48132 (16.08.2015).

183 Ramet,The Three Yugoslavias01-502;

Nick Hawton, 60Support dwi ndl es Karaddacr BBJd, u gd7t i August

2005 http://news.bbc.co.uk/2/hi/programmes/from_our_own_correspondent/41881336108.2015).
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185 Atanasije Jevii, Crkva i Politica[Church and PoliticsjGradac110, 1993, 8.
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cooperation, whilegespeting thedifferences and boundariestiveen the twaentities He is
critical of differentpolitical formswhich either absolutize or fully exclude the public role of
the church. These are the forofsa state church, a Christian state, a state without the church
and a state instead of the chuvahich could be viewed as equally utopian constructs. He also
understands politics as present within the nature of the chtfrch.

A distinguished Serbian tbgian andan Orthodox priestRadovan Bigovi is among
those who defend the idea of compatibility between the Orthodoxyhaidestern liberal
democracy with its valueshuman rightstherule of law, limited government, pluralism and
toleration. Inhis understanding, the emphasis on personality, both human and dines
first. He sees this approaelstruly consistent with the Orthodox ontology and anthropology,
where the divine person and the human person constitute the highest value thaecde ne
sacrificed for other goals or values including the state, politics, culture, progreds, latc.
understandinghe human person is free and unigslee remaingpen to communication both
horizontally (with fellonhuman$ and vertically (with God)Regarding the form of political
regime, Bigovi expressly endorsehkeliberal democracyHe defends thatithout liberalism
democracy by necessity will end with a majoritarian dictatorship over the minority. In his
view, the Orthodox Church is againstydiorm of dictatorship, authoritarianism, imperialism
and tsarism.

Given thatthe church in its canon law recognizes the principle of separation of powers
and functiond legislative, executive and judiciadpnsequentlyt shall accept the separation
of powers in the secular democratic stétés also noteworthy than its internal relations the
church relies on different regulatior{gorality, customs and traditions, canon )awhus
remaining internally pluralisBigovil defends thehurchhas tosupport for the rule of law in
a democratic state, given that the function of the law is to defend the rights of the persons
against the abuse of the government and the others. Insofar the highest valuetfordes
the human person, thehurch has to be among the first to support human rights. Regarding
democracy,Bigovil finds correspondent principles and procedures in ¢herch: in its
governance thehurch accepts the majority principle as well as the rules of unanimity and
consensus on the most important issues. Hence, the democratic ethos is not foreign for the

church and shall be recognizedtire secular contexMeanwhile, Bigovi warns against #

%71 r i nej CiRval PoliidaliChurch and Politics]Gradac110, 1993, &7.
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vices of imperfect democracies corporatism, consumerism and materialistic culture,
egocentrism, as well as against the radical understanding of nationaBinity.

In relation to nationalism, Bigovi i nt er prets criti cadtaksin t he e
the Balkans. Heiewsthe fusion between the religious and etmational identification in the
context of posByzantine Balkanas grounded ithe Ottoman millet systend criticizes the
transfer of administrative competences to the church ldaders ( 6 e mdde). dle sedsy 6
the subsequent claims of autocephaly of the national chuhgoundedon the emerging
nationalism among Balkan peoples.

Bigovil remai ns critical esthte Hase@ oni ethveelglous o f t h
homogeneity. Once inspiring the Serbians and other Christian natiotise Balkans to
pursue their political and ecclesiastic independence, the nationalist ideal is no more
accepable. The political ideal of organic statationchurch unity is alreadwutopian, it is
impossible to be realized by political action duediéferent objective reasons. He also
guestions and rejects tlaeceptancef secular nationalomanticism into th church doctrine
which producedthe ideology ofethnephyletism of the late #century.Bigovii r ecogni z e
the social realitythat the Orthodox churchesare no more limited to the boundaries of
homogenous natiestates, but transcend national borders and exist in radtiional
conditions This, in turn, changs their relations to state politic&® Hence, the values and
principles which thechurch shares in the public discourse could not losebf a closed
ethnoreligioussociety, but rather of personalispublic engagememnd universalism.

The churchkstate relations in Serbia are yet to face challenges arising from the ongoing
processes of democratization, modernization and EU integratiore abtmtry. The Serbian
Orthodox Church, being a logsting supporter of etha®ligious politics, needs to find
creative answers to the issues of human and minority rigitsiondiscrimination, of
constitutional democracy and mdkivel governance. Otherwise, it risks to be placed at the
periphery ofa democratizing society. In the recent years positive signs could be detatted
the churctd sunderstanding of its respondity towards society and acceptance of some
democratic values and principles. To be in line with the current conditions, the church should
move far beyond theynthesisof Serbian nationalism and Orthodoxy. Moreover, as far as
many Serbian communities ekig diaspora in the neighboring Balkan countries and in

immigration in the EU and North America, in order to provide adequate spisiiamoral

188 Radovan Bigoi, 6 Cur kva, Politika, Demokr acCurkvai gbsdstwor ch, P
[Church and Society] (Sofia: Omophor, 2003), 24I1.
%bid., 231234.
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guidance, the Serbian Church is bound to overcome its religatignalistic overtones and to

begin to partipate in the public discourse endorsing democracy and human rights.

5.4.2. MacedonigFormer Yugoslav Republic)of

Challenges of nationalism andlgical utilization of religion exist with regards to the
Orthodox Churchn Macedonia.The development of the Macedonian Orthodox Church is
hampered by its schismatic status due to its unilateral separation from the Serbian Orthodox
Church in 1967without the consent of the latter and without the approval on behalf of other
canonic Orthodox chrahes Though the majority of the Orthodox population belongs to this
denomination, it still remains unrecognized by the rest of the canonical Orthodox churches.
Historically, the schism of the Macedonian Church had its origin in the will of the local
leackrship during the times afocialist regime inYugoslavia of which the Republic of
Macedonia had been a federative state, to have influence over the church matters. The move
to the schisnmhad served the political geadf creating and elaborating a distindacedonian
nation and culture defined in ethnamationalist terms. Moreoverthe creation of the
schismatic Macedonian Churdhes been evaluated as directed against the unity of the
influential canorical Serbian Church and ifsrtherweakening' "

Thepublic role of the statsupported Macedonian Churhbs beenenhanced after the fall
of the communist regime and the declaratiorstateindependence from YugoslaviBuring
the period, several attempts at reunification with the canoditathand official recognition
have been madé 2002, the Metropolitan of Veles Jovappointed to represent the canonic
Archbishopric of Ohrid,sought reunification with the Serbian Orthodox Church. With
facilitation by the Archbishop of the Church of Greece Christodoulu, an agreement (Nis
Agreement, signed on 17 May 2002) for canonical unity between the Serbian Church and the
Macedonian metropitdns was reached. Consequently, the autonomous status (within the
Serbian Church) of the newly created canonical Ohrid Archbishopric was recognized, though
without thewordo Macedoni and in the official name of
agreenent, in thefollowing months three of the metropolitans of the Macedonian Church
withdrew their support and remained outside the canonical communion. For his role in the
process of reunification with the Serbian Church, Archbishop Jovan was forcefullyggmo

from his cathedra, in July 2002.

jovan (Archbishop of Ohri d a n-kistoNal AspecipobtiheiSchsmofithd Sk o p |
Church in the Republic of Macedonia and Its Overcomin
http//www.poainfo.org/en/history/schism/overcoming_the schism(iéf08. 2015)
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In May 2005, with a decision by the Patriarch of Serbia Pavle, Metropolitan Jovan was
confirmed as Archbishop of Ohrid and Metropolitan of Skopje, as well as Chairman of the
Holy Synod of Bishops of the Ohrid Archbigiric.'”* Since then, the Ohrid Archbishopric
struggles to acquire legal legitimacy and to register with the competent Macedonian
authorities. However, these attempts have been consistently denied which violates
internationally recognized standards of freedofireligion and separation between church
and state. This is particularly acknowledged in the U.S. Department of IStateational
Religious Freedom Report 2066. The schismatic Macedonian Orthodox Churchas
enjoyed the support of all Macedonigovernmental authorities.

Nowadays, the restrictions the activities of the canonical church still apply. In the last
few years the Archbishop of Ohrid Jovan had been imprisoned several times. He was finally
released in February 2015, after the diplamatvolvement of the Moscow Patriarchate, in
expectation of a future negotiation process for overcoming the s¢hism.

Beyond he schismatic status of the Macedonian Orthodox Church, its relationgheith
state have constitutional and legal grourdsprinciple, the 1991 Constitution provides for
the freedom of religion, separation between church and state, and equality before the law for
all religious communities and groups (Art. 19). However, the Macedonian Orthodox Church
is expressly mentioned in theonstitutional text which safeguards itprivileged status.
Moreover,the 1997 Law on Religious Communities and Religious Groups also acknowledges
the special status of the Macedonian Orthodox Church.

Currently, the religious situation in Macedonia is y&t improve. The Ohrid
Archbishopric continuous to function without official recognition by the state and suffers
persecution, while the Macedonian Orthodox Church enjoys all benefits of s gigierted
church. To be able to meet the international statsdand to fulfill the political criteria for EU
membership, the Macedonian state needs to etisefeeedomof religion and the principle
of separation between the church and the state, as well as to enforce the principle of neutrality

towards particular religious groups.

1 http://www.poainfo.org/en/archbishop/decisions/confirmation.qd6.08. 2015)
2 The U.S. Depament of Staténternational Religious Freedom Report 2006

http://www.state.gov/j/drl/rls/irf/2006/71394.ht(h6.08.2015).

173 Official statement of the Serbian Orthodox Chuf@tFebruan2019: Archbishop Jovan (Vraniskovsky) of
Ohrid released from prisénhttp://www.spc.rs/eng/archbishop_jovan_vraniskovsky ohrid_released_prison
(16.08.2015).
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The history of development of the Orthodoxy in Macedonia is another example of the
historically close ties between the national churches and the state, and the challenges to the
public presence of religion in the European South&dst. presentation of catry-specific
cases has also highlighted the etmationalist political theology embraced by the

nationalized and politically instrumentalized Orthodox churches.

Conclusion

In the process of democratic transition and consolidatiaerSEE societies, national
Orthodox churches have often played a raimbivalentrole. Nowadays there is a positive
trend among theOrthodox churchesproviding supportto democratic institutions and
endorsing democratic values. Yet, soteacerns and resations remain due to the doctrinal
beliefs of the Orthodox Church in genefgdy rights, abortion, and euthanasia

Generally, after the fall ahe communis regimes Eastern Christianity and the Orthodox
churches have enjoyed increasing visibility the public sphere. Public visibility of the
churches inthe postcommunist societies does not necessaphgsuppose theidirect
empowerment or political involvement. It rather means a renewed opportunity to spread the
core teachings of the Eastern Ortbrd in the contexbf a democratic political sphere, and
pluralist civil society and by means of public witness and engagement (public awareness
campaigns, participation in a broader public consultative process, public ceremonies, media
cover ag e ssodial, edbcatioralrardd religious activities).

On a conceptual level, the common trend within the Eastern Orthodoxy and the national
Orthodox churches in the region for the last two centuries has been the development of a
nationalist political lheology. It has relied on the fusion between the religious and the-ethno
national identity. This developmemimerged fromthe process of national awakening and
national romanticism that spread across the Balkans in theetfury. It had sompositive
effects inspiring the movements of national liberatbthe SEE societies. The elaboration of
a specific nationalist political theolodyad served the needs of both the national Orthodox
churches and the emerging nat&tates, providing institutionalreigth of the former vis-
vis Ecumenical Patriarchate araligiouspolitical legitimation and unity of the latteagainst
the Ottoman EmpireThe resulthad taken the form ad powerful conceptual syhesis: the
concept ofsymphoniatraditional for theByzantine Orthodox political imaginarjpad been

enrichedand reinventedby the 1" century romantic nationalism spréag across the
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Balkans. The political consequence from this process of fusion between these cbadepts
beenthe creation of the Ortlatmx nationstates on the Balkari§®

Furthermore, the recent history of the Orthodox churches in the SEE region is exemplary
for the mainchallengesfaced by the Orthodoxy in relation to the process of modern
democratic stateand natiorbuilding. First, there is a general weakness ofttAesnational
ecclesial institutional structures which justifies the close association of the national Orthodox
churches with the state. This institutional weaknessnelythe absence of a single pan
Orthodox central authority and jurisdiction, similar to that of the Roman Catholic Church (the
Pope and the Vatican), has the negative effect of constant exposbesnafional Orthodox
churches to the political changes of the tiffilroughremaining in full communion of faith,
canons and liturgy, Orthodox churches are more dependent on the particular political
conjuncture in a given state. Their attitude to local palitregimes is also dependent on their
organizational capacity and institutional status in society.

Second, a significant challengas beerthe embracef the nationalistic ideologiy the
autocephalous churches. This obscures the true nature aidmagthe Orthodox Church as
reducing it to a religiousultural department of the sovereigationstate instrumentalized in
the elaboration of modern national identities. Thus the church becomes a symbolic ally of the
state in the political process wétion and statébuilding. The negative effects are for both the
church and the state. For the church, these negative consequences could be seen in the
transformation from within of its sacramental reality, reducing it to mere ritualism. The side
effect s the transformation of Christianity into an ideological system and structure, which
serves the goals defined by the natsbate alone, rather than remaining a living communion
of free persons. For the state, this amalgam of religious nationalism ihidatening, for it
endangers the modern democratic, pluralist and constitutional order, often leading to
exclusion and discriminationf certain groups on the basis of either religion, or ethno
national identity.

Third, due to their historical conneatioto the formation of the natiestates,
autocephalous Orthodox churches tend to be more conservative and traditionalist. The claim
to autocephaly igustified with the sovereignty of the stafpolitical and territorial borders,
and legal jurisdiction)and national seHdetermination, notwith theological doctrines.
However, the overemphasis on the autocephaly and the use of national languages, celebration

of national holidays, elaboration of particular prayers for the nation, swleana certain line

174 pamnikolaou,The Mystical as Politicak4.
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has been crossed amwme parts ofOrthodox theology have also been affected by the
nationalist ideology. This in fact explains the constant invocation of past and present rulers
and references to the history of the people (nhation) in public prayerstangkeb offered by

high clerics.

It could be summarized, due to the compkypnthesisbetween modern nationalism,
national romanticism and religious traditions, the role of the Orthodox churches in the
creation ofthe SEEnationstates, as well as in timational histories and mythologies has been
significant. Consequently autocephalous Orthodox churches offgesentthemselvesas
threatened by the processes of modernization, democratization and EU integration, which
transcend the borders of the natsbate and producepen public space for competition
between different political and religious traditioipranational and multilevel governance
affecting the decisions and policies of the nafitates, create more challenges to the
traditional role of tle national Orthodox churches in the SEE societies. These processes have
been viewed as endangering the nationalist political theology embraced by the Orthodox
churches in the last two centuries.

It should be acknowledgetioweverthat in each of the Ortildox churches in the region,
as well as in the universal Orthodoxy, have always existed tendencies and voices critical of
the process of nationalization of tlwhurch. Influential leaders of the Orthodox Church,
including the Ecumenical Patriarch, have stamtly urged against the spirit of and the
dangers of ethrphyletism and emphasized the universal scope, meaning and mission of the
church. In the last two decades, thér@ve beemumerous occasions when the Orthodox
churcheshaveopenly endorsed dematic principles and values as well as defended human
dignity and fundamental freedoms, thus paving the route to more personalist and
universalistic engagements. Moreover, all predominantly Orthodox countries in the SEE
region are recognized in internatibreurveys as democratic states, though with a varying
degree of consolidation of democrd¢y.

Furthermore, distinguished Orthodox theologians of the last century have made significant
contributions to the development of the Orthodox theology in relation to the Christian
personalism, participatory ethos and universalism, remaining faithful to tieeQrthodox

doctrines. These scholalmve remained sensitive to the eschatidad) dimensionof the

15 Greece, Bulgaria, Romania, Serbia, Montenegro are all considezedtate$in 2015, while Macedonia is
6partly fr ee OFreedbm & ¢hd WWorld Reparts2815ttps://freedomhouse.org/report/freedom
world/freedomworld-2015#.VdifGPntmkd20.08.2015).
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Orthodox Church, whiclsafeguards against full identification of the church with the state,
nation or political regimé’®

Evaluating the relation of Easte©rthodoxy to the process of democratic consolidation in
the region, in terms of existing churstate relations and the public presence of religion, the
study camot be conclusive. There are tendencies that may facilitate and contribute to the
process oflemocratic consolidation when the Orthodoxy, from its own doctrinal position,
emphasizes the dignity of the person and the valtipersonal freedom and justice. There are
also tendencies that may hamper the democratic consolidatibe overemphasisn the
churchnationstate relations and the nationalist sentiments shared by powerful church leaders.
The following chapters will address in a more consistent and critical way the theoretical and
doctrinal underpinningsof the contemporary Eastern Orthadpolitical theology with a

specific emphasis on its personalist, participatory and universal dimensions.

78 John ZizioulasBeing as CommuniorStudies in Personhood anbe Church(Crestwood, New York:
St VlIadi mir ds199e mi nary Press,
Alexander Schmemantor the Life of the World. Sacraments and Orthod¢&yestwood, New York:
St VI adi mir 620 0¥lixary Pr ess,
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Part Il. Towards participatory politica | theology: concepts and models

Chapter Three. Political Theology in Western and Eastern Christian

perspective. Concepts and interpretations

Introduction
For the most part of its history the Orthodox Church coexisted with powerful
autocratic states. The traditional doctrine of chtschat e rsgmpaoni@ pnh a d 6 beer
part of the imperial political ideology (originating in the Byzantine Empire, though being
accepted and practiced in the Bulgarian, Serbian, and Russian empires). With the advance of
political Modernity in South East Europe and the creation of natials in the region after
the period of national revival and awakening in the latel9'8centuries, the doctrine of
symphonighad been reinvented to serve the nationalist ideology. The result could be seen in
the o6dnational i sat i oeading to the ehargence ofmatidhal Oithedox a n i |
churches, having the status of an official state religion, providing legitimacy of the political
regimes and serving the spirftual needs of t
As Chapter Two of this research suggesslitional EasterrChristian doctrines and
models of churctstate relations have been used in legitimating either the imperial rule, or the
nationstate. Historically formed models of comprehensivepolitical theologes in the
Christian Easfthe imperialand the nationalisgmphasizednutual dependence, collaboration
and integration between the ecclesial and the politreallms'’® Thus, they ifferentiaed
from the WesteriChristianpolitical theologes elaborating on competingaims of supgority
betweerthec hur ch and the stGtydGam'i°nce St Augustine
Before engaging with the institutional politiedleological models, experienced in
Eastern Christian context, this chapter will present critically some major interpretations of
Christian political theology in both Westerand Eastern traditiondn this chapter, the
el aboration and the modern usage of the tern
some major works and engagements of distinguished contemporarys¢holzoth Western

7 The conceptual and institutional developtsshr om t he 6symphoni ad model t owa
model of political theology will be studied in more detail in the next chapter.

178 Stanley S. Harakas\Vholeness of Faith and Life: Orthodox Christian Ethics. Part Three: Orthodox Social
Ethics(Brookline, Mass.: Holy Cros®rthodox Press, 1999), 1178.

" JohnWitteJrGodoés Joust, Godoés Justice. L@mnd&Rapils Rleandi gi on i
Cambridge, UK: Wm. B. Eerdmans Publishing Company, 2006)2282

John A. McGuckin,The Ascent of Christian Law. Patristic and Byzantine Formulations of a New Civilization

( New York: St VIadimird4&. Semi nary Press, 2012), 127
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and Eastern Christian traditions) on the development of politiemllogical ideas will be
discussed. Third, institutional statements and engagements of some Orthodox churches with
political and social issues will be presented (offigtatements, declarations, encyclicals).
This would be highly selective presentation of works and ideas in order to highlight main
philosophical trends in thinking politics and religion as conceptually related spheres. The
presentation of contemporary Eas Christian thinkers will be mostly focused on their
conceptualizations of the interrelation between democracy and Eastern Orthodoxy. Thus,
comparing politicatheological insights from both Eastern and Western traditions, often in
tension and contradion with each other for centuries, will lay down the basis for the

reconstruction of Eastern Orthodox concepts in the light of participatory political theology.

1. Political theology: contemporary debates and interpretations

1.1. Schmitt opolitical theology

It is welkk nown t hat the modern wuse of t he t e
introduced by the German constitutional scholar Carl Schmitt. His groundbreaking book
Political Theology published in 1922, had been primarily concerned with fundamental
understanding of the secular theory of the state with its core concept of sovereignty. Being
committed to both philosophical radicalism and political conservatism, he sought the
conceptual and systematic parallels between political amadotjfieal concepts to exemplify
the complete autonomy of the political from the religious sphere. Despite the use of the term
6t heol ogyod, his work could not be considere
Rather it is a scientific attempt, elabtng on the history of ideas, to develop a distinct kind
of sociology of legal concepts focused on the concepts of sovereignty, exception and decision.
Thus, he coined the specific meaning of t he

opening of tle third chapter that

all significant concepts of the modern theory of the state are secularized theological concepts not only
because of their historical developménh which they were transferred from theology to the theory of the state,
whereby, forexample, the omnipotent God became the omnipotent lawdivieut also because of their
systematic structure, the recognition of which is necessary for a sociological consideration of these concepts. The
exception in jurisprudence is analogous to the neratitheology. Only by being aware of this analogy can we

appreciate the manner in which the philosophical ideas of the state developed in the last ¢&nturies.

180 carl Schmitt,Political Theology. Four Chapters on the Concept of Soverei@raypsl. George Schwab)
(Chicago, IL: The University of Chicago Press, 2005), 36.
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The sociology of legal concepts, as Schmitt understands it, is grounded in a consistent
ideological system. The process of secularization has emptied the political and legal concepts
from their earlier religious connotations, but has preserved their systematic structure related to
their theological origin. Complementary to his sociology efal concepts is a line of
argument which relates political forms and regimes of a particular age to the predominant
metaphysics and theological understanding (Medieval monarchy is linked to the Christian
belief in one true God; revolutions and emergingnstidutional states during the
Enlightenment relate to the deistic philosophy; modern industrial states rely on agnosticism
and atheism as belief systems). Thus, claims Schmitt, an analogy exists between the
metaphysical image of the world elaborated spacific age and what is considered to be the
relevant form of political organizatiofi* The scientific goal of the sociology of concepts is
6to discover the basic, radically systematic
with the conceptually represefftFarther, Schmital st
provides a compreensive example of his theoretical framework: the transcendence of God in
relation to the world is paralleled to the theoretical understanding of the transcendence of the
sovereign in relation to the state in thé"&hd the 18 centuries; in contrasthé period of
modernity, democratization and industrialization of thd 48d 28" centuries is related to the
predominance of concepts of immanence, decline of theistic beliefs and acceptance of
agnosticism and atheist?

As a general impressioRolitical Theologyis centered on the history of ideas leading
to the recognition of sovereign political authority in the West and its systematic analogy to the
theological concepts, developed within the Western Christian tradffittmremains a book in
constitutonal theory and theory of the state where the theological dimension is limited to
providing a methodological basis for understanding the legal concepts. In this respect, what is
important from a theological perspective is the systematic structure ofptsnaed the
opportunity to draw analogies and analyze existing correspondence between theological and
| egal concepts. Comprehensive religious doct
study.

It would be wrong to suppose that Schmitt is négnested in theological concegsr

se For the most of his life being associated with the conservative Catholic circles, Schmitt

181 |pid., 36-37, 4546.

%2 1bid., 45.
183 Schmitt, Political Theology 49-50.
B Tracy B. Strong, O6Forward: The Sovereign and the

Leader s hi p oPolitidalmheologyvi-hona;ivil. t
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openly engages with theological doctrines. Along with his more celebmatdidical
Theology Schmitt studies the public perece and the political role of the Catholic Church in
the Western societi¢8> Decades after his first engagement with polititeological issues,
Schmitt offers a new insightful study his Political Theology II'*® In this new book,
completed in 1969 inery different religious (pos¥atican Il), intellectual (rising neseft
and mass civic and student movements) and political (established liberal constitutional
democracies in Western Europe) context, Schmitt revisits and reinterprets the interaction
between the realms of politics and theolody his new study Schmitt reacts to challenges
raised by his contemporaries by elaborating a staunch defense of the possibility of a genuine
Christian political theology. This approach is justified as far as Chiiistisna public, not an
escapist and otherworldly religion. Given that Christ in himself relates the divine and the
human nature, there should be an opportunity to draw a political theology, to seek analogy
between the divine and the human order.

There is no doubtolitical Theology llis a book of significant ideas and themes: on
Christian eschatology and the role of the state as a restrainingKoeceé (®) avithaaspect to
the Second Coming of Christ; on Christian theology versus Christiatogie on judgment,
authority and legitimacy; engaging with Church history through the prism of Christological
debates of the first ecumenical Council of Nicaea; on the essence, possibility and necessity of
Christian political theology and its persuasiveahse; on the tensions between the Christian
gospel and spiritual witness and political regimes with their court intellectuals. The study is
openly polemical it criticizes a concept developed by the Roman Catholic theologian Erik
Peterson who argued agst the use of Christianity in legitimizing political regimes and
openly denounced the possibility of a political theology that remains faithful to the core
Christian beliefd®’

This conceptual debateon the nature and possibility of a Christian pddititheology
and its use in legitimating political regin&%i is of core relevance to the present study. The
problem could be summed up in the following question: how could Eastern Orthodoxy

185 carl Schmitt,Roman Catholicism and Political ForiWestport, CT: Greenwood Press, 1996) [transl. G. L.

Ulmen], including as an appendix lgarliere s say 6 The Visibility of the Church
18 Carl Schmitt, Political Theology Il. The Myth of the Closure of any Political Theol@gnsl. Michael Hoelzl

and Graham Ward) (Cambridge, UK: Polity Press, 2008).

187 Erik PetersonDer Monotheismus als Politishes Problem. Ein Beitrag zur Geschihte deisReti Theologie

im Imperium RomanunfLeipzig: Jakob Hegner, 1935); English translation in: Erik Peter$tweplogical

Tractates(ed. and transl. by Michael J. HollericHjdlo Alto, CA: Stanford University Press, 2011),-686;

excerpts in English inSchmitt, Political Theology 1) 131132

BGyorgy Gereby, o6Political Theology versus Theol ogi c:
105New German Critiquer-33.
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contribute to the strengthening of democracy in the SEE socieitiesut slipping into two

extreme and equally undesirable modesf t he churchoés direct p ol
church being too powerful politically influencing the political agenda) or of the church being
instrumentalized by the powerful political goncture (the church being ttoweak to act
independently). In its millennial history the Eastern Orthodox Church has experienced both
modes with negative results. However, in the following chapters, it will be demonstrated that

t he Ort hodox tudllandrdactiralssysteno neveadspa potential to develop a more
personalist and participatory political theology in line with contemporary democratic values

and principles.

1.2. SchmitPeterson debate on the possibility of a Christian political thgpolo

The public presence of religion in Western societies could be understood in the context
of SchmittPeterson debate. This debate on the possibility of a Christian political theology is
rich of themes and arguments. Beyond the historical form ofd#bhate- reconstructing the
imperial political theology in times of Constantine the Great, in fact Sciftatdrson
argument relates to contemporary issues (of th® @ntury) which have changed the
ideological and political landscape at the European Continent. First majohesub is the
rise of the political religion of National Socialism of which Schmitt had been an open
adherent being directly involved in its iht¢ ect u al justification ar
against such political and ideological position. Secondtstibe me i s t he Schmi tt
the changing public role of the Roman Catholic Church as an aftermath of the Second Vatican
Council (19621965),its embrace of modernity, opening itself to the ecumenical movement,
recognizing the value of human rights, civic and lay engagement and the democratic political
order.

In his Political Theology 1Sc h mi t t argues against Peter
theology is unacceptable for Christians on a purely theological basis. For Peterson, the
political theology emphasizing the sovereign decision, in reality justifies authoritarian
political regimes. The underpinning model of this authoritarian political thgakthe idea
of the supreme and sovereign God which is secularized and transplanted in the political realm
in the form of the idea of the absolute ruler.

Peterson objects this form of political theology as questioning the relevance of the
method of analgy and correspondence of ideas and doctrines between the theological and the
political spheres. In doing so, Peterson relies on the fundamental Christian doctrine of the

Holy Trinity which, in his view, prevents against os@mplistic interpretation ofhieological
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concepts: the Christian God is not only a sovereign and omnipotent divine ruler, but is also a
trinity of the Father, the Son and the Holy Spirit, who exist in love and communion, hence, it
is both unity and trinity. The result has been th& impossible to translate this transcendent
divine reality into simplistic politicatheological doctrines, justifying authoritarian rulers.

By interpreting the works of the Cappadocian Church Fathers (Gregory of Nazianzen,
Gregory of Nyssa), Petersomriges at the conclusion that the idea of the Triune Christian
God is beyond the natural philosophy typical of paganism and transcends the worldly
realities. It is impossible to reduce this fundamental Christian belief to either natural or
political orderbecause it has no parallels in the created world. This, in turn, precludes any
possibility of analogy between the divine order (unity as trinity) and the earthly political order
(absolute ruler) and thus renders political theology impossible in Christiams’t® The
concept of the Christian God as Trinity transcends thedanensional political concept of
monarchy. Moreover, the role of the Church in the history of salvation as an eschatological
community (6in this wor |l dforthe KihgdommoftGody €ould he w
in no way be paralleled to the limited existence of the earthly perishable kingdom.

From this rather selective presentation of the argument, it is visible that in order to
counteract the Schmittian fusion between pioditical and theological, Peterson underlined
the orthodox Christian doctrine of the Triune God. The Christian doctrine represents God as
being one in essence, but eternally existing in three distinct, but related persons (hygostases)
the Father, the %0, and the Holy Spirit, remaining t
words, all human and political reality has to be encounteredesithatological reservation
meaning that it remains conditional, never fully reflecting the will of &Bdherefore, ay
political theology, which attempts to justify and perpetuate the created reality based formally

on Christian ideas, in fact disrespects the
his words
only i n Judaism or pagahi s§mcalant lseoared chyi én g e A ii Kte.

proclamation of the Triune God is beyond Judaism and paganism, because the mystery of the Trinity only exists

in the divinity itself, not in the creature. Likewise, the peace that the Christian seeks is netl dnarany

Caesar, but is only a gift .Jbgly him who is O6higher than

189 petersonDer Monotheismusl02, usediGer eby, o6Pol i tical Theol ogyd, 16.
Mi chael Hoel zl and Graham Wa rRblitcaldTEedlogy 1p1526,8. | nt roduct i
191 petersonDer Monotheismugrans. in: SchmittPolitical Theology 1) 131132.
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Further, Peterson explains the formation of the concept of divine monarchy in terms of
fusion between the Jewish belief in the omnipotent God and the monarchic princjyiseéf
philosophy. These have been integrated into a form of pséhdstian political theology to
serve the ideological needs of the Roman Empire. Peterson insists that political theology may
exist only in a norChristian context, while the Trinitariarelef in the Christian God leads to
6the theological imposs™bility of any 6polit

To this theologically founded understanding, Schmitt coymbses equally valid
theological argument. Schmitt claims that Christian theology is inherentticabbecause of
the Incarnation of God. As long as the divine and the human nature are united in the
personality of the Godhan Jesus Christ, the divine order and the earthly political order
cannot be sharply separ at eudcil of Ninaeafirm32%3 whichi n Sc
recognized and highlighted the orthodox Trinitarian doctrine had also rejected any rigid

separation between religious and political orders.

Peterson wants to uphold the absolute separation between the two domains, buthevieotrine of
the Trinity is concerned, an absolute separation would only be possible in the abstract, given that the second
person of the Godhead represents the perfect unity of the two natures, the human and the divine, and that Mary,
the biological mther, has given birth to the divine child in a certain place at a certain time in Hitory.

In their attitude towards worldly politics and powweslders lies one of the major
disagreements between the two scholars. To what extent could the theolotiefal lixe
instrumentalized to serve the political conjuncture, to legitimize and conceptualize the
existing authority or do they serve as a prophetic and eschatological sign of the otherworldly
Kingdom of God? Is the Christian Church one of the powersisfwbrld, hence endowed
with the attributes of the temporal authority or is it an eschatological community, a witness
and foretaste of the Kingdom of Heaven with a mission to transform and change this world
and the humans according to the image and lilkernésGod? These opposing views are
discussed at length in relation to the historical personality of bishop Eusebius of Caesarea, the
courtly spiritual advisor of Constantine.

I n Petersondés vVview, Eusebius, seemnof as a
Arianism, had also been instrumental in elaborating an imperial pethiealogical

ideology®* In his writings, Eusebius praised Constantine as a divinely inspired great ruler,

192 petersonDer Monotheismusn: Schmitt,Political Theology 1) 131132,
193 schmitt, Political Theology 1) 82-83.
194 schmitt, Political Theology 1) 93-94.
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equal to the Apostles, external bishop of the Christian CHitdFhus, ty applying the idea

of a divine monarchy to Constantine and the Roman Empire, Eusebius legitimized the

i mperi al politics and the emperor6s ambitioc
According to Peterson, Eusebius had been an early Christian emtpoh the imperial

political theology, supporter of caesaropapism and the absolute’*St&ter Peterson,

however, the imperial political theology had to be dismissed on purely theological grounds as
contradicting the core Christian teachings. In his vi¢he orthodox Christian faith as
confirmed by the Council of Nicaea requires a very clear distinction between the political and

the theological realms.

Schmitt interprets the story in a rather different way. Eusebius had not been the
political propagandi st as presented by Peter
should be understood in the context of the Council of Nicaea. What was at Istake t
concerned the fundamental doctrine of the Trinity, especially the relationship between the
divine Father and the divine Son. The heterodovar\ichallenge to the Trinity emphasized
the difference in nature between the Father and the Son, insistihg @ea that the Son has
a beginning, being first created by the Father, before the creative act of the universe. To that
extent, the Son could not be considered of equal rank and of one divine nature with the Father
(contraictingthe Nicene Creed docten of &éconsubstantionalitydo).

In Schmittds vi ew, Eusebius shouladsmnot be
given that he had sought a compromise between the orthodox doctrine of the Trinity and the
idea of difference between the Father and the Easebius defended, claims Schmitt, that
the Father and the Son are identical in substance, yet remaining different in their divine
gualities: the Son igenitum (begotten, not created) and thus subordinate to the Father.
Eusebi usd s ub o rsgkdttothe divimennatsrerandwjualitles of tke Son had been
more moderate teaching compared tdaaAism. Understood in this way, the theological
doctrine of Eusebius rescued the idea of the divine monarchy of the Father that could be
transferred to the ehly kingdom. In this line of argumentation Schmitt sees the possibility of
elaborating a Christian political theology based on a specific understanding of the Council of
Nicaea: to accept the possibility of a political theology one does not need toetieaher

heterodox (as the PetIlrns ohcohsmiatrtgdusmevnite ws,u gtghees

fact supported the idea of Ot he 1 mpossibil]
195 |pid., 64.
1% |hid., 80, 96.

197 schmitt, Political Theology 1) 84-85.
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religious and political mo ters \arel cananioatl teaghers,| s € C
martyrs and saints throughout the ages have passionately engaged in the political struggles of
their time because o¥ their Christian convic
What have been at the center of this debate is the place of the Churchnarttijsts
role and mission, on the one hand, and the proper function of Christian theology in relation to
power, politics and ideology, on the other. Peterson and Schmitt have elaborated two
opposing approaches: Peterson defended the eschatologicalnéture he Chur ch, be
wor |l d, but not of the worl doé, i n which one
Schmitt viewed the Church as an institutional counterpart of the earthly empire, which is
legitimately utilized for political purposalhile the first account stems from the orthodox
Trinitarian doctrine and authoritative patristic sources, the second is inspired by the political
philosophy of ultreconservatism and authoritarianism, embracing an institutionalized, and yet
subordinated tdhe political powers, view of the church. Generally, in terms of paradigms,
Peterson followed the Augustinian division
emphasized their fusion. For Schmitt, a political theology presupposes a secularized
understanding of politics, in which the state and the power are the ultimate objects of respect
and allegiance (not God and the Church). While for Peterson, a political action in a Christian
perspective is possible only with respect to the ultimate beligfanTriune God and within
the participation in the glorious Christian liturtyl.In the end, Peterson remained a faithful
Christian theologian who opposed the abuse with the Church for political purposes and fought
against the overwhelming political religicof the Nazi regime, while Schmitt allowed his
understanding of the authoritarian political theology to lead him to support the totalitarian

state?®

1.3. Schmitt on the public role and visibility of the Catholic Church

To have a more comprehensven d er st andi ng of the Schmit
theology one needs to consider his other works on the public visibility, preaadcthe
political role of the Catholic Churcdt* In his Roman Catholicism and Political ForBchmitt

emphasizes the relati of the Catholic Church to the juridical rationality and logic, on the

198 bid., 82-83.

199 For interpretation of divisions and disagreements betm@chmitt and Petersasee Gorgio AgambenThe

Kingdom and the Glory. For a Theological Genealogy of Economy and Gover(&tanford, CA: Stanford

University Press, 2011), 1E6.

20 Eor the political contexvf the Stimitt-Peterson debatsee SchmittPolitical Theology 1) 4344, 9697.

201 carl Schmitt,Roman Catholicism and Political For(iwestport, CT: Greenwood Press, 1996) [transl. G. L.

Ul men], including as an appendix his essay -68The Visib
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one side, and its internal connection to the political sphere, on the other. Through the
acceptance of the principle of representation reflected in its internal structure and fierarch
the Church relates to the political sphere:

This formal character oRoman Catholicism is based on a strict realization of the principle of
representation, the particularity of which is most evident in its antithesis to the ecdrohniccal thinking
domi nant todayé

Catholic argumentation is based on a particular modainking whose method of proof is a specific
juridical |l ogic and whose focus of interest is the no

This rationalism resides in institutions and is essentially juridical; its greatest achievement is having

made the prigthood into an officé a very distinctive type of officé®?

The importance of the concept of representation could be seen in two directions: the
Church represents the Person of Christ in this world; throughout its history the Church also
created differenrepresentative figures: the pope, the emperor; the monk; the kHight.

Furthermore, n Roman Catholicism Schmitt discovers theelation between the

political and the theologicaixemplified in the personal authority exercised by the Pope:

The Pope is nothe Prophet but the Vicar of Christ. Such a ceremonial function precludes all the
fanatical excesses of an unbridled prophetism. The fact that the office is made independent of charisma signifies
that the priest uphold a position that appears to be conmpley apart from his <concre
contradistinction to the modern official, his position is not impersonal, because his office is part of an unbroken

chain linked with the personal mandate and concrete person of €hrist.

In his Political Theology [ISchmitt has further developed his earlier formulations
found in Roman Catholicism 6 The essay defends the unique
Church as the historical and Vvisible repres
public manifestation: as an aesthetical form in great art, as a juridical form in the development
of cannon |l aw and as a glorious form®f powe

Schmitt interprets the current role of the Catholic Church in rel&iomodern politics

in the industrialized capitalist states in
292 schmitt,Roman Catholicispg, 12, 14.

2% |pid., 18-19.

2% bid., 14.

205 Schmitt, Political Theology 1) 142, n5.n his Roman CatholicisnSchmitt has used very similar description

of the same idea: 0This world has its own politicalr archy
idea of Catholicism and its capacity to embody the great trinity of form: the aesthetic form of art; the juridical

form of law; finally, the glorious achievement of a weld st or i c al f or m Rorhan power .

Catholicism 21.
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Church with the present form of industrial capitalism is not possible. The alliance of throne
and altar will not be followed by an allianceo of fi ce and altar?® also
In his rejection, however, Schmitt remains close to the social realities by claiming that
oCatholicism wild.l continue to accommodate it
dominated by capitalit entrepreneurs or tradé& Suahi ons
accommodation is possible only after new economic forces become political and assume
political representatioff®
Due to its genuinely political form the Catholic Church is bound to bélgjsactive
and publicly present in this world, to recei
history of the Roman Church, the ethos of its own power stands side by side with the ethos of
justice. It IS even enhaloyg e hdngr. ThehGhurch ur c |
commands recognition as the Bride of Christ; it represents Christ reigning, ruling and
conquering. Its claim to prestige a¥fd honor
With respect to the relation between thditmal realm and the Catholic Church,
Schmitt u s e somplekieoppositatuine ptwhdé ch expresses t he
engage with different, often contradictory, social and political forces. This is also recognition
of the internal pluralism ofhe Catholic doctrine, which provides justification of different
interpretations and syntheses often contradictory to each?ti@me particular dimension of
this complexiois connected to the juridification of the Catholic Church and doctrine, hence

relying on formalism, on the one side, and the idea of the personal representation of God in

the figure of the Pope (a&carius De) i . e. personal i sm, on the
juridical aspect i's the Chur pebifit somplegidhéren i ng a
could be identified with O6a curious mixtur e
resistance in |line with natural |l awd whi ch

jurisprudence. Catholicism, however, is greater tsae c ul ar jurisprudenc
represents something other and more than secular jurisprudeatenly the idea of justice
but also the person of Christthat substantiates its claim to a unique power and authority. It

can deliberate as an equal tpar with the state, and thereby create new law, whereas

208 gchmitt,Roman Catholicism 24.

A significant change in this respect has occurred with the Second Vatican Council, when the Catholic Church
embraced a more progressive attitude towarddernity and socigluralism, fostering just social and economic
order, respeatig human dignity, human rights, and democracy if#storal Constitution on the Church in the
Modern World(Gaudium et Spgsn 1965

207 gchmitt,Roman Catholicism24.

2% |pid., 24-25.

299 |pid., 31.

#pid., 8, 11, 14.
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jurisprudence is only &' Moeaérathecomplexicfindse st a b |
expression in the history of the Church which presents a variety of conditions of coexistence
with the secular poers, thus, in different epochs, endorsing different forms of political
regimes and yet remaining faithful to its core doctrines.

In his earlier essayhe Visibility of the Churctschmitt grounds the idea of public
presence and visibility of the Church in the Incarnation of the Word of God, as well as in the
mediatory role played by the Church. Schmitt emphasizes the classical Christian concept of
the Church as beinigp this world, but notoft hi s wor | d. 6Just as Chri
must the Chur cPiTthawse a ercoglnibddy. @f the Chur
remains an important characteristic of the orthodox Christian belief.

The Chur chos theriresalizédiid the gommursty of believers, in the
understanding of the Church as a corporate entity and institution with its internal structure,
hierarchy and offices. Through the institutionalization, juridical continuity, mediation and
historicity of e Church, Christ is ever present in this wéHtlin contrast to hisRoman
Catholicism which is focused on the concept of representation, here Schmitt emphasizes the
understanding of the Church as a mediator between this world and the Kingdom of God. This
change in concepts and perspective over several years is significant in terms of accentuating
the issues related to exercising both spiritual and political power in this world. Representation
is a more intensive form of presence in this world comparetete mediation.

To the extent that different interpretations of the social teaching and political theology
of the Catholic Church continue to exist, the debate remains open for further consideration
and argumentatiofi* The scope of the field of politit theology does not completely cover
contemporary formulations of the social doctrine of the Catholic Church. The existence of
official statements on the social doctrine of the Catholic Ch(pelstoral constitutions,
declarations, compendiumahd theirelaborate interpretation in the last 50 years does not

preclude the debate over the genuine politibablogical questions? It is truly significant

L Ipid., 2930, 33.

225 chmi tVYi, si6lihlei ty of the Chur cRamanXCatBoticismbl-52st i ¢ Consi de
*31pid., 5557.

24 For recent approaches to political theology in Catholic perspective, see Michael Welker, Francis Schussler
Fiorenza, Klaus Tanner (edsBplitical Theobgy: contemporary challenges and future directigbsuisville,

KY: Westminster John Knox Press, 2013) , where a di st
Schmitt (focused on state sovereigntly tameoltdeydstaft e
Moltman, Johann Baptist Metz and the liberation theology (focused on the political engagement of the Church in

the world on issues of peace, justice, charity), as \
to engage with and be informed by social sciences.
’pope Benedict XVI, ©6Prepolitical Moral Foundations

Sullivan (eds.)Political Theologies. Public Religions in a Pestcular World(New York: Fordham UWiversity
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that in the second half of the ®@entury, the Catholic Church has reinterpreted its own
tradition to povide recognition of the values of human dignity, human rights and democratic
political order. In itsPastoral Constitution on the Church in the Modern Wd@audium et

Spes)adopted at th&econd Vatican Councilhe Church has proclaimed:

[73] In our day, profound changes are apparent also in the structure and institutions of peoples. These
result from their cultural, economic and social evolution. Such changes have a great influence on the life of the
political community, especially regardirtge rights and duties of all in the exercise of civil freedom and in the
attainment of the common good, and in organizing the relations of citizens among themselves and with respect to
public authority.

The present keener sense of human dignity has disermnrmany parts of the world to attempts to bring
about a politicguridical order which will give better protection to the rights of the person in public life. These
include the right freely to meet and form associations, the right to express on@pinien and to profess one's
religion both publicly and privately. The protection of the rights of a person is indeed a necessary condition so

that citizens, individually or collectively, can take an active part in the life and government of ti&°state.

Press, 2006), 26267; J. Brian BenestadChurch, State, and Society. An Introduction to Catholic Social
Doctrine (Washington, D.C.: The Catholic University of America Press, 2011).

2% pastoral Constitution on the Church in the Modern WorldGaudium et Spés
http://www.vatican.va/archive/hist _councils/ii_vatican_council/documenti/@ins_19651207 gaudiugt-
spes_en.htmlast accessed 4.05.2014).

See also the following excerpts, emphasizing a genuine social perspective on human existence:

074. Me n families and the wvarious groups which
cannot achieve tauly human life by their own unaided efforts. They see the need for a wider community, within
which each one makes his specific contribution every day toward an ever broader realization of the common
good. For this purpose they set up a political commuadtcording to various forms. The political community
exists, consequently, for the sake of the common good, in which it finds its full justification and significance,
and the source of its inherent legitimacy. Indeed, the common good embraces thetsasa obnditions of the
social life whereby men, families and associations more adequately and readily may attain their own perfection.

élt follows also that political aut hority, both in t
state, nust always be exercised within the limits of the moral orderdimedted toward the common goedith

a dynamic concept of that goodaccording to the juridical order legitimately established or due to be
established. When authority is so exercisedizatiis are bound in conscience to obey. Accordingly, the
responsibility, dignity and importance of leaders are indeed clear.

€éBut where citizens are oppressed by a public author
against those things wdh are objectively required for the common good; but it is legitimate for them to defend

their own rights and the rights of their fellow citizens against the abuse of this authority, while keeping within

those limits drawn by the natural law and the Géspe

75. 1tis in full conformity with human nature that there should be jurigmdical structures providing
all citizens in an ever better fashion and without any discrimination the practical possibility of freely and actively
taking part in the estalhment of the juridical foundations of the political community and in the direction of
public affairs, in fixing the terms of reference of the various public bodies and in the election of political leaders.
All citizens, therefore, should be mindful ofetlright and also the duty to use their free vote to further the
common good. The Church praises and esteems the work of those who for the good of men devote themselves to
the service of the state and take on the burdens of this 6ffice.
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Subsequently, in th®eclaration on Religious Freedom (Dignitatis Huma)athe
Church emphatically defends the equal dignity of all human persons:

[1] A sense of the dignity of the human person has been impretsstignore and more deeply on the
consciousness of contemporary man, and the demand is increasingly made that men should act on their own
judgment, enjoying and making use of a responsible freedom, not driven by coercion but motivated by a sense of
duty. The demand is likewise made that constitutional limits should be set to the powers of government, in order
that there may be no encroachment on the rightful freedom of the person and of associations. This demand for
freedom in human society chiefly regarthe quest for the values proper to the human spirit. It regards, in the

first place, the free exercise of religion in socigty.

The official Catholic doctrine, further developed in tGempendium of the Social
Doctrine of the Churchemphasizes théignity of the human person and the function of the
state to promote and safeguard it. Yet the political order should balance the respect of the
human dignity and the concerns for the common g&bthus, the contemporary approach to
the public presence ¢fhe Cat hol i ¢ Church is far differe
of political theology, in terms of method, values and principles, and the scope of research.

In the last decades, the Catholic social thought had to answer the challenges of the
Catolic groups on the left and their liberation theology which employs a critical approach

towards secular powers and owestitutionalized religion, engaging with social and voluntary

#"Declaration on Régious Freedom(Dignitatis Humanaepn the Right of the Person and of Communities to

Social and Civil Freedom in Matters Religious, promulgated by His Holiness Pope Paul VI on December 7,
1965:http://www.vatican.va/archive/hist _councils/ii_vatican_council/documents/vat

i_decl 19651207 dignitatibumanae _en.htm{06.05.2014).

218 pontifical Council for Justice and Pea@gmpendium of the Social Doctrine of the Churchns. Libreria

Editrice Vaticana (Washington, D.C.: USCCB Publishing, 2005), Chapter 8;

Mi chael L. Coul ter, O0Serving t IReflechoassosCompentilmCraptegh t he T
86 , i n D. Paul Sul I i n s Cathalid Soclah Thbughtt iAmedican Reflectiens on(thed s . )
CompendiunfLanham, MD: Lexington Books, 2009), 1013, 101:

0 Ac c or d iCongpendiom of theeSocial Doctrinetbé Churchthe state and its related political institutions

exist to serve the human person. The human person is existentially prior to the state and more important than any
particular political institution. Promoting the dignity of the human person, heweshould not be taken to mean

that the political institutions described exist only to serve the conception of political life that is radically
individualistic or that only the narrow satiterest of individuals is what matters to political order. Ttaes

should promote the gener al concern for the common go
state should work to enable authentic humanilf# human | i fe where one can serV
other human beings and where one carehat he freedom to exercise oneds tal

that will safeguard those freedoms. Political life is to serve all the elements of civil society, including the family
and private associations, because those elements serve the agthedtof persons. The political actors do not
determine the good for human beings; rather political life should help human beings attain the good that can be
known through reason and revelation and is promoted by the Catholic Church. In this respstate tieenot
neutral with respect to the goodd.
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service to the poor and the disadvantaj@tiberation theology has enged as an answer to
the Conservative Catholic teaching and practices, which continue to oppose the openness,
tolerance and engagement with the modern society. These open tensions between more
progressive groups and uklcanservatives are still ongoing eft the Aggiornamento
period?® The official Catholic doctrine tries to balance these tendencies and to oppose the
extremes on both sides. Thus, once again in its historical existence the Catholic Church
achieves thecomplexio oppositorunef which Schmitt had been a proponent, while with
respect to the basic values and concepts t
Nonetheless, of certain political ideologies, moral issues and social tendencies the church
remains highly critical it continues to challenge the secular liberalism excessively focused
on the individual autonomy, privatization of religion and the value neutrality of the state, as
well as remains critical of materialist and consumerist attitudes.

Disagreements over the ameng and significance of political theology and of the
public role and mission othe church are also relevant in the Eastern Orthodox context.
Before engaging with the Eastern Orthodox perspectives of political theology, a brief
overview of the understding and approaches to the issues by different contemporary

scholars will be presented.

1.4. Contemporary engagements with Schmitt

Contemporary interpretations of political theology encompass a variety of approaches,
doctrines and concepts. A recent studypolitical theology, undertaken by the Egyptologist
Jan Assman, proposes a revision of the Schmi
significant concepts of t heoPohppendiagom the heol o
interpretation (in the Schmittian or Assmanian perspective) taken as a departing point of the
analysis, conclusions on the internal connection between the theological and the political
concepts will be different. Nevertheless, this relatishould not express precedence,
subordination or causality between the two realms, but their mutual recognition and

interaction.

219 johannes Baptist MetZheology of the World{New York: Seabury Press, 1973phannes Baptist Metnd

Jurgen Moltmannkaith and the Future: Essays on Theology, Solidarity, and ModefMiéyyknoll, NY: Orbis

Books, 1995);Gust av o @& Theold®y af kikeration: History, Politics, and Salvatidrans. Caridad

Inda and John Eagleson (Maryknoll, NY: Orbis, 1988).

Richard R. Gaibldgicah Fodndatians of Midelerrc Catolic Social Teacn g6, i n Kennet
Himes (ed.), Modern Catholic Social Teaching. Commentaries and Interpretati¢dsashington, D.C.:

Georgetown University Pres2009, 72-95.

221 Jan AssmanHerrschaft und HeilPo | i ti sche Theol ogie i n(M#ich:Taglypten,
Hanser Verlag, 2000), 20, quoted in AgambEme Kingdom and the Glor{93.
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A recent engagement with Sc feentantpiuslistc onc e
liberal democracy, could be found iRa u l KPalhiaal6 Eheology’?? Beyond the
legitimate political structures of the liberal state, with their focus on the rule of law, human
rights, social contract, justice, Kahn discovers a sovereign will that could demand human
sacrifice in the name aflefense of an (imaginary) collectivity (the American nation, the
Homeland). Kahn criticizes the liberal political theory which tends to exclude this dimension

of sacrifice from its political imagination. He insists that

we must take up the perspectivigoolitical theology, for political violence has been and remains a form
of sacrificeélLiberal theory puts contract at the or|
sacrifice at the point of origin. Both contract and sacrifice are idefieatfom. The former gives us our idea of
the rule of law, the latter our idea of popular sovereignty. On this difference turns not only the distinction of

political theory from political theology, but also our understanding of ourselves and of ournsigiido the

political community?23

Kahn defends that the liberal principles of the rule of law, civil and political rights and
the Constitution could inspire people to fight for and make sacrifice (as was the case with the
American Civil War or the ongnig 6 war “& Thus, pofiticabthedldgy may serve a
liberal society by ensuring mobilization in times of crisis, demanding sacrifice in defense of a
liberal constitutional order established by the popular soverdigmnation.

On the meaning of pitical theology, Kahn fully embraces the secularization thesis
el aborated I n t he Schmittos wor k., centered
subordination of the political to religious doctrine and church authority, but recognition that
the state ckt es and maintains its own sacred spac:
that secularization, as the displacement of the sacred from the world of experience, never
won, even though the church may have lost. The politics of the modern-s&tiemdeed
rejected the church but simultaneBThshew of f er
sacred experience is found in the popul ar s

which all participate. It is the mystical corpus of the stdte,force of ultimate meaning for

22 paul Kahnpolitical Theology. Four New Chapters on the Concept of Soverdiyety York: Columbia
University Press, 2011).

*23|hid., 7-8.

2% |bid., 11.

*%|bid., 19, 26.
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citizens. The poplar sovereign can always demand a life; it can demand of citizens that they
kill and be K¥lled for the stateb.

I n Kahnos account , political t heol ogy dc
understandig of justice, it does not substitute authoritarian for liberal views on justice. Rather
political theology provides insights on the role of the sacred and the sacrifice in the political
l'ife of the nation. 61 f t hethesadred &nd anaidea af r d e r
justice, of sovereignty and law, then the point of political theology is not to undermine a
particular concept of justice but to expand the horizon within which we understand the
operation of the political imagination. Liberal fiims may strive to achieve a defensible idea
of justice, even as liberal theory fails as an explanation of the source and character of political
experfencebd.

With his interpretation of the meaning of political theology with respect to the liberal
consttutional state, Kahn offers insights on the importance of shared values and experience
for the political community. His views challenge the accepted liberal paradigm of the value
neutrality of the liberal state, justifying the need to defend and presergarhental values of

the community (sometimes at the cost of sacrifice).

1.5. Multiple interpretations of political theology

Despite the modern use of the term, political theology is not a modern phenomenon.
Its ideological roots can be traced to the ancient world. As it is exemplified with the Schmitt
Peterson debate, in the times of the Roman Empire, both in its pagan astthClperiods,
specific forms of political theology had been elaborated. The imperial political theology had
served the need to strengthen the sense of community and common identity. Moreover,
specific forms of political theology could be traced back &ahcient Greek cities, as well as
to the ancient Egypt. In each case, political theology had been an integral part of the political
form of governmeni as a ritual, as an ideology, as a popular form of civil religion.

Studying different sours, Schmitt presents the form of government of a Gpeék
as a community organized on the basis of a particular cult. In this context, political theology is
understood as a part of tm@mos(a fundamental law of any social organization) and as a
building element of the public sphere. Its social function is to provide the conditions for a
political identity related to the traditions, customs and beliefs of the community. Through the

public rites and ceremonies it connects the past with the presenttgeresnd ensures the

228 hid., 121.
221 bid., 24, 147.
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continuity of the political community. In this respect, political theology is viewed as a
constitutive condition for the political organization of the ancientsiage®?®

Recognizing the significance of interaction between politics and religion in the ancient
polis JeanLuc Nancy emphasizes another important dimen&idhle begins with the idea
that the very existence of the polis depended on its differentiation from the ébitheocratic
rule: politics ends where theocracy begins. The predominance of religion over politics
challenges the very existence of the political realm. The encompassing nature of religion has a
potential to constitute a community alternative and |fgrép the state and thus to consume
the political sphere. This understanding leads Nancy to emphasize the idea of the separation
between church and state as a vital precondition for the presence of the pohgcatinciple
of autonomy is essential fahe political realm and presupposes rather limited space of
religion in a society.

In regard to civil (political) religion, however, Nancy recognizes its place and role in
the constitution of the political realm. Thus, civil religions of Athens or Rouméjng
juridico-political and religious elements, peacefullyedst with the political without being
in constant tension. For instance, the Roman model of civil religion is exemplary for the
overlapping and interrelated functioning of the leigatitutional and political order with the
religious order. The integrating role of the Roman civil religion was most visible in the fact
that the chieimagistrate was endowed with a religious function, he waméfex maximudt
could be maintained, thereforéhat certain forms of religion (hamely civil religion and
political theology) remain closely linked to the essence of the political without necessarily
leading to theocracy that destructs the political. Within the political domain, the religious
could exst and remain vital to the extent it serves the political collectivity. This understanding
allows a space for civil religion and political theology in the public sphere of the state, while
limits the space for religion which remains faithful to its esullogical perspectives.

In regard to the role of Christianity Nancy follows the classical Augustinian model of
a conceptual division between church and state. Chriskildasia is a form of a separate
community, which is not tied to the political and the social order. Christianity, in his view,
elaborates the idea of the two kingdoms, two laws, two cities, thus signifying deep and
inherent separation between the political dmelreligious. In this respect, the religious could
not dissolve itself into the political. Christian community remains substantial and holistic;

similarly, the state grounds its existence on the concepts of national unity and popular

228 gchmitt, Political Theology 1) 64-65.
jJeasLuc Nancy, O6Church, St 3tleunal & basviarsl Sawiely3€d® ( March 200
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sovereignty. Christiint y separ ates religion and politic:
religious itself on the pol 0n theadthermside] thd o f
construction of the political relies on the secular concept of sovereignty and eralorsis

religion that will engage the hearts, not only the minds of the citizens.

Nowadays, claims Nancy, the foundational principle of separation between church and
state is shaken. The two kingdoms not only resist each other, they attempt to eé@naohat
overcome one another. In contemporary Christian context the distinction between these two
kingdoms, two cities and two laws (legal and prophetic) remains important, and yet, there
should be an understanding of the impossibility of their completeatepa Nonetheless, the
churchstate relations remain a rather complex phenomenon, of mutual resistance, of co
existence in tensioff: By recognizing the political nature of both the church and the state,
and employing AugustinbadiogndepstssnoNahoVydsew
of the political as the exclusive domain of the sovereign state.

An impressive study of contemporary politithEological themes and concepts,
creatively engaging with the SchrmReterson debate, is presented byltakan philosopher
Giorgio Agamberf>?His genealogical inquiry of the origin of political power is undertaken in
the light of Trinitarian Christian beliefs, revealing the aspects of transcendence and
immanence of the Triune God. He parallels the doxolbgimeclamative and liturgical
dimensions of both governmental power and religion.

Engaging with the Schmifeterson debate, Agamben follows Peterson in
accentuating the public character of the Chuye#tklesia and Christian worship, particularly

liturgical rites. Peterson emphasizes the public nature of liturgy, which is also deducible from

the etymological meaning of the woida &épubl i c ser vekkleid@in The |
Petersonds words, i's Ot he as s e mightsythatoghthec i t i z €
together to carry out acts of worshipo. It
ocity of Goddé and celestial citizenship of &

politico-religious nature of the Church. &Christian peoplddos) taking part in the service,

is united inekklesia a community of the faithful. Given the relation between the public
institutional and the legal spheres, Peterson interfmessandekklesiaas having truly public

and juridicalc apaci t y. This relation is further dev

acclamationsaxios, amen, dignum et iustum est, nika, vipgasome cases have a juridical

Z'Nancy, 6CHRersdhs,t ahtcaetde 8.

2!bid., 11-13.

%32 Giorgio AgambenTheKingdom and the Glory. For a Theological Genealogy of Economy and Government
(Stanford, CA: Stanford University Press, 2011).
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value and role, according to Roman public f&Thus, common to both political @nonies

and liturgical celebration, acclamations emphasize the juridical function of the people in the
Church, expressing genuine popular consensus. By using acclamations, the Chostian
assents and confirms the public spiritual reality created amdseqted in the liturgy. To be

truly alaos, to have a public and juridical capacity, the Christian people needs to be present
directly, participating in the liturgical act. The Christians becdews to the extent that they
participate.

Whatisdecisie i n Agambends interpretation of Pe
a public body in its own right. Peterson rejects the politicablogical interpretation of the
Christian faith in a specific sense (political subservience and instrumentalizatioitg, w
upholding the public politiceeligious character of the Church. Peterson insists on the parallel
between the earthly kingdom with its imperial ceremonial and the celestial kingdom where
Christ solemnly reigns. The apolitical multitudecklog becoms the Christian peopldaps)
through the public action and celebration of the liturgy. Having poligtigious nature, in no
way is the Church dependent on the secular authorities. The publicity of the Church is
different from the concept of the poliéic confined within the secular domain. The public
nature of the Church is present as long as both the angels and the faithful, the members of the
visible Church and the citizens of the celestial city (saints and angels) are united in the liturgy
singingte song of praise to God. I n Agambends a
Church from any form of secular dominance or polititeological reductioR®*

In his study, Agamben also reconstructs and cetitinguishes two interrelated
paradigmspoth based on Christian theology. The first is political theology which connects
the concept of sovereignty to the belief in a single God; the second, economic theology (from
Greek termoikonomia - economy, ordering of a household), which is focused on the
immanent ordering, administering a household in both divine and humarffoRelated to
these paradigms are two different types of activity: on the one side, the ordering and
administration of ahousehold dikia), later associated with the life of the Church as a

community; on the other, the governance of the gitfi§), hence politic$>®

233 ngamben;The Kingdom and the Glon 70.

234 ngamben;The Kingdom and the Glont44147, 169175, quotingErik PetersonA u s ghétaaSchriften. Vol.

1, Theologishe Traktaté W¢ r z bur g: E ¢ 199 eand, Erik1P@tergoieis ThedsEpigraphische,
formgeschichtliche und religiongeschichtliche Untersuchunge®® t t i nge n: Vandenhoeck wunc
141,177, 179.

235 Agamben;The Kingdom and the Glort.

% |bid., 17-25.
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It is noteworthy, in the process of development of Christian doctrine, the meaning of
economy becomes motieeological and more nuanced: it signifies the internal composition of
the Triune God and the harmonious relations between the divine persons, yet preserving the
unity of God; along with thatpikonomiais used to refer to the providential divine plan of
salvation in eschatological perspective. In the works of the Church Fathers, the meaning of
oikonomiaembraces the process of revelation and salvation, of divine love and care to the
humans and the worl d, b &ar &od swlovedhelwerld hat He pt ur a
gave His only begotten Son, that whoever believes in Him should not perish but have
everlasting | ifed (John 3:16). Namely this
historical event, not as a spiritual myth.

Further, in the Byantine canon lawikonomiais explained and applied with two
meanings: first, it is associated with the Incarnation of the divine Logos and the process of
salvation; second, it is viewed as a form of purposeful exception and mitigation in the
application 6 a rigid canon rule at the face of the weak state of the believer and in the name
of his salvation (thus opposing the legalistic views on retribution and severe punisfifhent).

I n the contemporary Western polimnicgld th
(trinity of revel ati on) and 6i mmanent trini
way, claims Agamben, the economic trinity is determined by the immanent trinity, which has
a foundational role. The former is based on the understandi®@pd as interacting with
humans within the process of revelation and salvation, the latter emphasizes the inner life of
the divine essence. Thus, the ontology and theology of divine essence (immanent trinity) exist
along with the praxis and economy of ide care for the world (economic trinity). To the
immanent trinity corresponds the reality of the Kingdom, while to the economic firitiy
sphere of governmenin spite of their differentiation, the two trinities unite in mutual praise
andg | or i f The econbnuy wlorifieé being, as being glorifies ecoddifly

This understanding of substantive connectiod distinction at the same tinceuld be
exemplified with the antinomic theological formulae of the Nicene Creed. According to the
formulae, the Father and of the Son remain distinct persons (with specific personal qualities
and attributes), and yet consubstantial (united in natar8ye bel i eve i n one G
Almighty, Maker of heaven and earth, and of all things visible andibie; and in one Lord
Jesus Christ, the Son of God, the ebggotten, begotten of the Father before all ages. Light

of Light; true God of true God; begotten, not made; of one essence with the Father, by whom

BT bid., 39, 44, 4749.
28hid., 207%200.
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al | things wer e madnetalivided, rathez united i gloryd is thet imagec t
of the Kingdom (the immanent trinity, the divine essence and life) and the Government (the
economic trinity, the salvific action of God in the world).

According to Agamben, the common nexus between the religious and the political is
Glory, 6in its dual aspect, di vine and human,
Son, of the peopisubstance and the peomleo mmu n i E°aGory dsndso direty
connected with acclamations, ceremonies, liturgies and insignia which both religion and
politics share. For Agamben O0the theology
contact through which theology and politics continuously commtaiaad exchange parts
wi t h o n e?® @he adonmim rob glory has contemporary projections in modern
democracies where the media play a decisive role in the political process and the formation of
public opinion. &éCont e mp o risentisly hended uponaglory, i s
that is, on the efficacy of acclamation, multiplied and disseminated by the media beyond all
i magi rfaThuspatclamations and glorification connect the religious and the political
realms in their ancient and modern faralike.

The analogy and correspondence between the spheres of religion and politics is most
visible in the acts of public performance of rituals and liturgies. This field is systematically
studied by Ernst Kantorowicz who explored the role of liturgezalamations in the Middle
Ages as an expression of medieval political theof3§yn his Laudes Regigekantorowicz
uncovers the history of the liturgical acclamat@rChr i st us vi nci t Chri
i mp eby &acidg its origin to the Gatfrankish Church in the™century. This acclamation
had been gradually accepted in the Western Church and is significant with its reflexive
contenti it consists of both liturgical and political verses. God, angels and saints are praised
alongside the emper and the pontiff, the emperor is paralleled to Christ, the earthly kingdom
T to the Kingdom of God. Thus, it is exemplary for the formation of a medieval political
theology?*®

Furthermore, as a form of direct interaction between the temporal and the spiritual
realm, Kantorowicz studies the gradual development in the Western tradition of the rite of

royal anointment from the"8century onwards. He observes that the role oftherch in the

239 Agamben The Kingdom and the Glor259.

9 1pid., 194.

! |bid., 256.

242 Erpst Kantorowicz,Laudes Regiae. A Study in Liturgical Acclamations and Medieval Ruler Worship
(Berkeley: University of California Press, 1946);

Ernst KantorowiczThe Kingés Two Bodi es. A S t(Rridcgtonj NJ: Phheeton e v a |
University Press1997).

243 Kantorowicz,Laudes Regiaeb3-54, 5962, 82. See also, Agambeihe Kingdom and the Glor{88190.
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imperial ceremonial had increased significantly with the coronation ceremony of Pepin and
Charlemagne. This ritual included blessing and approval by the Church as well as
acclamationsl(aude$ to express the assent of the Church and of Gtltetooyal investiture.
Meanwhile, the rise of the clerical function in the coronation ceremony led to limiting the role
played by the people. With this development the process of royal investiture had become an
integral part of the liturgical and ecclesti@al domain. The initial requirement of popular
assent during the investiture ceremony had been transformed into a liturgical role of
pronouncing acclamations. The fundamental role in the ceremony had been reserved for the
Church and t hdamatidbneas @ gonstitudve larel legakcact on the part of the
people was supplemented by ecclesiadegal act, namely by an acclamation on behalf of

the Church. This was precisely the function of the laudes at the coronation: they represent the
sanctionad assent of the acclaiming Churcho. Furt
assenting people had been separated from the liturgical act, which had remained under the
administration of the Church. The popular assent had to be given at an ¢agkemghile the
decisive part of the ceremony had been to invest the king with the legitimate power mandated
by God via his Church so that he may becde® coronatus thus his power being limited

and subordinated to the Churéf.

A comparison with the Bsantine tradition of coronation ceremony of the same period
would reveal a clear distinction between the constitutive acclaim of the senate, army and the
people (in Byzantium) and the liturgical acclamation as an act of recognition of the legitimate
authoity of the king (in the Western tradition). The latter, though not of a constitutive nature
(with one important exceptioii the coronation ceremony of Charlemagne), had been
considered of high importance expressing the public and solemn assent madevhgléhe
Church?®

The study of the interrelated juridical, political and religious aspects of acclamations
with respect to the coronation ceremonies presents an important dimension of the medieval
political theology. In his illuminating book h e K i n g dies KahtarowicBreveals the
deep meanin@f and interrelation between political and theological concepts. Kantorowicz
relates some fundamental theological doctringsich as the two natures (human and divine)
and two bodies (natural and mystical) of Shii with emerging corporatist and organic
doctrines with respect to the Church and their transfer to the theory of the state. The doctrine

of the corpus mysticunof the Church had been applied to the secular political entities.

244 Kantorowicz,Laudes Regiae78-80, 82; See also, AgambéFhe Kingdom and the Glorg90-191.
245 Kantorowicz,Laudes Regiae83.
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Likewise, the allegiancewed to the Church had become a political obligation to be loyal to

the state and to defend it in times of crisis. The powerful analogy between the Church and the
state continues with respect to the d6govern
aralogy goes as follows: as the Church is the mystical body of Christ, the divine head of the
Church, who is eternal in his divine glory, the mystical body of the king is also immortal as

long as he is the head of the body politic. Given that the bodygditbased on eternal

values- Grace of God, Justice and Law, to the extent the king respects and remains faithful to
these values, his perpetuity as the head of the body politic is sé¢ured.

The parallel interpretation of theological concepts along wdtitical doctrines leads
to different understandings of the nature and origin of the imperial power. The traditional
medieval forms of thep ol i t i c all interpretation oscillat
related to the Godhan Jesus Christ and thengship centered on God the Father. The first
concept assigns a specific role of the king as a mediator between heaven and earth, centered
on the psychological dimension of power, the second concept accentuates the hierarchical
juristic notion of governmerft'’

This type of political theology centered on the medieval concepts and doctrines to the
larger extent remains outside current trends and tendencies. Though it might have inspired
political-theological syntheses in other periods, nowadays it does noteciorio the
contemporary political context in democratic societies. In this specific context, not
monarchical concepts (divine or temporal), but the notions of active participation and

involvement are more likely to occupy the center of polittbablogial studies.

1.6. Civic participation and political theology in the Western Christian context

In the last decade leading religious scholars have engaged with the participatory
dimension of the Christian political theology. Grounding their studies on the Augustinian
concept ofTwo Cities they elaborate on the ideas of citizenship (celestial aridlyaand
participation®*® It is important that their politicatheological accounts could be reconciled
with the values and principles of liberal democracy, and could be viewed as opening a

transcendental perspective to the secular political forms.

240 Kantorowicz,TheKi ng 6 s T,26V278,B14316.s

7 |bid., 87-92.

248 Charles MathewesA Theology of Public LiféCambridge: Cambridge University Press, 2007); See also
Graham Ward,The Politics of Discipleship: Becoming Postmaterial Citizé@sand Rapids, MI: Baker
Academic, 2009).
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In these studiesparticipatory perspective is centered enclesiaand endorses
Christian practices which favor a democratic polity. Eschatological perspective in the Church
creates a free space in which democratic practices could emerge and develop. Civi
participatory perspective is even more evident in the works of Charles Mathewes and Eric
Gregory’*Bot h Gregoryés civic |liberal®smwoand Ma
the Augustinian concepts and emphasize the idea that human beings are crdatedaiod
participation, to live in communion with God and the others. Being a Christian means
participating inecclesia but also practicing engagement and love in other interactions with
the world, including the political sphef&-

Mathewes emphasizesparticular dimension of politics that should be viewed in the
perspective of struggling for and anticipating communion with others and with God. The
sphere of politics and the communioneaclesiacould not be fully identified, though they
should not bdully separated either. Christian attitude to politics and the public sphere is that
of an O6ascetical citizenshipd according to
engaged, their dignity and uniqueness fully respetted.

OAsceticalinciMatzleenvsenhs @ 6V i e w, presupposes
that is participatory, civic republican. Civic republicanism is different from liberalism, which
is focused on negative freedoms, the institutional side of checks and balances and limited
governmehn It is also different from communitarianism, which tends to accept an organic or
holistic view on society and social cohesion. Civic republicans consider not only the
importance of collective identity and the common good, but also recognize the need of
attaining and practicing political virtue, the value and role of individual participation. Civic
engagement and participation have a liberating and educating function by enhancing the
citizens6 autonomy and maki ng tieteoppodingthég er an
concentration of state power. However, civic republicans remain preoccupied with the secular
political order, often emphasizing absolute commitment and loyalty to the republic and the
community, while liberals properly warn against hatistpproache$>®

All three paradigm$ liberal, communitarian and civic republican, should face certain

constraints in order to be fully compatible

29 Eric Gregory,Politics and the Order of Love: An Augustinian Ethic of Democratic Citizen&ticago:

Chicago University Press, 2008)

*Ccharles Mathewes, O6Augustinian ChristianPoliRelpubl i can
Theology for a Plural AgéNew York: Oxford University Press, 2013), 2289,

%1 MathewesA Theology of Public Lifel61.

2 |hid., 153.

%3 MathewesA Theology of Public Lifel 73176
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civic republicanism its affirmation of civic participab as the primary public good, its
suspicion of all attempts at political closure, and its insistence that explicitly political
structures are fundamentally secondary to and derivative of what politics is reallyiabout

namely, civi® participation. d
The alternative offered by Mat hewes i s
citizenshipdo that is freed from the i mmanen!

civic republicanisnf>®

Public engagement should be faithfully undertakgimen certain minimal conditions, as part of the
larger mode of ascetical and evangelical engagement with the world today. But such engagement teaches us that
political institutions must not be the object of ultimate faith, and so should be affirmechamligualified way.
Yet they must be so affirmed, again on grounds of faith, in order to encourage citizens both to be genuinely
engaged and also to recognize the O06émundanenessod6d6 of
only in a civicregister. We need a properly theological argument for why such civic engagement is good for
faith, on its own term$ why, that is, such engagement is ascetically as well as civically fruitful. We need a
theology of public engagement, a theology of cittlepi a vi si on of the relationshi

commitments to their earthly polities and to the kingdom of he&Jen.

Relating Christianity and public engagement inspired by the Augustinian tradition,
Mat hewes i Q@hastiasity sloest notagfgest &hat its adherents keep the faith by
withdrawing from civic engagement, but by engaging more fully iin ihore precisely,
through a kind of civic engagement that is sensitive to how life in this polity allows and/or
hi nders Chr i s tactiaity, shie wdrship df &Godewith tneir lips and in their
i V¥s. 0

This participatory politicatheological account corresponds in many ways to the issues
and perspectives of the present study. In the next chapters, the participatory dimensions of the
Easern Orthodox theology and liturgical practice will be developed accentuating the public

role ofecclesiaand Eucharist.

2. Political theology in contemporary Eastern Christian thought
After highlighting some contemporary interpretations of political theology, following

sections willengage withthe Eastern Christian perspectives on the subject. The last section

24 |pid., 178179.

25 |pid., 181.

28 |pid., 172.

%7 MathewesA Theology of Public Lifel64.
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will presentinstitutionalviews of the Orthodox churches relation tofundamental political
conceptsand valuesdemocracy, freedom, human righfjastice as well as theinfficial
positions on sockpolitical issues

Some of the approaches presented here, including the Sétetetson debate on the
political usage of the Qhlch and Christian theology, resonate in contemporary Eastern
Orthodox engagements with political theology. Thus, the debates on the imperial political
theology in times of Constantine and on the secular political theology of the -stttes
(focused orthe popular sovereignty), presented in the first section, could be related to the
political-theological models odymphoniaand theChristian Nation elaboratednd practiced
in the Eastern Orthodox context. In this respect, the general purpose of tisectmxts is to
outline the contours of a participatory political theology, based on the Eastern Christian
concepts angractices

It should be taken into account that the
contemporary Orthodox Cistian scholarship, though not with the meaning suggested by
Schmittin his 1922 studyanalogy and correspondence between the political and theological
concepts with regards to their systematic structiBeholars of Eastern Orthodoxy often use
the termin a broadersense to describateractionsand mutual influences betweedhe
religious and the political spheresand to presentheological perspectivesn political and
social issuesFor the contemporary Eastern Christian political theoldggtrines of the
Trinity and Incarnatiorunderpin the understanding thie nature of the Church (ecclesiology)
and personhood (Christian anthropologfoliticaltheological meaning oftommunion,
personhood and participatios revealedhrough the prism foEucharisic ecclesiologyand
the conciliar nature afcclesia

In the following section, contributions from Eastern Orthodox theologians and
scholars who openly engage with these issues and concepts as well as relate them to the
broader political and s@al context will be highlighted. In order to distinguish among
different traditions and directions of the contemporary poliicablogical thinking the
scholars that will be presented express different views: conservative, liberal, progressive,

participatory.

2.1. John Zizioulas on Eucharistic ecclesiology and Christian personalism
One of the most significant contributions to the contemporary Orthodox theology
belongs to Metropolitan John Zizioulas (Ecumenical Patriarchate). He develops a form of

Christian personalism and emphasizes the importance of participation and communion in
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ecclesia His theological studies and conceptualizations are of primary importance for the
present study. Though not developing a politib&lological systenper se his unerstanding
of Eucharistic ecclesiology is underlying the participatory political theology elaborated here.

In his scholarshiZizioulas underpinsthat the person is a relational being, not an
aut onomous egocentric i ndi vidual separated
anthropology is based on his understanding of the nature of God as Trinity. As long as human
being is created in the image anceliess of God who is Trinity, existing in communion and
love of divine persons of the Father, the Son and the Holy Spirit, so the only possible mode of
human existence Iseing as communiof®

Moreover, this communion is fully realized in the event of theHarist andecclesia
thus emphasizing the core dimension of participation in the Orthodox understanding of the
person and community. In his studies, Zizioulas underlies the uniqueness, irreducibility and
the freedom of the person as a relational beirgeMise, communion and otherness are
constitutive for the understanding of the Trinity, and have projections in Orthodox

anthropology and ecclesiology:

God is not first one and then three, but simultaneously one and three. His oneness or unity is
safeguaded not by the unity of substance, as St Augustine and other Western theologians have argued, but by
the monarchiaof the Father, who himself is one of the Trinity. It is also expressed through the unbreakable
koinoniathat exist between the three persomkich means that otherness is not a threat to unity bimeaqua

noncondition of it.

Otherness is not a quality of the person, but the ontological way of existence of the
per son ( 6 Wehateashrmperson is; weechnlonly selyjoh e i s . 6) . Under st

as Trinity indicates relationship and communion:

Father, Son and Spirit are all names indicating relationship. No person can be different unless he is

related. Communion does not threaten otherness; it generates it

The Chrstian way of relating human persons to each other is also modeled after the divine
being and his interaction with the world.

28 John ZizioulasBeing as Communion: Studies in Personhood and the Cjudle w  Yor k: St . VI adi
Seminary Press, 1985), Chapter One.
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Since the Son of God moved to meet the other, his creation, by emptying himself throkghathieof
the I ncarnatiicdn ,watyha sé6kereo only one that befits the CI

ibe it God or ®neds 6neighbourd.

Transferring the Trinitarian concept to the field of anthropology, Zizioulas draws some
important theses. First, relationship isnstitutive of personhood, which presupposes
uni queness and communion at the same ti me (
communion in othernessd). Second, Opersonhoo
as the most important the freedomt be yoursel f (&6This means th
norms and stereotypes; a person cannot be ¢
absolute. This finally means that only a per
negative from), but rather positive (for) 6 f r e éodtome ot her 6. Freedom
l ove, not in isolation and protection of a p
movement ofaffirmation of the othdy . Zi zioul as phaeeactdfgrdceandt r eat i
love to the act of communion with the other in the ChdfHdence, personhood is not
understood in simplistic essentialist categories, it is not a product of philosophical
speculation, it is a matter of experience: being preceden@=3&"

The relevance of Zizioulasbd theology to
seen when turning to his ecclesiology. Communion, relationship, participation are defining
features here as well. His understanding of the Church as a commupéssohs is based on
the defining and constituting role of the Eucharist for the Body of Christ (Eucharistic
ecclesiologyf® Thus not the institutional or organizational aspect of the Church, but rather
the communal, relational, transformational aspectshef community of persons in the
Eucharist, is what constitute the true Church.

The Eucharist constitutes the Church as an assembly of the faithful, representing the
resurrected Body of Christ. This is not simply historical, but an eschatological event
participation in the Eucharist transcends all limits and divisions, social or natural, elevating a
particular assembly of different people to the People of God. Thus, Christian eschatology
introduces a presedffitture modality, a promise of the future realion of that unity that acts

29 All threequotations are from John Zizioulapmmunion and Otherness: Further Stidie Personhood and

the Church ed. Paul McPartlan (New York: T&T Clark, 2006)65

9 pid., 9-10.

*%1|bid., 103.

%2 For development of Eucharistic ecclesiology in Roman Catholic context, emphasizing the Eucharist as
foundational and constitutive of the Ghhb and that the Church is politics its own, see Paul McPartlafihe
Eucharist Makes the Church: Henri de Lubac and John Zizioulas in Dial¢lgdiaburgh: T&T Clark, 1993);
William T. CavanaughTorture and Eucharist: Theology, Politics and the BodyCbfist (Oxford: Blackwell
Publisher, 1998).
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back to unite the faithful in community now. The Eucharist is understood as an event of
divine-human communion in Christ, which relates to the communion of the divine persons of
the Trinity®®

Zi zi oul as 6g otithedreational and dommunal being of the person and of
the importance of participatory dimension of the Church and the Ffihigfying on personal
uniqueness, freedom, and otherness has projections in political imagination. It is indeed a
legitimatequestion what would a political community look like if these basic presuppositions
are transferred from the field of theology and ecclesiology to the field of politics. In a rather
short essay on the issue, Zizioulas frames his answer in a way to empiasae of human

dignity and human rights in structuring a just political order:

people all have the same value and same rights because they themselves represent unique and
unrepeatable identities for those with whom they are in personal relatiombeigfore the law is obligated to
respect and protect everyone, regardl ess of oneds che

and with that, is a unique and unrepeatable perSon

Having said this, Zizioulas draws a clehstinction between the political community
which relies on and exercises coercion againstaimying individuals, and the Church which
is built on the communion of persons in freedom, mutual respect and recognition, and love.
As far as the law and thegal and political system respect human dignity and reflect a
concept of justice, they remain legitimate. Neither just law, nor legitimate political
community could be equated with the relations and the nature of the ecclesial and Eucharistic
community whit remain voluntary and necoercive, built on love, not on the fear from
coercion®®® The politicattheological applicatiomf Zi z i o u | aemphaszetie vatues
of equality of all human beings, respect for human dignity, personal unigueness, and
participation.

Nevertheless, emphasizing freedom, communion and participation, personal
worthiness, Zizioulas frames significant principles and criteria that might be yséueb
Orthodox Christians in order to determine the quality of a legal system and political
community. Projected to the public sphere, these principles and values could frame a political

order that corresponds to some basic liberal principles. In elatgprsich correspondence

23 zizioulas,Being as CommuniQiChapter Four.

®John Zizioulas, 6The Doct rTha@ne antl theQwady: Stuties olTGod, Mant y T o c
the Church, and the World Todélhambra, CA:Sebastian Press, 2010)18.

jJohn Zizioulas, 6Law and PerEhe®nkanditie Mami02@141488 dox The ¢
% z7izioulas, o6Law and Personhood in Orthodox Theology:
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between the theological and the political, one may find similarities between forms of
democracy with enhanced civic participation (participatory democracy) and the qualities of
the Christian community assembled around the churchh&nBucharist.

2.2.Christos Yannaras and Christian communitarianism

Among the first Orthodox scholars to engage openly with politleablogical issues,
defending rather conservative and traditionalist views, is the Greek religious philosopher
Chrisibs Yannaras. Heiews political theology in the Western context as representing a
synthesis between contemporary progressive theological thinking and thklandst
ideology (e.g. liberation theology). This kind of political theology uses the Bible as a
blueprint of social and political activism, discovering in the text sociopolitical symbols and
message&’ This politization of the Bible results in a constant tension between the
transcendent and the immanent understanding of the faith and reveals thes pvbce
secul arization of faith: O0Therefore, being &
an active opposition to social injustice and political oppression. A demonstration is a
Acul tural o [cul tic] act , a faithe and Unitytini poliicalr y p o
action is the new fd®m of ecclesial communio

To this understanding, Yannaras cowpgeses his conservative views and attempts to
reconstruct a distinct meaning of political theology in Eastern Orthodox context. In doing so,
he imaginesan idealized past, and uses this utopian image to evaluataudgel present
sociapolitical realities. Yannaras also grounds his politib&lological ideas on the Christian
teaching of the human nature created in the image of God, and considers thantzod
relations through the Trinitarian perspective.

Yannaras reognizes the public character of the church which has to be interpreted in
relation to the idea of divine city. The trpelis and politics, he argues, need to be found on
the 6power of | oved and the communi demmsof pec

of being both a city of divirduman interaction as well as a community of persons.

Politics can be considered as a chapter of theolagy t r ue i p ol #whénctaakes tppre ol ogy 0
itself serving man according to his nature and his truthcandequently serving the political nature of humanity
- i.e., the power of love, which is at the heart of existence and which is the condition of the true communion of

persons, the true city, the trpelis.

%7 Christos Yannaraghe Freedom of Moralitytrans. Elizabe h Bri ere (Crestonwood, NY:
Seminary Press, 1984), 1290.

28 Christos Yannara®A Not e on Po |(1983) 27%atl \lhadil migry®®s Th8366, 0gi cal (
54.
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The image of the Church is a citypalis,6 #h hol y ci t vy, new Jerusalem, whi
(Rv 21:2), an icon of the Trinity, a communion of persons and city of saints, an organic unity of the body of the
faithful, where the first and the last, the sinners and the saints, are uniteddonooet h e r -intienenceaof fi ¢ 0

l ove, ® a fullness where tfey are mutually surrounded

In his understanding of a Chtisn political theology, Yannaras emphasizes both the
importance of communion and participation modelled after rédations betweendivine
persons in the Holy Trinity. The public func
theology may then play the part played by prophety incarnate the critical and radical
irruption of truth in actual periods of historidali % 6 .

Though this understanding of the Church and the importance of personal communion
and participation is in line with the core Orthodox teachings, it remains unclear how it could
be transplanted into the public sphere of modern pluralist sociétiesest, it could be
practiced at the parochial level of the church, within communities with deep cohesion and
common understanding of faith and values. Thas, n n apoliical-éheologicalapproach
remains overtly conservative and communitarieinallengng and criticizingthe Western
values and socipolitical models.

Anot her di mension of Yannarasé concept of
the distinction and contradiction between the Western Christian and the Eastern Orthodox
perspectivesTo his idealized version of Orthodox Christian communitarianism Yannaras
counterposes the hierarchical formalist class structures of the Western societies. On the
Orthodox side, he only sees the dynamic life and freedom of the Eucharistic community
which values the personal freedom of its members. On the Western side, he only sees
determinism, dominance and materialism. Both pictures, however, are incorrect and do not
correspond to the socmlitical realities.

The positive image of the Orthodox comntyn¥annaras discovers in the social
dynamism of the Byzantine tradition antkoumeneThe negative Western image, he relates
to the medieval feudal system of the Western societies. He develops a rather ideological view
emphasizing the Eastern Orthodox elepments in terms of ideas and social forms. He
favors the predominance of interpersonal communal relations over the formal and juridical
ones that had been preserved by the Orthodox population under the Ottoman rule. All local
communal institutions as Weas the liturgical community & been sensitivéo personal

uniqueness and fellowship. This contributed to the preservatiadidtinctive Orthodox

29hid., 5455.
2%1hid., 55.
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social life centered on personal relations and shared common values and expe@tience.
spiritual cente of this whole participatory ethos has been the local parish church and
community?”*

As have been noted recently, such constructions of the distinctions between the
Christian East and the Christian West have been misleadingly exagdétathd.historical
processes leading to the separation between the Christian East and the Christian West have
been too complex to be simplified in cleart models andlistinctiors. Their relations could
not be presenteexclusively in terms of opposition, mutual exclusion and hostility. It is-well
documented thaalong with periods of struggle and conflicthere have beeperiods of
rediscovering similarities, intensive cultural exchange and attempts of reunification.

Anot her probl emati c athgolegical viewfis hi¥ aiticisnaof a s 6 s
human rights and political liberalism. In his approach, both rights and liberalism are based
upon false notions of individual autonomy and secularism. He grourtdscbocepts in the
rationalism, relativism and agnosticism of the Enlightenment, understood as rejecting the
Christian roots of the ideas of personal dignity and freedom. Yannaras justifies his opposition
and criticism of human rights with the fundamerdatinction between the theology of the
Greek Cappadocian Fathers of the Eastern Church who emphasized the notion of deification
and divinehuman communiontifeosi3 and the Western Christian tradition from Augustine
onwards which accentuates difference autonomy from God. Against the egocentrism of
the western tradition Yannaras counpeses the communigriented ethos found in the
Orthodox understanding of the person as relational being and in the communal nature of
Christianecclesia?’® He parallelsChristianecclesiato the ancient Greefolis where a true

community is constituted:

In the ancient Greek fassembly of peopl eo, Gr eek

and take decisions, but mainly to constitute, concretize andlreveahe city (the way of [

trutho) . I n the same way, Christians would not assemb
to constitute, concretize and reveal, inethe uEbohar
incorruptibility and i mmortality: not the imitation
Persons, the society which constitutes the true exi s

participant and a membef the body of the Church means that one exist only in order to love and bé laved

?I'yannarasThe Freedom of Moralify220-223.

?pantelis Kalaitzidis, 6The | mage of the West in Con:
and Aristotle Papanikolaou (edsQrthodox Constructions of the Webtew York: Fordham University Press,

2013), 142160.

213 Christos Yannass, 6 Human Ri ght s and The DrhodGxr Ghurohes inxa PlGralisiic ¢ h 6, i
World, ed. Emmanuel Clapsis (Geneva: WCC Publications, 2004983
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situation far from any need for, or expectation of,-peff 0t ect i on t hrough | egi sl ation

al#o.

Yannaras continues to dragasydistinctions between the Eastern Christian and the
Western understanding of the person, church and democracy. In his understanding, Eastern
Orthodoxy views the person as 6éan existence
fruit of relations of c mmu ni o n, |l ove and freedom from t he
Western Christian concept of an individual f
the safeguarding of their egocentric metaphysical protection, through virtues and good
actos . 6 To the difference of anthropol ogies h
Thus representative democracy with its insistence on the legal protection of rights and
representation of particular interests corresponds to the Western undegstafdthe
individual, while the ancient Greek democracy is closer to the Eastern Orthodox personalist,
relational and communal understandfy.

I n opposing the Western understanding, Ye
and a way of communion lve¢en persons, a way of love: that is, freedom from the existence

of natur e, freedom from the physical i mi ta
becomes 6a common exercise of l i fe fAaccordi |
axis of ontology (and not seif nt er est ed o br¢gmaioirigcritical of) ndlodern Wh i | e

human rights concept, Yannaras does not fully reject their value. Rather he aspires to a higher
ontological understanding of human dignity that presupposes the prexetheedivine and
the communion of persons étclesia’’®

Yannaras6 defense of religious communitar
of the Eastern Orthodox historical models and open hostility to the Westernpstitical
forms distance hisclolarshipf r om t he present study. Yannar e
provide a universal perspective and to accept the othdreais. It is also too much centered
on the Byzantine and ancient Greek models used as a ground for his Orthodox communitarian
idealizations. Some of his ideaof the public and participatory nature of Christestlesia
as well as of the Trinitarian perspective of the human nature (modelled after the Trinitarian

God)i are of relevance for this study.

2% bid., 86.
2% bid., 86:87.
278 hid., 88.
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2.3. Aristotle Papanikolaou and political theology of divinenan communion

One of the contemporary scholars to engage directly with the paotitiealogical
implications of Eastern Orthodox doctrines is Aristotle Papanikolaou. In his mmsitre
study, Papanikolaou develops a politighlkeological system that favors libexdgmocratic
values and political communify! His politicattheological approach is centered on the
principle of divineh u man communi on (o6dei fi cat iicdonthe Ot he
Orthodox understanding of relations between God and hufffans.

Papanikolaou seeks to understand and to reveal the political consequences from
embracing the principle of diviAleuman communion as paramount in Orthodox theology. He
also engage with Orthodox theologians wha@mbrace the principle of dividfeuman
communion, but in a way that challenges the compatibility between Eastern Orthodoxy and
liberal democracy. An important aspect of his approach is the emphasis on the compatibility
between Ortbhdoxy and liberal democracy understood broadly, without endorsing a secular
individualist anthropology that underlies modern liberalism.

Papani kol aou advocates o6a politi-lmaan t heol
communi on é o0ne dndoesds a politieatjcomnwnitg thdt is gemocratic in a
way that structures itself around the modern liberal principles of freedom of choice, religious
freedomé the protection -®f atheas ma¥ MHe doagtdtesn .60 a
endorse a particuldorm of a democratic state, nor does he support a nrataia as the most
suitable form of realizing his politicaheological views.

Further, he challenges the traditional narrative of an existing radical opposition
between the Orthodox East and thetdac and Protestant West. He also rejects the
possibility of returning to prenodern models (e.g. Byzantine) of chusthte relations as not
suitable and adaptable to the context of contemporary secular and pluralist western
societies®°

In elaborating his political theology, Papanikolaou does not follow the Schmittian
methodology of a genealogical inquiry of a concept, analogy between the religious and
political concepts and construction (architecture) of a systematic pethigalogicd model.

In the whole study, there is even no mention of Schmitt and his approach. One possible

explanation for this absence is his focus on the theological debates and notions, rather than on

277 Aristotle PapanikolaouTheMystical as Political: Democracy and NdRadical OrthodoxyNotre Dame, IN:
University of Notre Dame Press, 2012).

278 papanikolaouThe Mystical as Politicald.
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political and legal concepts. Papanikolaou does not challéregeneaning of political and
legal concepts (liberal democracy, political community, common good, human rights) rather
he accepts their core meaning and relates them to theological doctrines.

In his comprehensive study, Papanikolaou engages with core dOxthaoctrines
(Trinity, divine-human communion, Eucharist, ecclesia) and relates them to political concepts
(liberal democracy, political community, common good, human rights). In doing this, he
reinterprets creatively traditional Orthodox doctrines in ay what reconciles them to the
liberal democratic political context. One possible objection to his approach could be the easy
acceptance of an unspecified liberal political perspective, not discerning between different
liberalisms: for instance, classicéberalism and libertarianism centered on the private
individual with his prepolitical natural rights which are threatened by the hostile state and the
majority rule (thus emphasizing the value of the rule of law, negative rights, constitutional
and limited governmenfj®* contractarian liberalism which focuses on the original position,
achieving by means of the social contract of an overlapping consensus around political
principles of justice and the common good that protect the human dignity, basic hginsn r
and equality, as well as pluralism in a soc@fyand human rightsriented participatory
liberalism which values human dignity and equality, emphasizes the right of equal respect and
concern, as well as solidarity and active participation in a comhiifie 2>

This general acceptance of the liberal tradition without differentiating among liberal
conceptions and paradigms is what di stingui.
study. This research is primarily focused on the participatory diimerof the Orthodox
doctrines not on the general liberal political framework. Though Papanikolaou clearly
emphasizes divirRuman communion as the basis of his political theology, he only partially
draws the normative conclusions from this concept forkihd of liberal democracy he
endorses. If considered in the light of divineman communion, the democratic model
should be inclusive, engaging, and participatory, with a strong sense of community and
identity. However, Papanikolaou does not discuss tfesgtares in detail, only occasionally

refers to them.

%1 Randy BarnettRestoring the Lost Constitution. The PresumptidnLiberty (Princeton, NJ: Princeton
University Press, 2004).

282 John RawlsA Theory of JustigeRevised Ed. (Cambridge, Mass.: Harvard University Press, 199965,52
206-220, 475; John Rawl®olitical Liberalism(New York: Columbia University Press0BR5), 134149.

83 Ronald Dworkin, Taking Rights SeriouslyCambridge, Mass.: Harvard University Press, 1979); Ronald

Dwor ki n, o6Li ber atv7Caitomalaw Revigndd7y 19 8 9)
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Papani kol aoubés political t heol ogy corresyg
exists in the United States, which is far from inclusive, consensual and participatory. The
degree of struggle, caedtation and competitiveness that is found within the American
democracy is far greater than the Orthodox concepts of dnimen communion, or
synergy, or conciliarity presuppose. In terms of correspondence between his political
theological model and tH#eral democracy, some similarities could be found with regards to
the values endorsing human dignity, personal freedom and human rights.

Further, one could find a contradiction
liberal democratic politcaleammuni ty may be realized®andhder m
his particular focus on the American political context and the liberal democratic regime
exercised there. In this way, more participatory and deliberative political models that are
found withinthe European context are not explored.

With respect to the historical forms of Eastern Christian political theology,
Papanikolaou directly challenges the Byzantine doctringyaiphoniaas not suitable for
modern pluralist liberal sociefy> The raditional symphoniamodel presupposes religious,
political and cultural unity and harmony which is impossible to achieve in the Western
societies. The Orthodox Church is able to accept diversity and pluralism in society, and yet
remaining faithful to itsdefining doctrines- the divinehuman communion and the

participation inecclesiaand the Eucharist.

The important point here is that the existence of a politically diverse community in which the church is
one voice among others is not a betrayal ofchlurb s nat ur e but, rat her , t he nece
eschatological community. Insofar as the church has not fulfilled its mission to persuade others to become part of
its Eucharistic worship of God, then it must accept the existence otpbtid religious diversity. The state as
politically diverse community is not contrary to but, rather, inherent in the very notion of the church as an

eschatological communifi°

Papanikolaou defends the difference between church and state which opens a space for
a free answer to the Godods cal l for Commu |
eucharistic participation in the life of God leads to the naturatlikevconclusion fo a

political community as a space withtelosdistinct though not separate from that of divine

284 papanikolaouThe Mystical as Politicall2.
%% |hid., 70-71.
% |bid., 77.
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human c oMo aChdstian perspective, political communities need to support and
promote values of human dignity and respect, recognizing the uniguehesery human
being who is created in the image and likeness of God.

In political-theological terms, Papanikolaou emphasizes the importance of «tateh
relations. There should be neither overlapping between the two, nor complete separation and
estangement. Christians and the church have to preserve an eschatological and prophetic
distance from every political regime, and yet exercise their mission in transfiguring the world

through evangelization and witness to the divine truths.

As Christans progress to realize the divine in their lives, then the inevitable result would be a liberal
democratic form of political community. Otherwise put, the church is meant to perfect the political community
not to abolish it, which means that the politicammunity exists in an analogical relationship to the church, not

one of diametrical opposition. Theoretically, once all have become part of the eucharistic community, the

community of praise, worship, and offering to God, the existence of the statéoisger necessar%?.8

Without supporting a specific form of a liberal political regime, Papanikolaou is
endorsing a concept of human rights that is in many ways progressive. He emphasizes the
right to moral equality, freedom of religion, as well as adtexfor some basic social rights:
the right to healthcare, to food and shelter, to employment, to environmental rights. He
strongly supports soci al rights as creating
beings are treated as irreducibly qini @°@nd thus enhancing the perspective of divine
human communion. His defense of social rights shapes in a specific way the liberal
democratic regime he favors. At this point, it becomes clear that he endorses-tlsvaial
not a classical liberal dibertarian form of democratic regime.

In engaging with contemporary Western Catholic and Protestant theologians who
work in the politicaltheological field, Papanikolaou distinguishes views that are supportive of
liberal democracy (Graham Ward, Ericegory, Charles Mathewes) from views critical of
liberal democracy (Stanley Hauerwas, John Milbank, William Cavanaugh). The first group of
scholars tends to relate the concept of diimenan communion and Christian practices to
modern liberal democracy améconcile both the Christian and the liberal tradition. The

second group tends to focus on the Church as an ideal pigh&yvis the state and as an

%7 |bid., 79.
*%8 |hid., 80.
289 papanikolaouThe Mystical as Political127.
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eschatological community transcending secular pofifitén expressing his own position,
Papanikolaou ephasizes the need of a transcendent perspective within the liberal democratic
polity in a way that counters individualism, materialism and consumétism.

Foll owing Mat hewesd 1 deas, Papani kol aou
politics that should beiewed in the perspective of achieving communion with others and
with God. Christian attitude to politics a
citizenship6 (Mathewesd term) requiri®g that
Civic repubicanism, as elaborated by Mathewes, enhances a committed engagement and
participation of Christians, which is important for the perspective of divimean
communion offered by Papanikolaou.

In his study, Papanikolaou engages with the notion of the pgbbd. He contends
t hat 6democracy itself i mplies a particular
equal ity, justice, fairness, inc¢flumlisiviewty, p:
the participatory perspective in understanding ¢tbenmon good idruly important. The
common good Oeme+npagemerisili al glgueé suchsthengager
common good, which means that the common good entails the unequivocal equality among
all citizensascp ar ti ci pants in the dial®gue or the 0

He contends that o6Christians can positive
way that woul d reinforce a democratic et ho
Christians could endorse 6éa communal noti on
Thi s, in turn, would require O6a s o0 olatersa l s et
accountable for the welfare of its citizens and not simply for maximizing selt e’ los t . 0
Papanikolaou notions of participation and engagement relate to the social and progressive
view of politics.

Engaging with contemporary Western politidaeology, Papanikolaou emphasizes the
theological perspectives, not the political theory. This is a possible explanation for the lack of
reference to Schmitt and his methodology (of discovering structural analogy between political
and theological concept His study of Eastern Orthodox political theology in relation to the
pluralist liberal society and political system is a significant contribution in the field. His

valuable scholarship lies in the scope of his research ranging from Christian personalism

2%hid., 132133.
291 |pid., 134.

292 pid., 153.

293 pid., 77.

294 pid, 158.
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divine-human communion and Eucharistic ecclesiology to human dignity and human rights,
liberal democracy and the common good. He is pioneering in the field as creatively and
positively engages with current politieddeological paradigms, in order to ciwer the place

and significance of Eastern Orthodoxy in liberal democratic context. Certainly, his work will
stimulate further debates and ideas that may be enriching both the political and the theological
fields.

The present study differs from Papanikaoudés both in its scop
political-theological models in a more specific context, with a particular emphasis on the
participatory dimension) and methodology (it uses the analogy between political and
theological concepts, and engages witteir historical development and interaction).
Nevertheless, this research shares similar values, interpretations and intuitions. What would
be further highlighted here is the participatory character of Eastern Orthodox concepts that
could form a distincparticipatory political theology that may exist and be practiced within a
modern liberal democracy. This perspective also requires active civic engagement and
participation in terms of values, principles and procedures, thus enriching the liberal

constituional modeland yetmoving beyond the negative rights and limited government.

2.4. Pantelis Kalaitzidis and progressive political theology

Issues of political theology in the Eastern Orthodox context continue to receive
increased attention. Pantelislgitzidis, working mostly in European contexiso approaches
political-theological theme®*® Kalaitzidis directly enters into a critical dialogue with Schmitt,
recognizing and using his politicdleological methodology, while rejecting his authoritarian
and farright extremist political convictions.

Kalaitzidis grounds his approach to political theology on two basic Christian doctrines
- of the Trinity and Incarnation. He evaluates critically some politizablogical models,
experienced in the Eastern Christian context. Kalaitzidis rejects the tByzgpolitical
eschatology as well as the nationalist political theology. Turning to the recent Greek history,
he renounces the n&arthodox movement in the 1960s that was supportive of the
authoritarian policies of the Greek junta (198¥74).

Kalaitzidis also admits that the authoritarian elements that appear in the political

t heology of the Christian East and West al ik

2% pantelis KalaitzidisOrthodoxy and Political TheologgGeneva: World Council of Churches Publications,
2012).
7 bid., 21-25.
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of authority and dominance ¢é the autdtioer i tar.
cultural/politicalé, and O6a particular wunder
even s acr &YKalaitzidss dsictiticabaf Both Christian traditions (East and West)

that foll owed the way |y dwmigc h os ear voetdnh etoH e g¢
political power. In this process, the challenge to the world which is present in the doctrines of
Trinity and Incarnation hee been obscured and gradually substituted with political theologies
defending the political ¢égblishment.

In his criticism, Kalaitzitis follows Joh
with its emphasis on Christian personalism, on free, loving and engaging relation with God,
excluding any sort of coercion and external authority in tdligtionship. He emphasizes the
kenosif the Incarnation of the Son of God who has revealed to humans the Trinitarian mode
of life in communion, love, and mutual respect and honor. He also insists on the antinomic
character of Christian theology that ypeats from fully identifying any political regime with
the Church and Christianify?

Kalaitzidis remains skeptical about the possibility of a direct transfer of theological
doctrines, as developed and progressive they may be, into the social and petdiligaleven
|l ess into concrete policies and political r
necessarily result in social renewal, which means that all facile attempts to move, on the basis
of certain texts, from theology/ecclesiology and stip to the realm of culture/politics and
state should be treated with suspicion, both methodologically and in terms of their
s u b s t*% iHecegemplifies this conclusion by referring to Yannaras, with his theology of
personhood and communiowho is remainng rather skeptical of the notions of human
dignity, human rights, progressive social engagement, and even hostile to the Western
political models and philosophical concepts. Kalaitzidis is sharply critical of the kind of
ontological perspective developeg Yannaras which fails to provide a ground for positive
action and social commitment in this world in service of the needed, of the fellow men, of the
oppressed”

Engaging further with Western political theologians (Carl Schmitt, klacaubes,

Jurgen Moltman, Johann Baptist Metz, Gustavo Gutierrez), Kalaitzidis addresses his key

research question: 6Why has Orthodoxy®not d

29 |pid., 3536.

29 pid., 36:37.

300 hid., 39.

301 pid., 5960.
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To answer this question, he examines the Orthodox theological draditid finds rather
ambivalent experience. Counfeosing two paradigm$ of authoritarian political theology

and liberation theology, he argues that in the Orthodox tradition both paradigms could be
found. On the one side, Eastern Orthodoxy enjoys aragmis conciliar tradition (the church
council or synod being the supreme authority, not a single person as the patriarch),
presupposing active engagement and open debate; on the other, there is no fully developed
democratic ethos of deliberation in botle tbhurch and the societies. He highlights that for
the most part of its history Eastern Christianity coexisted with empires and monarchies, rather
than with democratic regimes. Moreover, Eastern Orthodoxy in its particular realization of the
national stat@riented churches had often provided a polittbalological legitimation of the

ruling regime (imperial, monarchist, authoritarian), as well as had to accommodate itself to
the existing political and social conditions. In this process, Orthodox chuhelves often
forgotten their prophetic and eschatological role to make visible and actualize the
transcendent presence and the Kingdom of God.

One of the particular reasons for not developing a comprehensive liberation theology
could be found in the preoqggation of the autocephalous Orthodox churches with the ideas of
ethnenationalism and their confinement within and dependence on the sédites. Thus,
they have substitutethe history of the national awakening, liberation and mythology for the
historyof divine economy and salvatiSft

With his sharp criticism of authoritarian and nationalist political theologies, Kalaitzidis
is much relevant for the present study. His progressivist approach to political theology
emphasizes the values of engagempatsonalism and recognition of the human dignity of
all persons. He also considers the social justice dimensions of the Christian political theology,

as well as its transformative political potential.

2.5.Political-theological perspectivas the first half of théwentieth century

The first modern politicatheological engagements of Eastern Orthodox theologians
and religious philosophers could be traced back to the beginning of thee@tury. These
accounts belong to the prominent sehmsl from the Russian religioyhilosophical
community. In their studies, they have emphasized the social concern and engagement with

the world, remaining receptive of the values of personal freedom and liberal democracy.

3031hid., 54, 6569.
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Among the first to engage withadernity and political concepts, Vladimir Solovyov
offers a specific interpretation of the principle of divimeman communion. According to
him, all created world, including the political order, has to be perfected and moved closer to
the union with thedivine3** In his view, a genuine Christian approach to power and politics
excludes both the absolutism of the empire and the extreme secularization of society and
politics. He endorsed a political system of
political order with separation of church and state, protection of human rights, and limited
government® In his system freedom of belief remains a fundamental vilthere is no
official statesanctioned religion and religious pluralism is a viable reality.

An i mportant di mension of Solovyovds i de
perspective of the political order. At first, his system may be classified as liberal, but it should
not be mistaken with the secular and rationalistic liberalism fourideimineteenth century
Europe. Rather he offers an account of a particular Christian personalist liberalism open to the
divine, which goes along with a sharp criticism of materialistic political experiments. The
originality of his approach could be tracéa the principle of divindhuman communion
which is fundamental in the Eastern Christian thought as well as to the necessity to answer the
chall enges of his epoch of rapid soci al anoc
further developed and tratfmi t t ed to the West through t h
intellectuals in the first decades of™2€entury3®

Russian religious philosopher Sergius Bulgakov develops a palitiealogical view
that is compatible with the liberal values and structures in the westernpgitical context.
In his book The Orthodox Churchhe emphasized the role of liberal prirle such as
separation between church and state and individual freedom for building a society that truly
corresponds to Christian beliefs and valtfés.Separation of church and state, observes

Bulgakov,

has been accepted by the Orthodox Church alsd, for corresponds with its digl
The liberty we find in the United States is now the regime most favorable to the Church, most normal for it; it

frees the Church from the temptations of clericalism and assures it development withoahdgndrThe

304 politics, Law, and MoralityEssays by V. S. Solovjead. Vladimir Wozniuk (N& Haven: Yale University

Press, 2000) ; Paul Val-LDbe6o gThe Téa¢Hingsdof Modern Christianitywvon eaw, ( 1 8 5 3
Politics and Human Naturevol. 1, ed. John Witte Jr. and Frank Alexander (New York, Columbia University

Press, 2006),3-575.

™50l oviev, 60n the Ch iPilieg, iaw,randMorality2032and Soci et yd, i n
3% papanikolaouThe Mystical as Political34-36.

397 Sergius BulgakovlheOrthodox Churchrev.trank Ly di a Kesich (Crestwood, NY:
Press, 1988).
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ultimate influence of the Church on life, and especially on the state, will be only increased by separation of

Church and stat&®

An important consequence of this principle is the existence of a church that is not

engaging with party politics and preaching a particular political ideology. The only way
available to the church to convince or influence people is by respélgingperonal liberty

and human dignity. I n Bulgakovds view, the f

with the Orthodox beliefs is a liberal democracy, though not in its extreme secular form. It is

al so iIimportant, t hat B u | dgnaokracy i grouededh dhe s e me n t

principle of divinehuman communion, which relies on personal freedom and participation

without coercior’®® Bulgakov opposes any form of a centralized autocratic state and supports

a Ofederative de mo ced antseHgovernmgnty delfleteanénatian raadt
personal freedom™°
In his politicattheological system, Bulgakov engages with the rights of the oppressed,

S

supporting the cause of social engagement and social justice, to the extent of elaborating a

specific understanding of a Christian politics. He sees Christian politics in terms of

6emanci pation of al | humanity, uni ver sal

fr

among nationalities, 3 &Hisiiganoinctlssive, oniversal @mo mi n a

eaumenical approach to politics.

Bulgakov also focuses on the importance of participation and social engagement of

Christians, who are able to organize themselves into a civic Christian community that will

oppose both the atheist humanism of totalitariatiadism and the stateontrolled official

Church with its empty formalism and ritualism. For the fulfillment of this goal, he proposes

the establishment of a Union of Christian Politics which would act as a civic organization at

grassroots level, but alsas a policy institute. The primary tasks of the Union would be

dissemination of ideas and knowledge and civic mobilization. In doing this, the Union could

cooperate with democratic parties without becoming a party f<elf.
Mo st i mportantl vy, Bul gakovds ideas wi

dimensions, should be viewed as an alternative to the officialc#atered Russian Orthodox

%% hid., 162164.

309 papanikolaouThe Mystical as Political38-43.

310 papanikolaouThe Mystical as PoliticalseealsoSer gi us Bul gak ov ,ARévalutionlbf tikee n t
Spirit: Crisis of Value in Russia, 189024 ed. Bernice Glatzer Rosenthal and Martha Bohache@lomiak,
transl. Marian Schvartz (New York: Fordham University Press, 1990)1443
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Church with its ultraconservative tendencies. His views have been develapggubsition to

the influential religiougphilosophical Slavophile and Eurasian movements which
overemphasized the distinction between Russia and the West and justified Russian
exceptionalism and nationalism. To the rationalism, individualism and legalisine &¥est,

as they perceived it, Slavophiles courtesed the traditionalism of the Orthodox community,

its ethos of communion, wholeness and interdependence, expressed in thestesnb o.r no st 6
This communitycentered approach later evolved in a reactypmationalist direction to the

point of endorsing authoritarian regintes.

In his religious philosophy, Nikolay Berdyaev also emphasizes the importance of
human participation in the divine life and the active and creatweoih v e ment i n comn
life. His understanding is grounded in the idea of personhood as a relational concept
presupposing communion with God and with others. In his view, God invites persons to
participate in his divine life, which is described with thee rtheosi® ( di vi ni zat i
deification). Participation in divine life of the Triune God and with other persons is presented
with the concepts of divine humanity (Gathnhood) andsobornost The latter concept
denotes both the fullness of communionwen the three divine persons as well as the spirit
and practice of the Christian Church. In his works, Berdyaev systematically followed the
premise that the existence of true humanity presupposes communion with and participation in
God*

Berdyaev highghts the role and importance of personal freedom, human dignity and
spiritual awakening as a precondition of a
account , Berdyaevds oO6whole | ife and nearly ¢
is well known, nothing but advocacy for a social and revolutionary Christianity, a Christian
voice in defense of the disadvantaged and the oppressed, and an apology for a Christian
socialism and anarchism, all based on the dominant themes of spiridiapessonal
freetfom. o

Berdyaevds views emphasizing free person:

love, affected his understanding of the law and its function in society. The human being which

Bpaul Valli®eme,t 06 Itrhter ovoudcetrin  @hetThachihgsxof ModeendChristiarityn 6, i n
510511. One of the contemporary and most influential followers of the Eurasian tradition in the Russian
religiouspolitical philosophy is Alexander DuginHis ideas represent aynthesis of Orthodoxy with

nationalism, Eurasianism, staunch améisternism and anliberalism, having strong authoritarian and

imperialist leanings.

4Vigen Guroi an, 6 NilcOhdo8l Hie, Tedhimgs of Maelern Ghristiaditg on Law, Rodi

and Human Nature588590, quoting Nicholas Berdyaet#reedom and the Spirfl_ondon: Geoffrey Books,

1935), 138 and Nicholas Berdya&lavery and Freedofnhn New Yor k: Charl es 4Scri bner 6
315 Kalaitzidis, Orthodoxy and Political Theogy, 61.
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is destined for communion with God could not be reducefbtmal and coercive relations

that are legally regulated. The origin of law is not the divine grace and love to humans, but
rather the sinful nature of men, which necessitates restrictions, limitations and direction found
in the positive law. Regulatioof social relations through law is a sign of lost communion and
lack of love of God and the neighbor. In this respect, God should not be understood neither as
a source of law, nor as a judge or enforcer of the law. Consequently, the uniqueness of human
personality which reflects the divine personality is defined by love and communion, not by
law. Law relates to abstract concepts, rules and typical situations and does not take into
account personal uniqueness and the iconic nature of the person with tedpectivine.

Yet, given that the human nature and the world are fallen and exposed to sin, law may still
have a positive role in reducing violence, coercion and arbitrariness in human relations and
thus securing a sphere of personal freedom and secHotyever, the realization of this
freedom in love and communion transcends law and regufdfion.

The politicaltheological interpretation of Eastern Orthodox doctrines presented in this
section exemplifies some major differences and tendencies that cofdirise among the
Orthodox scholars. Some more conservative and highly critical of the West views (Yannaras)
are developed along with more moderate (Zizioulas) and ddmeaal ones (Papanikolaou
and Kalaitzidis). It is important that these scholars trydlate core Orthodox concepts to
contemporary philosophical, political and legal doctrines thus paving the road for an intensive
interaction between the formerly isolated and provincial Orthodox churches and communities
and the vibrant and pluralist seties in the West. This intellectual exchange is a vital
precondition for developing fullfledged social and political integrative processes with
Western countries and societies on an equal basis.

Emphasizing the values of engagement and participatiasteth Christian scholars
could be instrumental in cultivating a culture of independence and civic involvement that is
decisive for building democratic polities. In their attempt to place Eastern Orthodoxy in the
Western context they can rely on a traditivhich started a century ago with the exiled
Russian religious intellectuals (Bulgakov, Berdyaev, Florovsky) and their intellectual legacy
in the West, generations of scholars from St
St. Sergius Orthodox Theamical Institute in Paris (among them Alexander Schmemann and

John Meyendorf).

3%vigen Guroian, 6 NiIc%h4d )a6il; Biwols Berdyaevihe Défihyg of MarfNew
York: Charles Scri bner Breedot@mlghe Spkri7/6.0) , 130; Berdyaev,
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In the following section, the institutional ecclesiastic engagements with the issues of
democracy, democratic values, and political theology will be highlighted. The emplilasis
be on the participatory, personalist and universal dimensions of the emerging contemporary

political theology.

3. Eastern Orthodox churches on democracy and political theology

Presenting a variety of interpretations of political theology in the Eastern Christian
scholarship, it is now important to turn to the institutional views with respect to democracy.
There is no a single approach on democracy among Eastern Orthodox chQiehaely,
views on democracy are influenced by the overall cultural and political context in which they
have been elaborated. Thus it is more common for Orthodox churches, communities and
individual scholars situated in the western liberal societiesdorea positive views oliberal
democracy with its corelementsof human rights, constitutional government d@herule of
law, active civic participation. They are also supportive of interdenominational ecumenical
dialogue and universal values. In costranational Orthodox churches atiee majority of
scholars in traditional Orthodox countries tend to be more critical of liberal democracy or
hold at least ambivalentiews in relation to different aspects of the liberal ordeor these
communities it isnore common to endorse traditionalist political views, focused on ideas of
the natiorstate and nationalist political theology.

Nonetheless, these are only general observations. It is not easy to drawsutlear
distinctions due to the fact Orthodokhurcdes anccommunities are rianonolith groupings.
For instance, many representatives of the clergy, prominent scholars and intellectuals, as well
as lay members and organizations share views which are different from thoseofsictak
church authorities rothe majority of populationit would be more realistic to suppose that a
plurality of views and approaches to the issues of democracy, human rights and politics, exist
in traditional Orthodox societiess well as irthe Orthodox communities in the WeSurrent
situation is even more complex due to pinecess of intense secularization in the last decades
in both eastern and western societies

The plurality of views is further enhanced by the absence of an authoritative and
recognized by all Orthodox chthes statement on the issues of democracy and politics. Thus,
the space for countrgpecific and contextual approaches remains dPeMeanwhile, it is

noteworthy that the statements of the Ecumenical Patriarchate are exemplary of a public

317 The Orthodox Church and Society: The Basis of the Sociatepn of the Russian Orthodox Church
available athttps://mospat.ru/en/documents/sogahcepts(last viewed 20.09.2014)
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engagement withuniversal and humanist themes (respect for freedom, human rights and
human dignity, peace, toleration, communion and cooperation between nations and
denominations}*® This could be justified with the logic and the function of the patriarchal
office T to tedify on the universal scale for the core teachings of the Orthodox Church as an
undivided communion of autocephalous churches. It should be noted, however, that on some
internal Orthodox jurisdictional issues the Ecumenical Patriarchate acts in a consevagt

relying heavily on his authority and prerogatives ensured byBymantine tradition and
recognized by the church councils. Its authority is often contested by the autocephalous
churches which results in tensions and jurisdictional arguments.

In the subsequent paragraphs the institutional ecclesiastic views of democracy will be
presented. The emphasis here will be on engagement with contemporary issues (democracy
and human rights) rather than on the more conceptual paotitiealogical analyis that will
follow in the subsequent chapters. For now deeper theological discussions and concepts will
be set aside, to open space for the current debates, documents and problems of interaction
between Eastern Orthodoxy and democracy.

3.1. EcumenicaDrthodoxy

Universal engagements of the Eastern Orthodoxy with valuelsuofan dignity,
human rights and democracy are usually transmitted by official statements and deslafation
pantOrthodox councils and encyclicals of tB®Eumenical Patriarchatdén his institutional
role, the Patriarchate is also responsible for convening and presidir@ribendox meetings
and councils, in the spirit of the conciliar tradition of the Eastern Orthodox Church.

The planned convocation of a p@mthodox council in2016 is expected to be a
remarkable event not only for the Orthodox Christianity, but for the wider international
community. Given that Orthodox believers are spread across the world and the Orthodox
Church is becoming globalized the last centurydecisons and declarations of the council
will have an international impadt. is expected thahe council will promulgate an important

document that is directly related to the place and mission of the Church in the contemporary

Ecumenical Patriarch Bart hollicanmmthe 1760Rantversary sincehtrel and
Edict of Mil an éyond any polliealsta@c®, e8categorigaly condemn once again the use of all

forms of violence, appealing to the rulers of this world to respect the fundamental human ridietshoinior,

dignity and property, recognizing and praising the peaceful lifestyle of Christians as well as their constant effort

to remain far from tur moil and troubleé The Ecumeni cz:
means and trutlat its disposal, to support the efforts for peaceful dialogue among the various religions, the
peaceful solution to every difference, and a prevailing atmosphere of toleration, reconciliation and cooperation

among all people irrespective of religion and cm. 0, htep ¥/ www.ec
patr.org/docdisplay.php?lang=en&id=1671&tlax{grewed 20.09.2014).
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world. In the draft documenpublished in January 2016, the Church openly engages with and
endorses the values of human dignity, freedpeace angustice, tolerancé'® These values
aresharedand explained in the light of the fundamental teachings of the Orthodoxy: doctrines
of the Trinity, creation, and Christian personalism, as well taking into account
ecclesiobgical teachings and eschatological dimenstéaman dignity, freedom and rights

are justified in the light of the teaching of the creatadnall humanséi n t he | mage
I i k enes sandothe reabodad nature of the TrinibAn intrinsic relation between
freedom and responsibility is also underlifeldiaced with this situation, which has led to a
degradation of the notion of the human person, the duty of the Ortl@daxh today is, by
means of preaching, theology, worship and pastoral activity, to reveal the truth of freedom in
Christé Freedom without responsibility and love leads eventually to the loss of fre@dom.
The document is universalist in spirit, emphegjzhe necessity for dialogue and cooperation

between Christian®ther religions and peoples.

[Section1] 2. It is on this basis that it is essential to develop in all directions-Gheistian co
operation for the protection of human dignity and pheservation of peace so that the peeaeping efforts of

all Christians may become more relevant and effective.

3. The general recognition of the lofty value of the human person may become the cause for-wider co
operation in the field of peadeeeping. he Orthodox Churches are called upon to help in religious dialogue and
co-operation, and as a result of this to overcome all manifestations of fanaticism for the strengthening of
friendship between peoples, the triumph of freedom and peace throughourktidorwthe good of each human
person, regardless of their race and religion. Of course, thispe@tion excludes both syncretism and the

attempt of one religion to dominate over all the others.

4. We are convinced that kborers together with Go¢l Cor. 3:9) we can develop on local, national
and international levels joint service for the good of humanity with all peoples of good will that strive for a peace

that is pleasing to God. This ministry is a commandment of God (Matt:%8:9).

The theologicalunderstanding ofChristian peace lies at the center of the document
Peacein the world isfor the Orthodox Church an absolute value which should not be

compromised.

Wrhe Mission of the Ort hoDraftofdecmentofithe PadrthddoxdCoyndils Wo r | ¢
approved bythe Synaxis of the First Hierarchs of the Local Orthodox Churéhes Ch a mb @s2g", 21
January 2016https://mospat.ru/en/2016/0B/hews127353/

320 Following quotations are from the documesegtions on: 1The Dignity of the Human Persp8. Freedom

and Responsibility 3. Peace and Justice4. Peace and the Aversion of War. The Attitude of the Church

Towards Discrimination; 5The Mission of the Orthodox Church As a Testimony of Love in Ministry
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[Section3] 1. The Orthodox Church has since time immemorial recognized and proclaimeedbat
and justice occupy a central pl ace in t hegodpal 6fe of p
peace(Eph. 6:5)[..] For Christés peace is the ripe fruit of al
dignity and majesty of the human person as the image of God, the manifestation of the organic unity of the
human race and the world in Him, the commonality of thiecfples of peace, freedom and social justice and,
ultimately, the offering of the fruits of Christian love among people and the nations of the world. True peace is
the fruit of the triumph on earth of all these Christian principles. It is the peads fhan above, of which the
Orthodox Church constantly prays every day, beseeching it of almighty God Who hears the prayers of those who
approach Him in faité

5. At the same time the Orthodox Church believes it her duty to encourage all those who genuinel
serve the cause of peace (Rom. 14:19) and show the way to justice, fraternity, true freedom and mutual love
between all the children of the one heavenly Father as between all peoples who make up the one human family.

She suffers with all people who inn@us parts of the world are denied the benefits of peace and justice.

The Church also rejects all forms of unequal treatment of persons and discrimination
based on different criteri@dlrhe Church, in respecting, the principles of human rights and
equal treatment of people, values the application of these principles in the light of her
teaching on the sacraments, the family, the position of both genders in the Church and the
value of Church Tradition as a whole. The Church has the right to bear witigedsemnbear
witness to her teaching in the public sph@re.

The statement offerwitical reflexes towards contemporary problems found in modern
societies:materialism and consumerism, value relativism, fanaticism, discrimination, social
injustice,military, ethnic and social conflictgroliferation of nuclear, biological and chemical
weapongSectiors 2, 4, and 6.

The draft of the document is criticized for not engaging more profoundly with these
crucial issuesimprovements are proposed in the sections on human rights, antidiscrimination,
andrenewed commitment to public witness and mis&fn.

One of the important pa@rthodox declarations, engaged with the values of
democracy, human dignity and human riglisuld be found in the public statement of the

pre-conciliar meetingf* held in Constantinople in March 2014:

l5Some Comments on the Mission Dthe Ganternfor Eduryenicaly t h o d o
Missiological and Environmental StudisgsMet r opol i t an P a n t(eEMES) posted olPublxrageor gi
Orthodoxy https://publicorthodoxy.org/2016/05/09/sormemmentsonthe-missiondocumentby-orthodox
missiologists/#mor&01

22|t has been convened apreparatory meeting of the primates of the autocephalous Orthodox churches for

organizing theHoly and Great Synodf the Orthodox Church, scheduled for June 2016.
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The Church is called to articulate its prophetic word. We express our genuine concern about local and
global trends that undermine and erodeptiaciples of faith, the dignity of the human person, the institution of
marriage, and the gift of creation.

We live in a world where multiculturalism and pluralism are inevitable realities, which are constantly
changing. We are conscious of the fact timissue in our time can be considered or resolved without reference
to the global, that any polarization between the local and the ecumenical only leads to distortion of the Orthodox
way of thinking.

Therefore, even in the face of voices of dissensiogregmtion, and division, we are determined to
proclaim the message of Orthodoxy. We acknowledge that dialogue is always better than conflict. Withdrawal
and isolationism are never options. We reaffirm our obligation at all times to be open in our contact w it h e

othero: with other people and other cultur®ds, as well

Beyond its historical and jurisdictional constraints, the Patriarchate is active in
international and interdenominational relations. Thougery often contested by the national
Orthodox churches, the ecumenical initiatives of the Patriarchate create a rather positive
image of the Orthodoxy in the international context. Themes of freedom, justice and solidarity

are often at the center of ifficial statements.

e | f human institutions are afraid of human fre
abolishing it, the institution of the Church, generates free persons in the Holy Spirit... The indefinable nature of
freedom is theock of our faith.

é The Ort hodo X afhparticidaHy inathe weaepts/ears of global changes within the last
tragic centuryi f or esees and discerns in its entirety the #dp
freedom, fraternityand ove among al | peopl es, and the elimination
be decided by the coming Holy and Great SyAgd.

Being the only paiOrthodox authority, the core function of the Patriarchate is to
ensure the unity in doctrn worship and organization of the Orthodox Church. Though not
having jurisdictional primacy over the autocephalous churches, the Patriapimas inter
pares sees himself as primarily engaged with the universal massage of Eastern Orthodoxy.

The universal engagement of the statements of the Ecumenical Patriarchate, when
addressing the wider international community, is transformed into more institutional and

traditionalist message when the prerogatives of the Patriarchate are at stake in the inter

32 gynaxis of the Primates of the Orthodox ChurdRésnar, March-®, 2014):
http://www.ecpatr.org/docdisplay.php?lang=en&iti§73&tla=en (last viewed 21.09.2014).

Ecumenical Patriarch Barthol omew, ¢"Rantversargsincentkel a nd
Edict of Milandé (19 May 2013).
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Orthodox relations. On the other side, the official statements of the national Orthodox
churches are often oriented to national themes and concerns, as illustrated in Chapter Two of
this study.

In principle, there iI9common understanding among the Odbw churches of the
importance of the basic concepts of democracy and human rights. In some of the official
statements, however, concerns are raised with regards to some of their aspects (e.g. value
relativism, consumerism, proliferation of specific mitprights).

It is also important to note that Orthodox churches and communities present in the
Western democracies are generally supportive to the human rights and liberal political values.
They are reflective and active in both church and civic life. liPubngagement and
participation shapes their organizational ethos. Social and charity activities form a significant

part of their daily practic&®

3.2. Autocephalous Orthodox churches

Contemporary official statements of the Orthodox churches in the SEE region
concerning democracy and human rights were presented in Chapter Two. For reasons of
coherence, some major points will be rehearsed here.

After the fall of the communist regima the SEE countries and the end of the state
policy of atheism, the opportunities for active participation in the church life have been
revived. Autocephalous Orthodox churches have increased their public presence and
reinstated their basic freedom to @ch. Democratization of society was accompanied by the
public expectation for church engagement with social, educational and cultural activities. In
line with the newly established democratic systems several autocephalous churches have been
active and vodan their support for democratic values and principles.

One major exception from the prevailing gtemocratic spirit of the Orthodox
churches in the region was the position of the Serbian Orthodox Church in 1990s. During the
Western Balkan conflicts th8erbian Church took a nationalist stance. This position was
supported by influential high clerics of the Holy Synod. By the end of the 1990s the Serbian

Church switched sides and started to support thel@naocratic opposition and to oppose the

3% For instance, in official statements of the Greek Orthodox Archdiocedéomh and South America the

values of human rights and democracy are directly endorsed.

SeeJohn Witte JrGod 6s Joust, Godds Justice. L dGranchRuapids,R& |1 i gi on
Eerdmans, 2006),993; St anl ey Har akBast &éHu ma@mt Ro gdx sPhenmdmpect i v
of Ecumenical Studie43-24.
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authoritaian ultranationalist polices of thdi | o ¢ e v i With theechange ®f.the political
system in the 2000s, the church has openly endorsed democratic values and pifficiples.

One of the most influential voices in support of democracy and human rigtits in
Eastern Orthodox context is Anastasios Yannoulatos, the Archbishop of the Albanian
Orthodox Church. In his writings Yannoulatos focuses on the perspectives of community and
participation that define the Orthodox approach to others and society. Empipdissedom
and uniqueness of each person, he calls fur:
(koinoniaagapes 6. The archetype of this relation 1is
Trinity, 6a sharing betaveterni rpiétf Ehisipaicipatery Gu.ni t vy
spirit is represented as having universal di
the certainty that a global communion of love between free persons is an ideal that deserves to
be struggled for. Theuty Christian thing is to be active and productive at the local level by
maintaining a perspective that is global, and to fulfill our own obligations responsibly by
orienting ourselves toward the infinitehe God of Lové as the purpose and goal of lif&

Developing the Christi an kothensmof ek pecsonsmmu ni t
in | oved, Yannoul atos emphasi zes the value &
of the worl d. Christians, bear responsibilit
in order to exi st . 0eodeltdbe & Ghrisian and atthe saché tene ioo n  f
be indifferent to the world as a whole and
respond to | ife with action and stresses the
devel o¥ment . o

In respect to human rights, Yannoulatos recognizes difference in sources, methods and
inspiration between the secular tradition, and the Christian notions of the person and human
divine relations. The common nexus between two traditions could be fouhd mespect to
human dignity, and the participation I n an
perspective, human rights concepts should not be understood asrupelualistic, rather
as oriented to the others and the community. The transcahdswdel of this participation is
the i mage of Holy Trinity. He argues that 6C¢C

as they are, with deep respect for their freedom and without requiring them to adopt Christian

3% On the evolution of the doctrines of the Orthodox churches in the region after the fall of the communist
dictatorships, see Chapter Il.

327 Anastasios Yannoulatofacing the Wrid: Orthodox Christian Essays on Global Concefi@hrestwood,

NY: St. VlIiadimirés -®Op26d3nary Press, 2003), 58

2% hid., 198199.

2 bid., 31-32.
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vi ewsé |t al s opectforsumian righds ared ardeagemess te work with others
to attain universal acceptan®e for human rig

Yannoulatos emphasizes the explicitly Christian origin of some fundamental values
(equality, freedom, justice, brotherhood) ieth are at the center of democracy and human
rights ideas. In so far as secular movements and regimes employ human rights concepts for
their own purposes, this should not lead to hostility and negation towards them. He rather
Vi ews t hese scelaborbt@yin theostruggiesto réakize our universal spiritual
goals of world undersanding and rapprocheme

The views on democracy expressed by the Orthodox churches and their leaders in the
beginning of the 221 century mark an important evolutiofrom a traditionally national
oriented political theology they have developed a public theology enhancing democratic
values and institutions without rejecting the concern for the national culture and traditional
values. This development is not straightfard: occasional statements or campaigns in
support of specific national cultural or social policies continue to shape the public image of
the churches.

Eastern Orthodox engagement with democracy is not without specific challenges.
Some public claims tepecific group rights continue to face critical reactions on behalf of the
Orthodox churches. Church leaders consider some of these claims to be contrary to the
Christian tradition and doctrine. Some church statements on contested issues (e.g. abortion,
euwhanasia, bieethics) often provoke negative public comments. In a democratic society,
however, churches are not required to accept the majority views on specific issues which fall
in contradiction with their basic doctrines. In fact, the respacthe freedom of religion
protects the churches to maintain theirpapular beliefs. This is a direct consequence from
recognizing value pluralism in democratic societies. Moreover, in the SEE societies there is
no popularly negotiated and accepted compsenon some of these issues, and the public
space remains open to challenging views represented by different civic, political, or religious
groups.

In the recent years, there is an attempt on behalf of the autocephalous churches to
systematize th®rthodox teaching on some social and political issues. One of the documents
engaging systematically with the concepts and principles of modern democratic state and

society (human rights, democracy, rule of law, politics, civic participation) is the bfficia

*01hid., 77.
#1yannoulatosFacing the World1819.
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statemenfhe Basis of the Social Concept of the Russian Orthodox CfdGliven the fact

the Russian Church constitutes the largest Orthodox community among the autocephalous
churches, also having traditionally strong relations with the churches frerSEE region
(especially with the Bulgarian, Serbian and Greek), its teachings on contemporary issues are
publicly visible beyond its jurisdictional borders. This document also influences conversation
and debate within other Orthodox churches as well.

The main ideas and statementsTdie Social Conceptould be summarized in the

following theses:

(1) According to the document, the church accepts the contemporary democratic
principles and pluralism in societyhe church has to be concerned with the unity
andpeace in society and with strengthening mutual understanding and cooperation
among citizens and church members. The church supports the active participation
of her lay members in the institutions of government as well as in civic and
political organizatios. In that case, these lay persons should be mindful of the
Christian spirituality, morality and justice, and defend the public gGbdjter V.
Church and politick

(2) According to the document, the power of the state is not divinely instituted, but is
grounded in the free will of the human beings and the necessity to counteract
disorder. The proper function of the state authorities is defined in terms of
administering justice, maintaining order, restricting evil actions. The document
also warns against ¢habsolute and limitless power as contrary to the Christian
teaching. Meanwhile, the meaning and importance of the traditional doctrine of
symphonias recognized in the current conditions. The document emphasizes that
the church should stay fundamentdlige from the state, though remaining loyal
to the legitimate state authorities. Only in cases when secular governments require
actions which contradict the church doctrine and mission, then its loyalty ends, and
peaceful civil disobedience is possib&hgpter I1ll. Church and staje

(3) The documenmaintains that belonging to the church does not exclude belonging
to specific nation (defined in ethnic or political terms), defending and preserving
national traditions and culture. It is accepted without csiticithat the national
dimension is reflected in the organization of the autocephalous chuithes.

document endorses OChristian patriotism

%32 The Basis of the Social Concept of the Rus€ithodox Churchat: https://mospat.ru/en/documents/sacial
concepts/ (last viewed 28.09.201%he subsequent paragraphs refer to this source.
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his fatherland é and his brother.sd by bl
The mission of the Orthodox Church is seen as facilitating reconciliation and
mutual understanding among nations, strengthening tolerant and peaceful
coexistence between different ethnic and religious graQpagterll. Church and

nation).

(4) The church recognizes the role and importance of the law for maintaining peace
and order in society. It also requires that the secular laws be in conformity with the
divine laws. However, secular laws are by their nature limited and imperfect, their
origin reflects social condition and historical development, and their force is not
universal. In this part the document emphasizes that sdauwlaontains a certain
minimum of moral standards compulsory for all members of so@aty that
conformity to the fundamental principles of divine law is a precondition for the
legitimacy and validity of the secular IgWW. Christian ethics and secular law

In the document there is a clear recognition of the significance of the human rights as

grounded in the biblical principles. The sogolitical projection of these principles
necessitates due respect for theefwill of the person and appropriate conditions for the
exercise of fundamental rights. The document requires guarantees against encroachment of
these rights and freedoms as well as institutional protections against arbitrary rule and
oppression.In a Chistian perspective, however, the idea of human rights needs to be
connected to the higher standards and commitments to serve God, the Church, fellow humans,
as well as family, state, and natih

The Social Concepas an official document of the Russian Church has received

critical evaluation. It is important that the Eastern Orthodoxy, through the life and experience
of the autocephalous churches, addresses in a systematic way the most important questions,
relatiors and problems in the modern democratic context. All different social actors and
stakeholders could benefit from the cleat approach and formulations on many vital issues
found in the document. In the sensitive sphere of chstate relations, for inahce, there is

an attempt to draw clear lines and limits of cooperation, which exclude overstepping spheres
and competences. This could be healthful for both the church and the state, and will play a

preventive role against violations of religious freed@woime of the ideas in the document are

333 Statements on human rights in The Social Concept are further developed in a separate, more elaborate,
document endorsingvenmore conservative view:h e Russi an Ort hodox Churchés B
Dignity, Freedom and Rightpublished in 2008Available at: https://mospat.ru/en/documents/digritgedom

rights/(last viewed 18.10.2014)
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attempting to balance Christian doctrines with modern liberal and secular values and
principles (human rights, democracy, civil society).

Along with the positive interpretation of the document, some more critical
observations could be raised. One of the problematic dimensions of the document is its
traditionalist and communitarian perspective

culture and the formation of the nation is conceriiéd.

Another challenging view in the document is the insistence on counterbalancing the
modern individualist notion of human rights with an understanding that reflects
communitarian ideadt is problematic, that the church requitd® implementation of the
human rights to be harmonized with the norms of moraftyVoreover, it is stated that the
exercise onuman rights should not contradict one
nation, state, and communities. In seeking social harmony and national haitiRussian
Church allows interpretations that are socially conservative and accommodationist. Not
remaining vigilant and critical of the political status quo, the Russian Church in fact

legitimizes authoritarian political practices.

Nonetheless, the amiailent position of the Russian Church in regard to democracy
and human rights should not be overstat@ukepossibleinterpretation of its public position is
that operting in an authoritarian systethe Russian Churctakes a moderate staniceorder
to guarantee relatively free exercise of religion, to remain publicly present and to influence
the social processes from withiin that context, Here are also a number of Orthodox
scholars, intellectuals and clergy, who oppose the collaboisttiposition of the church on
the domestic political affairsit should not be underestimated that Russian Orthodox
communities exist in the western liberal societies where they are well integrated and are not
hostile to democratic values and principl€s the other side, in the international and-pan
Orthodox relations, the representatives of the Russian Church support official statements of
all Orthodox churches which endorse the values of human dignity and human rights,

solidarity and international coogagion.

334 For a critical analysis of the document, see PapanikolBoe,Mystical as Political4849; Irena Papkova,

The Orthodox Church and Russian Politi&xford: Oxford University Press, 2011), Chapter 2.

335 For a critical overview, see Papanikoladine Mystical as Political93-94, 98, 127129. Papanikolaou is
critical of the overtly moralistic werstanding of human rights offered by the Russian Church at the expense of
applying the concept of divileuman communion, as well as to théh u r adalm8 ef a privileged position in
society and churchktate relations.
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Conclusion

This chapter has outlined the trends and tendencies within the field of the Christian
Orthodox political theology by placing them in the wider context of Western palitical
theological thought. It is noteworththat the politicatheological themes have become
increasingly popular in the last decades. This may be due to the foretasting of a crisis of the
postmodern societies losing the perspectives of positivist progressivism and lapsing into
value relativism. Aer the collapse of political religions of the"6entury, the remerging
political theology offers a variety of approaches, paradigms and methodologies that provide
meaning and purpose of political and social processes, either in the form of sedulariz
theological concepts, or by revealing the political potential of theological doctrines. In this
context, Orthodox Christianity has started to develop a comprehensive social teaching that
relates to the current problems of modern democratic societiesloing this, Eastern
Orthodoxy moves beyond its classic notiorsginphoniaor mationalist political theology.

In their works Orthodox scholars have argued for an understanding of the Christian
Church as universal and participatory, a community of freesops, engaged with
transforming the society, not a conservative institution preserving traditional hierarchies and
social orders. The potential of the Orthodoxy for engaging with the world, democracy, human
rights and social injustice is also visible retofficial statements of the Orthodox churches. In
these documents and the social practices they inspire, the endorsement of democracy and
human rights is derived from the inner commitmémtits own doctrines and spiritual
traditions.

To have a comprehsive presentation of the Orthodox political theology and its basic
features one needs to consider the development of potitiealogical ideas beginning with
their scriptural foundations, evolving through the Byzantine period (thought and political
pradice) and modified with the creation of modern natstates. The next chapter will
provide a synthesis of the development of politit&lological doctrines and models in the
history of the Orthodox Church. Only after understanding these traditional snadel
conceptualizations, the participatory political theology, advocated here, may properly be
understood. Consecutively, the next chapter will focus on the biblical foundations, the

Byzantine political theology afymphoniaand the political theology dhe Christian nation
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Chapter Four. Bet ween Symphonia and &6Dynamic

political -theological models in Eastern Orthodoxy

Introduction

The relations between Christianity and secular authorities have always been as
complex aghallenging. For centuries, there have been struggles for dominance and influence
between the two realms, on both doctrinal and institutional levels. In different historical
contexts, these relations have been shaped by the predominant social, religicuiwaal
beliefs as well as by the practices of exercising political and ecclesiastical authority. The
outcomes of this mutual influence and challenge could be found in different teachings which
the major Christian churches (Roman Catholic, Eastern @oth@nd Protestant) hold in
relation to the exercise of temporal power as well as to ckaiath relations. While this
interaction is well studied within the Western theological and constitutional tratfition,
within the Eastern Christian tradition, systematic and conceptual studies of political
theological models have not been undertaken until recently. The academic and institutional
interest in relation to these models and concepts has been developed,tdeedoived
interaction between the Christian churches through the ecumenical dialogjtiee increased
migration oftraditionally Orthodox communities to the Western countries. In the last decades,
these changes resulted in the increasing number ofestudi the interaction of Eastern
Orthodoxy with the political and legal spheres in both historical and contemporary
perspectived>’

In its long history of interaction with different political and cultural institutions, the

Eastern Orthodox Church has ededted different politicatheological models. Depending on

33¢ Some authoritative sources indkj Ernst KantorowicZThe Ki ngés Two Bodies. A Stu
Theology(Princeton, NJ: Princeton University Pre$897); Carl SchmittPolitical Theology. Four Chapters on

the Concept of Sovereignfiransl. G. Schwab) (Chicago, IL: The Uaigity of Chicago Press, 2008¥jorgio
Agamben,The Kingdom and the Glory. For a Theological Genealogy of Economy and Goverftransit L.

Chiesa) (Stanford, CA: Stanford University Press, 2011); Harold J. Betramnand Revolution. The Formation

of the Western Legal TraditioCambridge, MA: Harvard University Press, 1983), -292; Martin Loughlin,
Foundations of Public LawOxford: Oxford University Press, 2010),-B7; John Witte JrGod 6s Joust , G
Justice: Law and Religion in the Western Ttami (Grand Rapids, Ml and Cambridge, UK: Wm. B. Eerdmans
Publishing Company, 2006), 14%9, 207243.

337 Alexander Schmemanihe Historical Road of Eastern Orthodog@restwood, NY: St. Vladimir Seminary

Press, 2003); Alexander F. C. Webstéhe Price ofProphecy. Orthodox Churches on Peace, Freedom, and
Security (Washington, DC: Ethics and Public Policy Center, 1993); Aristotle Papanikoldmu,Mystical as

Political: Democracy and NofRadical OrthodoxyNotre Dame, IN: University of Notre Dame Press]12)0) John

Anthony McGuckin The Orthodox Church: An Introduction to its History, Doctrine, and Spiritual Culture
(Oxford: Wiley-Blackwell, 2011), 380-399; Dimiter Angelov, Imperial ldeology and Political Thought in
Byzantium(12041330) (CambridgeCambridge University Press, 2007).
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the historical, political and social contexts, these models differed significantly. A common
perspective in these models is the interaction and engagement with the world, the state, and
thesocig, summari zed i n t he oftheiwaorld,ibytiknet :h eé twhoer | GhHu
The development of different politictheological models could be analyzed in relation to the
degrees of engagement with the state and society. In different hisymeitadls the degree
varied significantly. This chapter shares a specific intuition on chatatle relations
developed by the prominent Orthodox scholar and theologian John Meyendorff. As his
profound observation goes, thered@s unstable and dynamic potad between the secular
powers and the Church. It means that the Church should be previtadbeing fully
identified with an institution defined in terms of politics, or sociold§This position, while
admitting the salvific engagement with the world, emphasizes the eschatological nature of the
Church: hence, it may participate actively in the world, the state, the society, but is impossible
to be reduced to any of these entities.

Chapter Four begins with a section on the scriptural foundations of the Christian
political-theological doctrines. They had been definitive in terms of basic concepts and
models for the first three centuries. They had been distinctively suspicious absiolute
power, while remaining sober and ascetic. Then, the chapter continues with a critical study of
t he Byzanti ngmpltboi&t rire@er efend i ng a power ful
doctrines of the Church and the empire. It is emphasized tsaddhtrine is widely regarded
as a genuine Orthodox standard of chestadie relations, though very often being interpreted
in a wrong direction. Next, the politcalh e ol ogi c all concept of t he
analyzed. It emerged as a polititheobgical model based on the synthesis between Eastern
Orthodoxy and modern nationalisms in South East Europe in tAed@ury. During the
period, national liberation movements coincided with movements for church independence,
thus producing a politicaheological amalgam which was employed in the process of Ration
and statebuilding in the region.

This analysis will present a specifimalogybetween the politicatheological models
that have been developéeddifferent epoch&nd the political regimeand forms of state. To
the pagan empire of the first three centuries corresponds the ascetic, early Christian model of
political theology,thus emphasimg the dstinction between the political and thepiritual/
ecclesiastic realmss well as revealing primarily the eschatological nature of the chimch.

the Byzantine imperial period, when the state and the sobirg beenChristianized

338 John Meyendorff,Byzantine Theology. Historical Trends and Doctrinal Therfidew York: Fordham
University Press, 1999), 24516.
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corresponohg political theology has been thatof symphonia thus emphasizing the
collaboraion and integration between tisaurch and the state. The political theology of the
60Christian nationdé c Hoandationtognodern eaiorstathsein tpee r i o d
SEE region, synthesizing the movements for ecclesial independence from thenieaim
Patriarchate with the emerging political nationalism. Further in the study it is defehded, t
model of the participatory political theology corresponds to the modern pluralist
constitutionalanddemocraticstate and society.

It should be notedhese models are idepical, presenting concepts and trends in
particular historical periodsthey are not exhaushg all forms of churckstate relations
practiced iINSEEsocietes. Moreover, there is often fusion and overlap between them in terms
of their practical implementation (as had been betwsgnphoniaand Christian nation

models in the 1®century natiorstates).

1. The New Testament foundations: power, law androrde

In the recenOrthodox Christian scholarship has been pointed out that there is no
unified and coherent religioymolitical theory of the relations between the secular authorities
and the Christian Church embodied either in the Scriptures or icatiens, adopted by the
church council$® Different circumstances, contexts and periods have contributed to the
absence of an officially proclaimed and adopted polHicablogical doctrine. The primary
concern of the Church and of leading theologians Ieeh to findad hoc spiritual and
pastoral answers to concrete struggles and controversies, instead of elaborating a
comprehensive political theology. This position, however, does not reject the fact that some
theologians or high clerics as well as secaathorities have always aspired to elaborate
political-theological doctrines compatible with the prevailing political regime.

Looking back to the first centuigf Christianity one could find in the New Testament
rather contradictory statements regardimg secular powers. One of the famous statements of
the Christian teaching regarding the authorities could be found in the Gospel according to
Matthew: when asked by the Pharisees about the obligation to pay taxes to the government, an
imminently politcd questi on, Chri st anRendenrtlercforevunto h d o u
s; ¥ nd wun

One possible interpretation of this verse implies the division and separation between the

Caesar the things that are Caesar

339 McGuckin, The Orthodox Churgt884-385. )
340 geriptural quotations are taken fromthe NewKg James Versi on. Copyright E
Inc.

165



divine and the secular powers. Anothieterpretationof the text focuses on a reading that
allows for a different perspective: it is up to the pergoastionedo decide what belongs to
the divine and what to the temporal realms. Thus, for the faithful the Kingdom of God will
always have precedence over the earthly kingdfdmhough this statement remains open to
multiple interpretations, the notion of differenaed division between the heavenly and the
earthly things is nonetheless there.

Furthermore, the relations between the two kingdoms are not formulated in a
straightforward way. Certainly, there is an important eschatological dimension in the teaching
of the coming Kingdom of God. It is a powerful and liberating message insofar the divine
kingdom is not invested with the attributes
world. If My kingdom were of this world, My servants would fight, so that &hawot be
delivered to the Jews; but now My Kkingdom i
different interpretations of these verses. Neither of them, however, can serve as mandating or
providing legitimacy either to the claims of divine institutiand superiority of the secular
powers, or to any kind of a theocratic rule. Relying on the scriptural texts, the Orthodox
Christianity does not consider either form of government as divinely ordained and instituted
per se An important perspective, howayés that the secular rule should not contradict the
core of the Christian teachings, in order to be able to require allegiance from the faithful. Only
then, different forms of government could be recognized and considered legitimate by the
Church.

A closer look to the New Testament readings may suggest that the secular power
derives fromor relies on the divine will and approval. In a wkliown verse, Jesus
guestioned the source of the Pilateds secul
existerte and the exercise of the secular power are dependent on the divine origin and will:
6You would have no power over me, i f it had
This statement, however, should not be considered as giving authorizatisecidar ruler to
decide what she or he pleases, irrespectively of the divine law. Neither this is a mandate to the
particular ruler to pursue her or his own political agenda, relying on the divine sanction and
legitimacy. This verse could be regardedaseac ogni t i on of Godbés omni g

the 1 nitial and the c¢| o %ourkingdom cosme, ¥ourfwillden t h e

341 John A. McGuckinThe Ascent of Christian Law. Patristic and Byzantine Formulations of a New Civilization

(New York: St VIiadi miros Semi nary Press, 2012) , 137
eschatologicallyo rendered as an advocacy of disesta
Kingdom of God eschatology, is explosivelifferent from that. Jesus does not clarify what actually does
belong to Caesar in this worl d. He deliberately 1| eft
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done, on earth as it is ilklkave@ For Your s i s the Kkingdom and
forever 6 ( Mthe divine Wil law andjeesence are pgaramount and every earthly
ruler has to take this into account.

Subsequently, there are inherent limits to the legitimate exercise of power within the
Christian context. There are certain actions that seculaergments cannot legislate or
sanction without overstepping the Christian conscience and bé&lmfsstance, compulsory
participation of all citizens in the pagan rituals of the political religion of the late Roman
Empire was considered unacceptable by the Christian Church. Under such circumstances,
every Christian hadnoral and religiousluty to dsobey imperial orders and abstain from
participation in these mandatory practices (as many did and were martyred), though many
defected andvere excommunicatedSimilarly, during communist regimes, Christian faith
was challenged by official anteligious propaganda and many believers defected (though
many remained faithful facing severe persecution). Therefore, the Christian Church very early
in its history had to face the challenges of the secular authorities and to develop its teachings
in relation to tle exercise of a governmental power. To these challenges, the Orthodox Church
has responded not with providing easy justification, sanctification or legitimacy to a particular
political regime, but through elaboratitignits, criteria and requirements witlespect to all
different political forms of government. Taking into consideration the differing practices of
government in various political and cultural contexts, the voice of the Christian Church has
not been uniform, but rather O6polyphonico.

Examples bsuch pluralist Christian views regarding secular powers and the duties of
the Christians can be found in the New Testa
where peaceful and obedient attitude towards the authorities prevails:

Let every soube subject to the governing authorities. For there is no authority except from God, and

authorities that exist are appointed by God. Therefore whoever resists the authority resists the ordinance of God,

and those who resist will bring judgment on thewsg! 42

Therefore | exhort first of all that supplications, prayers, intercessioagiving of thanks be made for
all men,for kings and all who are in authority, that we may lead a quiet and peaceable life in all godliness and

4
reverence?’. 3

2Rom. 13:22. For an influential i nt emsgyeiethalightaf the Wektern he me
political-theological tradition see, Jacob TaubBse Political Theology of Palftransl. D. Hollander) (Stanford,

CA: Stanford University Press, 2003); Giorgio AgambEme Time That Remains: A Commentary on the Letter

to the Romangtransl. P. Dailey)$tanford, CA: Stanford University Press, 2005).

31 Tim. 2:%2.
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Remind them tde subject to rulers and authorities, to obey, to be ready for every goodavepeak

evil of no one, to be peaceable, gentle, showing all humility to all¥fien.

Paying reverence to the secular authorities is consideredcampadéion for a good life

of a Christian. However, one needs to remember that Paul, being a Romantuitizef,

was sentenced and executed by the same government to which he paid respect in the epistles.

Consequently, after a number of severe persecutions of the Christiatise blRoman

aut horities, Paul 6s words have been under st c

to just and righteous authoritiés.

To present the polyphony of the Christian teachings in relation to the secular powers,
it is necessary to menticihe most prophetic New Testament bceothe Revelation of St.
John. Notably enough, most of the images and metaphors referring to the earthly governments
have connotations of the evil forces (e.g. the images of the beast and the dragon). Even though
this book has never been used in liturgical rites of the Eastern Orthodox Church, its powerful
message and apocalyptic images have never been forgditaming the Christian
eschatol ogy, consisting of vi schalengingforfthe t h e
earthly authorities and hierarchies. It also nurtutdsistian consciousnesand vigilance
guestioning the legitimacy of any unjust authority.

Similarly, in the Old Testament there are number of statements which challenge the
established authdies. Some of these verses have been quoted in the New Testament, thus
emphasizing both continuity in understanding and ambivalence in addressing the earthly

authority:

Do not put your trust in princedlorin a son of man, in whothere isno help.His spirit departs, he
returns to his earthn that very day his plans perigﬁt.3
Your throne, O Gods forever and everA scepter of righteousnesstige scepter of Your kingdom.

You have loved righteousness and hated lawlesshbesefore God, Your Godhas anointed Yowvith the oil

.347
of gladness more than Your companions.

These scriptural verses render a straightforward massage to the believers and the

secular authorities that God alone should be the source of and the end of all power and due

r e s pleamthe Algha and the Omegah e Beginning and the End,

344 Titus 3:32.

345 McGuckin, The Orthodox ChurgH8s.
34 psalms 146:3.

347 psalms 45:67; Hebrews 1:8.
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and who isto come, thal mi g ht y 6 Inth&esehatologjicalBChristian perspective, the
earthly authorities will perish, their sense of justice is limited and condititivet,will face
the final victory of the omnipotent God. Earthly kingdoms are finally transcended by the
Kingdom of God, the New Jerusalem descending full of glory, justice and mercy (Rev. 21:1
7). In the light of these images the earthly authorities sheutduate their governance in
order to be considered legitimate and worthy of respect by the Christians.

An important dimensiomf the relations between the divine and the earthly kingdoms
is the development of a particular understanding of the lawbihds the faithful. Different
meanings attributed to the concept of l aw c
epistles the tension and contradistinction between the Law of the Jewish people and the mercy
and grace recei verddommntbénei st 6s name i s a p

Thereforeby the deeds of the law no flesh will be justified in His sight, for by the law is the knowledge
of sin. But now the righteousnessf God apartfrom the law is revealedpeing witnessedby the Law and the
Prophetseventherighteousnessf God,throughfaith in JesusChrist, to all andon all who believe.For thereis
no difference; for all havesinnedandfall shortof the glory of God, beingjustified freely by His gracethrough
theredemptiorthatis in ChristJesus*®

For Christ is the end of the law, that everyone who has faith may be jusfitied.

This teaching is interpreted not only in spiritual, but also in politiwablogical terms
as challenging the established sepditical order>>°

Another important notiomelates to Jesus as a Lawer himself who is not bound by
the old Jewish | aw, b u tTherSabbatheas matleiot nhan,&nd s o r
not manfor the SabbathThereforethe Sonof Manis alsoLord of theS a b b @Jk.IB.@%
2 8 )Forthedaw was given through Moses, lmtr ace and truth came t hi
(In. 1:17) Breaching strict Jewish laws Jesus heals suffering people during Shabbat, allows
transgressions of purification rituals, thus emphasizing the spiritual, not the formal
interpretation of the law (Mk. 3:&, 7:2:10). To the formalist interpretation of the Jewish
laws defended by the Pharisees, Jesus coposas a substantive understanding of the-law
the love to God and the neighbor as the fulfillment of the law (M87220)3>*

It is also noteworthy, that the early Christian community had been orgaimzed

accordanceo clear and strong moral and spiritual principles bindamgvery single member.

38 Rom. 3:2024.

39Rom. 10:4.

30 TaubesThePolitical Theology of Paul.

31 McGuckin, The Ascent of Christian Law8-19.
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This could be interpreted as a form of emerging new Christian lawnshtqe structure and
organization of the church as a community of believers, with its governance and the authority
of the church leaders (thepiskopoiand thepresbytera), procedures of decisiemaking and
moral code of behavior for the clergy and thedidvers®? This early development of the
principles and rules of the new Christian social order allows John McGuckin to conclude that
the Christian community from its very beginning started to reflect on the role of law in its
organizational life. He int@rets this as a form of acceptance and endorsement of the concept
of the oO6rule of | awé understood as o6a philo
responsibility and representation, agreed standards, and systems of maintenance for those
standardsin other words, @oliteiagover ned and pPfotected by | aw
The foundations of this emerging Christian law couldliseoveredn the synthesis of
biblical themes and concepts, in the Gr&mman legal philosophy and the practical needs of
governing distinct communities in a broader social and political context of the Roman
Empire. I n McGuckinds accroednitg,i o@hrtihsatti atnwit syh
civilization, not one t R4rhisview enphasiged thye publicn ni n ¢
character of the Christian Church as well as its engagement with the world.
In the first three centuries of its developmehg Christian Church had experienced a
process of synthesizing and elaborating collections of the canon law. Notwithstanding
numerous persecutions and dissident movements, the Church had assembled its rules, rituals,
concepts and practices in authoritativellections whichhad beenwidely accepted and
appliedamong Christian communities. Among these collectibims Clementine Letteftate
1% ¢.), The Didache(2" c.), The Didascalia Apostolorurtearly 3% c.) deserve attentioti®
They present the Christian Church as a community with distinct identity ancefedttion
that could not be dissolved in the state.
Moreover, the Church forms a community that is not only spiritual and eschatological,
but also social, wittspecific internal structure, order and regulasoThis is even more
important, in the light of the subsequent official political and legal recognition of the Church
by the state in the"century. In this respect, the politiedleological reflection of the chureh
state relations should take into account the distinct institutional and legal order of the Church.
|t had been formed during t he Tftimessftinteesent ur i

persecution and opposition to the pagan empire. This contexiotaett to the predominantly

%2Tit. 1:510; 1Tim. 1:34; 3:1-10.

353 McGuckin, The Ascent of Christian La\@1.
341bid., 24-25.

35bid., Chapter 3.
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ascetic and eschatological character of the Christian political theology of the first three
centuries. In the next section, the period of Christianization of the empire and of elaboration
of the imperial Byzantine political theagy with its political and legal implications for the

Church will be analyzed.

2. Byzantine political theology of O6Symph

2.1. Byzantine legal culture and context

Having presented the biblical grounds of the Christian doctrines related to the exercise
of political power and the concepts of law, it is also important to analyze the formulation of
the Byzantine politicatheological doctrines. The overarching doctrimethe Byzantine
contextisd s y mp hltchasiredigious, political and legal implications developing throughout
the centuries. Their systematic treatment could be found in the canon and civil law of the
Byzantine church and empire.

With the Edict of Milan in 313, officially granting toleration to the exercise of the
Christian faith, a new form of churettate relations had been gradually developewith its
raising popularity within the Imperial court and the subsequent conversion of the emperors
and thevast majority of the population, Christianity was recognized as an official religion of
the empire in the end of"4century (380 AD). With this major political and institutional
change of its status in society, Christianity had to reflect and accomntodaie complex,
challenging and contradictogo-existencewith the state. One of the direct consequences to
the public role and status of the Church had been its further institutionalization and
| egalization. The maxi m O6Ecuwrl cehsilai we sv*t’ty | Rare
summarizes the synthesis between the Roman institutional and legal order and the Christian
values, principles and canons that had taken place since the 4th century onwards. The
interdependence of canon and civil law is evidenboth eastern and western Christian
traditions. Moreover, elaborate codes of the Roman l@ed¢x Theodosianusnd Codex
Justinianu$ include ecclesiastical rules along with civil law regulatittis.

With respect to the connection between the canon laavthe civil law, Martin
Loughlin observes t he foll owi ng: 6The shap
profoundly influenced by the ideology of the authority structure of the Roman Empire. Since

law was a primary means of shaping the authority strecitithe Empire, it is not surprising

36 Timothy Ware (Bishop Kallistos of DiocleaJhe Orthodox Chieh (London: Penguin Books, 1997),-18.
%7 James A. Brundagéjedieval Canon LawWAbingdon, Oxon: Routledge, 2013), 111.
38 McGuckin, The Ascent of Christian La\@41-245; BermanlLaw and Revolutior200.
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to find that, after having been adopted as the official religion of the Empire, Christian doctrine
al so came to be ex " Ees bnpetal ideology and ihe Chiistian t e r m
theologyhad beeneflected in me of the greatest legal sources of the Westerni I&@erpus
luris Civilis, composed between 529 and 534. The fusion between the two was expressed in
the politicatt heol ogi c al maxim gaining significance
Empire, o°fe Churchd
The later development of the legal system of the Byzantinelstdt@iso emphasized
the relations between the secular and the ecclesiastic laidfhekanon$7" and 9" c.), the
Eisagoge (9" c.), the Basilika (10" c.), Hexabiblos (14" c.), Syntagma(14™ c.) being
collations and codifications of both civil and ecclesiastic law were instrumental in cultivating
legal consciousness and respect for the law in the Byzantine state and the surrounding Eastern
Orthodox countries. Some of these legatles continued to shape the life of the Christian
societies in the region under the Ottoman rule, thus ensuring continuity with the preceding
Christian tradition of respect to the lavdivine, canon and civil.
One of the defining features of the Easter Ch ur ¢ h, I n McGuckinodos
commitment to the rule of law, as a principle of social organization and a fundamental value.
I n this respect, O0the Church can never- give
congratulatory governnméal system that does not elevate the rights of the needy alongside the
privileges of the rich, seeking a balance i
mi ndo. Moreover, it has been noted that t h
protected civic and corporate values, that guarded both the state and Church from burdensome
encroachment on the otherods |l egitimate zones
that elevated communal wisdom alongside the divine right to rule, dmchvadvocated
pastor al di scretion (mercyj as a core value
In the Byzantine concept aymphoniahat emerged, directed at social cohesion and
close cooperation between the Church and the state for the benefit of the Chrisggn soc
one can find endor sement of 0t henakmg asrac i p |l e
integral part of good order; compact, alignment, and alliance (between all the significant
agents of social rule) thus being elevated as essential safegutireptonciple of the rule of

| a #2Adécording to this perspective, the Byzantine law and legal imagination, both civil and

39 oughlin, Foundations of Public Layi9.
30bid., 22.

381 McGuckin, The Ascent of Christian La\@269271.
2 bid., 278279.
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canon, emphasized the Christian ethos and morals as its foundational sources, it turned to the
values of divine justice, mercy, coagsion and reconciliation for inspiration and guidance.

Beyond the similarity between the Eastern and the Western legal and canonic
traditions in the first centuries, discrepancies in the political and ecclesiastical models had
developed. The abace of an effective imperial power in the West along with the prominence
of the city of Rome and the bishop of Rome claiming a direct succession from Apostle Peter
led to the growing recognition of the ecclesiastical and political role of the pope. @hims
superiority and supremacy of the sacramental and jurisdictional powers of the pope, as being
above other church and secular authorities, were supported by elaborate legal doctrines
following the concepts of the Roman law. Thus, it was defended thaioihe alone has
plenitudo potestatighat he needs to concentrate ith@erium auctoritasandpotestasn the
Church considered as a distinct visible organizatioa corporation with its structure of
governance, principles of representation and proesdoirdecisiormaking®*

Moreover, in the late land 13" centuries a significant process of reorganization of
the Roman Church as a powerful centralized institution was taking place along with the
process of systematization and rationalization of the western ecclesiastic law. In this period, it
was thesystenof law that emerged as a strong organizing principle of the Western Chtirch.
Compared to the Church in the East, which also recognized imperial legal instruments and
developed an ecclesiastic and canon law of its own, the juridification of the theoldyy of t
Roman Church is truly significantin political-theological terms his tendency was
emphasized by the shift of the focus from the mysticism of the Kingdom of God and the
Resurrection of Christ towards his earthly suffering on the Cross and the dutaed the
terrestrial kingdom that had to be performed. Furthermore, the development of the doctrines
of atonement (Anselm of Canterbury) and the purgatory emphasized the legal concepts of
judgment and personal responsibility for committed transgressiontheoflaws of the
Church3®®

It has been emphasized, that the legalistic turn of the theology of the Western Church
after the 1T century, hdaf f ect ed the western | egal scienc
theology. & |t i s wiestitdtions, eoocepgsnandzvaluks of Wdstarh legalé b a s
systems have their sources in religious rituals, liturgies, and doctrines of the eleventh and

twelfth centuries, reflecting new attitudes toward death, sin, punishment, forgiveness, and

363 Berman Law and Revolutior215216.
384 1bid., 115119, 204207.
385 bid., 174181.
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salvation, as wéls new assumptions concerning the relationship of the divine to the human
and of f ai’® Thusttoe aliemation betweeh the Eastern and Western Christian
theologies and canon law systems, which started centuries earlier, resulted in the Great
Schism (1054) and the subsequent tensions and contradictions in the following centuries.

From a contemporary perspective, the elaboration of the systematized and rationalized
Western canon law, as well as the Investiture Struggle and controversy betwesainiseof
regnum and sacerdotiumgradually led to the emergence of the concept of chstate
separation, the legitimation of sovereign secular state and the recognition of modern public
law>®" In the Christian East, however, the political and legal tiei as well as the
theological doctrines provided a context in which a more complex balance, rather than

constant struggle, between the secular and the ecclesiastic paadyserpracticed.

2.2.Symphonia: concept and model

Unlike the western political theology, the Byzantine polititedological doctrine did
not embracethe two swords theod® and was not framed by the ongoing struggle and
competing claims of superiority between the Church and the empire. According to the
prominent Orthodox scholar Alexander Schmemann, the Byzantine doctrsyanghonia
rejected the legalistic ideas of having a concordat or a juridical limitation and division of
powers, while relating the Church and the state in the recognition and deféhseChristian
faith.>%°

The doctrine oymphonias a form of synthesis between the imperial ideology and
the institutionalized Eastern Christianity ensures a conditional blessing of the exercise of
political power for the common welfare of the @fian society (church and state) to the
extent the ruler remains faithful to the Scriptures and the Christian diftzsis blessing is
mediated through the Church and its higher clergy. This doctrine rem@nednturiesa
paradigmatic one and was contously reinterpreted and reproduced in the political and
institutional orders of other predominantly Orthodox states (Bulgaria, Serbia, Russia).

In its classical form, the doctrine slymphoniawas developed under the reign of

Emperor Justinian. Consequly, it was formulated and enacted in the new imperial
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legislation in 535. The core purpose of this promulgation was to define the proper spheres of

the imperial poweriperium) and the ecclesiastical authorisa¢erdotiuny

There are two greatest giftvhich God, in his love for man, has granted from on high: the priesthood
and the imperial dignity. The first serves divine things, the second directs and administers human affairs; both
however proceed from the same origin and adorn the life of martkante, nothing should be such a source of
care to the emperors as the dignity of the priests, since it is for the [imperial] welfare that they constantly implore
God. For if the priesthood is in every way free from blame and possesses access to Gotheaarhjiferors

administer equitably and judiciously the state entrusted to their care, general hasyrappdnia will result,

and whatever is beneficial will be bestowed upon the humart Fice.

Relying heavily on the Eu sentmalizedsGhristiawo d e | 1
empire and on the role of the emperor as a divinely instituted guardian of the faith and the
Church, mediating the presence of the divine Word into the Wotlthe doctrine of
symphoniagoes even further. Enacted in the imperial legjisn, symphoniabecomes an
established politicatheological model for the centuries to come. This doctrine could be seen
as a systematization of earlier theological understandings on the relation between the
Kingdom of God and the earthly kingdom. Inetkvritings of the fourth century Church
Fathers (Basil the Great, John Chrysostom, Gregory of Nyssa and Gregory of Nazianzus), the
existence of the political order of the state was seen in an eschatological perspective. The
institutions of government wereonsidered necessary for the good ordering of the human
society. Among the most important tasks of the government were the distribution of justice
and the education of people to follow the divine law. Though remaining distinct, the Church
and the state werexpected to cooperate in the movement towards salvation of the people and
the realization of the eschatological vision of communion with &dd.

This elaborate understanding of the interaction between ecclesiastical and political
authorities haddeveloped in the successive periotfs.a legal corpus of late™century,

Eisagoge (Epanagoge)he concept was further elaborated. The conceglymwiphoniawas

taken to include the idea of the emperor of the universal Christian empire asdspiogsible

for the defense of the faith, doing good and beinigt ness of Gmerdyfosthegr ac e
humans Though there existed a certain degree of polarity differentiatiob e t ween &6di vi

thingsdéd and 6human af f aharpgidhptonty batween the setulare r e \

371 Novella VI, Corpus lurisCivilis, ed. Rudolfus Schoell (Berlin, 1928), HI, -36, quoted inMeyendorff,
Byzantine Theology13.
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and the spiritual, nor led to extreme separation between the Church and the empire. Between
the two realms, a degree fmphonighad to be implemented, thus ensuring cooperation and
collaboration in the mission of defand the faith and introducing Christian values in the
society. Moreover, in support of this close cooperation, a theological argument had been
found in the doctrine of Incarnation emphasizing the diinman communion in Christ.
This emphasis on the commian, interpersonal relationship with God, the notiorthefosis
(deification) of the whole human being, the absence of ecclesiastic claims to exercise political
power, had resulted in a distinct Eastern Orthodox understanding of the nature of the-Church
focused on its mystical, eschatological, sacramental dimensions. This is quite different from
the Western Christian understanding (until very recently) of the predominantly institutional
and corporate structure of the Church ruled by the legal prin@pl@ghe canon law, united
under the single and supreme authority of the pope. Though the Eastern Church was also
organized according to the ecclesiastic and canon law, it was first and foremost understood as
@ sacramental communion with God in Christ #relSpirit, whose membership the entire
Body of Christd is not limited to the earthlpikoumene( 6i nhabi ted eartho
governs society but includes the ho¥Thisof anc
predominantly mystical understanding of the Eastern Church explains why it has not
developed systematic doctrines of power, sovereignty, succession, limitation of powers,
representation. Thus, the political imagination of the Orthodox Church haddmesed on
communion, on relational, interpersonal exercise of its divine and social mission, understood
more in terms ofcharismatic ministry and witness, instead in terms of representation,
legitimation orsovereignty’’

Il n Meyendor ff 6s sympkonighad bl$oa nedjativetsidei lhassuneed
that the empire was essentially Christianized, that, in re&dy, Romanéhad becomdax
Christiana In that sensesymphoniacould beviewed as an expression of a larger soecio
political program, combining both Roman and Christian universalisms. The vital core of this
program was equated with the 6great dreamd o
Christian society relying omhe collaboration between the emperor and the Church. This
6dreambd was directed, first and foremost, to
a society based on fundamental human valualignity, charity, and compassion. Even
though the docine of symphoniavas based on the understanding of the Incarnation, uniting

in the personhood of Christ both the divine and the human natures, it was wrong to relate this

37 Meyendorff, Byzantine Theology9.
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mystical reality to the factual existence of both civil and ecclesiastical hiexarahi a
particular state. Nonetheless, the doctrine continued to define the political imaginary of the
late Byzantine Empire. Even in the times of significant decline, few decades before the
Conquest of Constantinople by the Ottomans, when the imperiarpeas critically eroded,
PatriarchAnthony IV restated the ultimate meaning of the doctringyofphonia 0 | t i's n
possible for Christians to have the Church and not to have the Empire; for Church and Empire
form a great unity and community; it is npossible for them to be separated from one
anot’fer . o

The critical analysis of the doctrine efmphoniaand of its role in the Byzantine
political model is focused on its utopian assumptions: identifying the empire with the
Kingdom of God,GRomardpeoplewi t h God¥s np8ohmemannds view,
allowed an overlap between the two realms, thus leaving no free place for the Church in
Byzantine society. The Church has always considered itself a new eschatological community,
b ei n gof thiswoid, butint hi s wor | do, born by the bapti
mystique Body of Christ in which God dwells and communes with human persons. In this
perspective, it is impossible to reduce the richness of this spiritual and existential reakty of th
Church to any form of natural or social organization. For Schmemann, the challenge of the
doctrine and model adymphonias present in the attempt to instrumentalize the Church for
the welfare and the benefit of the empire, to reduce the Church torthe &nd conditions of
the Christian society, to deny its ontological independence from the state and the world and to
overshadow its eschatological perspective. This process of convergence between the Church
and the state is even more visible in the |&gzantine ideology describing the role of the
Church as the soul of the empire, while the political community is understood as the body.
However, this perception contradicts the genuine Christian reflection according to which the
Church is considered toelthe true body of Christ and a living divihaman communion.
Hence, the fallacy of the imperial doctrinesyimphonidies in the reduction of the Church to
a mere spiritual authority, though respected and honored, having to serve theinglbf the
empire3’®

Politicattheological insights found in the doctrine fmphoniaas a paradigmatic
model in the Eastern Christian context should not eclipse the existing tensions and

ambivalence. For Christian scholars, it is impossible to reduce the Chuerly form of
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social organization. Even though Christianity has never rejected the benefits of statehood and
society, in its core teachings it has revealed the limitations of any social or political order.
Hence claims to absolute sovereignty, allegiance or exceptionality by the social structures
remain open to substantive critique on the basis of the Christian beliefs. The immediate results
from the acceptance of Christianity as an eschatological faith couldebre in the
desacralization of the imperial political religion and the recognition of fundamental
limitations to all secular powers. For Schmemaheonly absolute and sacred objects in the

beliefsof the Church have remained the God and the person:

the true postulate for a Christian world was not a merging of the Church with the state but, on the
contrary, a distinction between them. For the dtatenly Christian to the extent that it does not claim to be

everything for man to define his whole fe - but enables him to be a member as well of another community,

another reality, which is alien to the state although not hostile 3 it.

Being a sharp critic of the Byzantine autocracy, Schmemann interprets the doctrine of
symphoniaas rooted in the theocratic ideology of the-Gleristian state. In the value system
of the Roman pagan ideology, the state is sacred and absolute, the emperor is divine, and the
public exercise of the imperial cult is considered one of the most impat&tet functions.
Moreover, this form of politicateligious ideology had its final goal in the wbking of the
state and functioned as a sign of allegiance to the emperor and the empire. With the adoption
of Christianity, the form of the imperial ceremal and the imperial ideology had changed,
however, their content and internal logic remained without significant revisions. Thus, in the
Justi ni an 6sympboniaardgues Schmemanh, the Church was instrumentalized to
serve the goals of the emgjrwhile its otherworldly nature was not respected. Schmemann
concludes his account expressing sharp criticiémt: he f i r st chapter I n
Christian world ends with t h¥Inhisontemstaidiogys r et
the doctme of symphonighad emerged asnly a particular and contextual expression of the
Byzantine churctstate relations and politicétheological imaginary, affected by the leng
lasting pagan traditionsin the end, his doctrine lacked the universalism and the
eschatological perspective of the Orthodox Christianity, and overshadowed the true mission

and message of the Church.
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380 pid., 153.

178



Other Orthodox scholars share more nuanced views. According to McGuckin, the
political-theological ideal, which had found its expressionsimphonia,was about the
balanced harmony between the secular and the ecclesiastical domain achieved by paying
mutud respect and collaboration in the name of CHfisfccording to Metropolitan Kallistos
(Timothy Ware), a leading contemporary Orthodox theologian, each of the two elénisats
imperial power and the priesthood had its specific sphere of operation, ening
autonomous, excluding the absolute control of one over the Bth€his more positive
evaluation of thesymphoniamodel is a significant changever the last decadegiven the
critical views that prevailed in authoritative Byzantine studies ustimtly®®

In presenting the complexity of churshate relations and political theology in
Byzantine context, it is of crucial importance to distinguish the authentic Christian attitude to
the imperial authority. This Christian perception should not bd#used with the official
imperial ideology expressed in the authoritative legal sources or political documents.
According to the Orthodox Church, one of the most important limitations of the imperial
authority was its subordination to the Christian doetrand the church law. The absolute
power, beyond and above the law, was considered a characteristic of the pagan times of the
empire, while Christianity had endorsed the rule of law, not the arbitrary will of the ruler

To the extent the emperor and tgevernment remained faithful to the Christian
beliefs they were considered legitimate, hence deserving support on behalf of the Church and
the people. In a case they adopted heterodox views the Church withdrew its support, often at
the expense of facingtensive struggles and persecutions. In the history of the Church, it was
the heterodox imperial authority that persecuted a number of Orthodox clerics and saints
Athanasios, John Chrysostom, Euphemius, Macedohagjmus the Confessor. Hence, the
symphaia model should not be interpreted as requiring submission to the imperial authority
when it acted unjustly or violated the Orthodox beliefs and the canon law. The right of dissent
in defense of the Church against heretic emperors had often been exieaiied to civil
disobedience and political confrontation, to deposition of the emperor and ultimately to the
restoration of the Orthodox faith.

Regardless of the rigidity of the political regime, the Church remained committed to

its internal freedom rad religious doctrinevis-"-vis the attempts of the imperial or state

1 McGuckin The Orthodox Churgh394.
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authorities to exercise control. For instance, in Byzantium, all negotiated unions with the
Papacy, supported and orchestrated by the emperor and some members of the higher clergy,
wereresisted by the Church as a community of believers and the majority of the clergy. Some
of the ecumenical councils (of Nicaea,@falcedon) explaining and codifying the Christian
Orthodoxy were defended by the Church against the imperial endorsementedor
doctrines. Thus, during the period of Iconoclasm in tAeéntury, the empire once again
attempted to establish a statentrolled church that will support the imperial policies, but this
was rejected by the majority of the Orthodox faithful. rRrdhese facts, a consistent
conclusion could be drawn that portrays the Church as upholding its own freedom and
resisting the authorities, in cases when the fundamental Christian beliefs were questioned by
the government.

Requiring complex balances and peaation, yet functioning in a context of
continuous struggles and tensions between the church and the state, the dogyrimghohia
with its politicattheological underpinnings should not be regarded as endorsing absolutism
and arbitrary rulé® It provided limitations to the legitimate involvement of the imperial
authority in the religious sphere and set standards for the exercises of political power.
Allocating the proper spheres of influence and competence, the doctegmplioniaserved
alo as a form, though imperfect in many ways, of chstelte ceexistence and
accommodation to social realities, which allowed the Church to play a significant role in the
public space of the empire.

Originating in Byzantium the symphoniamodel played a gnificant role in the
political history of the SEE statesd Russiaalthough being accepted in a modified fotm.
the case of the SEE states, siyenphoniavas first practiced in their medieval polities (before
the Ottoman Conquest), as well as in the emerging nataiaes in 19 century. The relations
between the reigning monarchs and the national autocephalous churches were designed after
the symphoniamodel in order to strengthen the unity and centralization of the states and to
provide legitimacy and popular acceptance of the monarchical offfidéis late contextual
development, howevethe model lost its universalist and imperial underpinnings.

The Byzantine model wassoemployed by Tsarist Russia as a means of harnessing
the Orthodox Church in legitimation of the official imperial ideology. In this Russian imperial
interpretation of the Orthodoxy a special emphasis was placed on the idaasbzation of

Russia (OHoly Russiato), viewed as a | egiti

384 SchmemannThe Historical Road167-168.
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messianic and eschatological role in the world history. Accordingly, Moscow was regarded as
the oO0Third Ro me 6, having t h@herpthae KRameged and
Constantinople, being purified and saved from the vices of the two previous imperial and
spiritual center§®® This kind of posByzantine political theology was used to justify a
centralized and absolute monarchical government as wétl psovide an ideological basis

for territorial expansion and domination in both Eastern Europe and Asia.

Notwithstanding the critical reflections of contemporary scholars, the doctrine of
symphoniéhas been widely regarded as representing the traditional Orthodox view on-church
state relations. In its moderate interpretation, it could be seen as a distinct concept between the
complete separation and secularization (secular state), on the onengitieg &ull fusion and
overlapping between the spiritual and the political realms (theocracy), on the other. It
maintains that the political and the ecclesiastic spheres remain mutually dependent, but not
the same, interacting with one another, but needlagsing into or consuming one another:
neither complete separation, nor theocracy. The sustainability and continuitysghtpkeonia
model throughout the centuries, in different social and political contexts, as well as its gradual
reception in other sxeties in the European South East, emphasizes the importance and reality
of interaction, negotiation and inclusion between theimigand the political spheres.

Rejecting any form of idealization of the concept and of its traditional and modern
implementation, the doctrine afymphoniacould be interpreted as referring to the importance
of engagement with and participation in the society as a distinct form of Christian
responsibility for the human persons, their political order and the world. Though not
applicable in a democratic pluralist state, sfyenphoniamodel had been a historically valid
and legitimate expression of chusstate relations. With all its limitations and shortcomings,
the symphoniamodel had been limited and contextual implemematibtheinclusive ethos

dominating the Eastern Christian theology.

2.3. Symphonia is not caeseropapism
Traditional western historiographlyave developed a rather critical interpretation of
churchstate relations in the classical Byzantine period.yTusually point at the subordinate

position of the Orthodox Church under the authority of the emperor and label this condition

35 pantelis KalaitzidisOrthodoxy and Political TheologgGeneva: World Council of Churches Publications,
2012) , 136; Kalin Yanakiev, 0600rthodoxy and Europe:
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with the term caeseropapistif® This imprecise representation is correctly criticized by
D a g r o meant éosstigrdatize gypically Byzantine perversion of the relation between the
state and Chur ch, but écan easily be shown t
religious movements of modern Europe.d

The elaboration of the concept cdeseropapisns grounded irthe interpretation of
the emperorsdé6 claim to exercise both rulin
kingshipd) during the early Byzantine period
initially grounded on the Old Testament readiagsltradition referring to either the biblical
personality ofMelchizedekor to the sacred Davidic (kingship) and Levitic (priesthood)
heritage®® In the light of the Christian revelation, however, these references rather had
metaphorical and rhetorical meaning. Due to the fact that the Jewish law and tradition had
been overcome and transformed by the grace and love of Jesus Chr8ld thestamen
model of relating the ruling and the sacral function of the kingntmaldbnger been applicable
for the Christian community. In that context, the rhetorical use of the Jewish royal and priestly
images and symbols could not be regarded a representatianiof h e r 0t heocr a
6caeseropapistdéd elements in the i mperial of f

The contemporary Byzantine studies criticize and denounce the doctrine of
caeseropapisnas ideological and insufficient in explaining churstate relations in the
EasternChristian context. This doctrine is regarded as historically inaccurate. These studies
reveal thatthe developments in the imperial ideology and the political thought in the late
empire (18'7 14" century) are concerned with quite different tendendiéter reconquering
and reestablishing Constantinople as the Byzantine imperial capital, following the fall of the
Latin Empire, a distinct understanding of the imperial office had emerged. It placed a great
emphasis on the limits of the imperial power, mgkthe emperor responsible before the
Church, for defending and upholding the Orthodoxy. This development could be observed in
the changes in the ritual of coronatibrthe inclusion of the rite of anointing of the emperor
with Holy Chrism by the patrialcas well as the public confession of the Orthodox faith as
part of the investiture ceremony. These may be considered visible signs of the ideological
shift.8 Not only was the Church not subordinate and obedient to the empire, but quite the

opposite: receing the blessing by the patriarch and the Church was considered a prerequisite
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of the legitimacy of the emperor. In this later period, the emperor, in the words of Dagron,
was Ono more as a |l ay man on whom was conf
cl e¥i co.

Thus, in the beginning of the %4entury, it was common for the higher Orthodox
clergy to emphasize the freedom of the Church from the empire and any other political
authority. To some extent, this ideological development could be explaingd the
experience of the visible fall of the empire in 1204, while the Church had survived the Latin
Conquest of Constantinople. For the contemporaries, the Church became the only living and
everlasting community that could survive dramatic political digtnces and institutional
crisis, while the earthly kingdom was regarded as obviously perisfiable.

Moreover, this shift in the imperial political theology was supported by documentary
sources emphasizing the primacy of the Church over the seuilaorities. Recent studies
suggest that the Western doctrine of papal and ecclesiastical primacy grounded h the 8
century forged document the Donation of Constani@@ngtitutum Constantihhad entered
the Byzantine political and legal thought, thbuim a modified version, as early as™2
century. Consequently, it was instrumentalized by the Byzantine ecclesiastics to justify their
claim for an increased influence over the political authority in the late Byzantine Effipire.
Thus, in the 1% century,the ecclesiastics assumed even more significant roles in the imperial
institutions, being included as members of the supreme judicial authority (the General Judges
of the Romans) and the regional imperial cotitts.

In Byzantine studies,he doctrine 6 caeseropapisnis criticized as inaccurate and
misleading on different grounds. For instance, Henri Gregoire maintained that the Byzantine
society accepted as legitimate certain acts of opposition to the imperial authority with regard
to the religious matters. This was true, indaadnany cases when the emperors supported
non-Orthodox doctrines. In the end, the Christian Orthodoxy, supported by the Church and
the majority of the population prevailed over the heterodox who were forced to leave the
imperial office®®* Another critical assessment highlights the following 6 At no t i me
history had Orthodoxy regarded itself as subordinate to the State, but neither had there been a

distinct separation of Church and State. At the level of theory at least, the one had not sought
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to gain absolute control over the other. This is generally known as the principle of
Asyne¥gyo. o

In the history of the Orthodox churches, however, there are certain periods when the
Orthodox churches had been placed under the authority of the government ssgtueiiie
claims for independence and autonomy. Thus, during the reign of Peter the Gredlt{2582
in Russia some elements cheseropapisnwere effectively introduced by means of the
synodal government of the Russian Orthodox Church which lastedhantdlt of the Russian
Empire. The new forms of church organization led to the abolishment of the office of the
patriarch and appointment of a lay state official (gi@curator) to oversee the meetings and
the functioning of the Apostolic Governing Synotlhus, the posByzantine symphonia
model was effectively dismantled. It is noteworthy, however, that this novelty in the Orthodox
ecclesiastic governandea synodic government chaired by a lay person appointed by the
monarch - was transplanted from ongaational structures oftatesupported Lutheran
churches where it first emerged. In that sense, the synodic government should not be regarded
an authentic Orthodox ecclesiastic practite.

Caeseropapist tendencies could be evaluated with respect reecéme history of the
Orthodox churches in the ®@entury. For the most part of this period the churches had to
survive under powerful authoritarian and totalitarian regimes (during thewateperiod and
communist dictatorship). In many cases, facingrsh political conditions and severe
oppression policies, the churches were made to some extent subordinate and subservient to
the powerful authoritarian statd¥. However, there also existed dissident Christian
movements opposing the collaboration of tfécial church hierarchy with the dictatorial
regimes. These periods of almost inevitable subservience with the regimes should not be
considered a proof of inherent caeseropamstdénciesin the Eastern Orthodoxy. They
should be more properly evaluatad regrettable compromises and concessions due to the
hostile political context in which Orthodox churches had to survive often at the expense of
limiting their independence and activities.

In contemporary Orthodox studies, the doctrineeaéserpapismis not regarded as

applicable neither to the churshtate relations in Byzantium, nor to the current form of
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churchstate relations in the constitutional states in the SEE region, in which the Eastern
Orthodoxy continues to be practiced by the mjasf the population. As far as the church
remains distinct and separate from the state, its clergy is not considered part of the state
apparatus, and its structure and organization is not placed under the jurisdiction of the state
administrative bodiesthe caeseropapistmodel is not a proper description of chusthte
relations in Eastern Orthodox context.

The meaning ofsymphonia(as a model and a concept) points at the notion of
engagement with the world and the state as a paradigmatic charactdriie Eastern
Orthodox political theology. It is often regarded as a distinctly Orthodox representation of
churchstate relations in the political context of SEE societies. This model underlies the
political-theological synthesis of the last two centsrién the next section this synthesis
between thesymphonianodel and the emerging nationalism in the region will be highlighted.
Having already presented in Chapter Two the overall soaiitical context whicHacilitated
the turn ofautocephalous Orthoa churches to nationalism, here only the conceptual frame
of the politicalt heol ogi cal concept of the O6Christian

3The political theology of the O6Christian

The political t heol ogemerge$ from rseverab dfferent st i a
sources. It blends modern nationalist ideas Withtraditional doctrine osymphonia® It is
well-known that in their medieval kingdoms, Bulgarians and Serbs struggling for recognition
among the Christian states, had acedphe political models, cultural trends, legal sources,
religious rites of t he Byzantine empire
c o mmo n w%°aVitht the @ttomarConquest of the region, the rich political and cultural
development of the ByzantineBulgarians and Serbs was eclipsed and overshadowed for
centuries.Once being applied in the context of medieval empires, in the cEditury
symphonia model was confined within the borders of the naStates, thus being
provincialized and nationalized.

After the successful liberation movements, the formation of modern nadioths
nationstates the model osymphonigbeing preserved as a politicétheological ideal of the
Eastern Orthodox peoples, had to be accommodated to the new political realities. The doctrine

of the o0Christian nationd emerged as a synth
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the new politial realities*®

This development was taking place along with the religious
political movements for independence of the Orthodox churches from the Ecumenical
Patriarchate. These movements were infused with a nationalist spiriteanblitionary
political imaginary from the beginning. Church independence was conceived as- a pre
condition for achieving political independence from the Ottoman Empire. Once the new
nationstates had been established, they relied on the national autocephalous churches to
support the political agendas of pursuing national unity and effective governing
centralization. For the newly emancipated national churches the generous support on behalf of
the state was vital for ensuring their effective and sustainable organization and esasirce
well as for increasing their public presence and recognition. Hence, the alliance between the
nationstates and the autocephalous national churches was seen as a symbiosis beneficial to
both sides mutual legitimation, recognition and reinforcemanthe service of the Christian
nation.

This development, however, is not to be evaluated only positively. Through the
process of nationalization and compartmentalization of the Orthodox Church its universal
mission was in fact weakened. These isolaticaigl nationalist tendencies overshadowed the
ecumenical and eschatological dimension of the Orthodoxy which was visible, at least in
principle, in the Byzantine politicaheological model. The political and cultural boundaries
of the nations coincided i those ofthe national Orthodox church&®.The sacramental
body of the Church overlapped with the national political body thus infusing politics in the
religious sphere, and sacralizing the national political red@ms in turn contributed to the
emergence of political religions (national exceptionalism and messianism) which were
ideologically instrumentalized in the military conflicts of the last century.

It is important to note that the concepts of symphony, aptoaly, or ethnamationalist
political theology (religious nationalism) are not part of the church dogma, of its core
doctrinal beliefs, properly speaking. In no way their implementation is a proof of an authentic
Orthodox practice and belonging. Moreovehey could be presented as particular
accommodations to the political and cultural circumstances (asthinarchymodel during
the Ottoman domination). One of these concepthnophiletism representingreligious
nationalism in its extreme formbeen delared heretical, contradicting the core of the

ecumenical Orthodox Christian teaching. This was decided by the church council in 1872

% Andrew Louth,dgnatios or Eusebios: TwodMd e | s of Pat r (204Q)%i0 mteriationdl Jowrialo | o gy 6
of the Study of the Christian Chur&h46-56.

01 John Meyendorff,The Byzantine Legacy in the Orthodox Chuf®tew York: St Vladimir's Seminary
Press,1983), 22829.

186



convened by the Ecumenical Patriarch of Constantinepleexcommunicate the newly
founded autonomous Bulgarian Exarchatech served the nationalist and liberation cause of
the Bulgarian population in the Ottoman Empire. It is remarkable in this case, that the
Ecumenical Patriarchate itself was a powerful exponent of ethnocentric policies, defending
the superiority of the f@ek ecclesiastic and secular establishment within the empire as well
as its dominance over other ethnic grotf3§he outcome of the process of nationalization of
the Orthodoxy could be seen in the wij®ead traditional equation and overlap between the
religious selfidentification as an Orthodox believer and the ethational identity- to be
Bulgarian, Serbian, or Greek almost always means describing oneself as Orthoddoeand
versa®®®

Continuing absence @ centralized and universal church goverrewery often leads
to dependency on local political and social forces and conditions. To that extent, the
traditional understanding afymphonia(in its reception in the form of ethrmationalist
political theology) is instrumentalized by the national ches, in order to secure their
privileged positions in SEE societies in times of social and political change, of intensified
secularization and democratization. In its current nationalist formsyinephoniamodel
should not be understood as an expressioauthentic Orthodox doctrines. Instead,ist
employed in order to secusapport and protection on behalf of the state. Moreover, the
continuing structural weakness of the church as a social organization preconditions its turn
towards the staté seekingspecial protection and privilege, offering legitimation and
ideological support for the political establishment and the governmental péfities.

The visible signs of this nationalization of the Orthodox churches could be seen in the
changed understandingf the concept of autocephaly. In the first centuries, the leading
principle of organization was territorial, where the bishops presiding over the local churches
in the larger cities and imperial centers of the provimgetiopolig enjoyed higher prestige
and honor. Neverthel ess, they remained oOfi
neighboring regions. The regional church governance emerged as conciliar, whereas bishops
from the provinces met regularly in regional councdgnpdo) to decide on orgarational
and doctrinal issues. The territorial church organization followed the administrative divisions

of the state, while the ecclesiastical jurisdiction was exercised regardless of the ethnic identity

92 Meyendorff, The Byzantine Legacg27228; Kalaitzidis, Orthodoxy and Political Theolog$6-68.

““petros Vassiliadis, 6The Universal Claim of Orthodox
Wor |l dé, Holy Cross Greek Orthodox School of Theology
http://www.goarch.org/special/pluralistic2002/presentations/vassilfadiwed 7.08. 2015).

““Evangel os Karagiannis, 6Secularism in Context: The F
Gr eece i n Erehiesrbps sbciof[L2101BP1BH7.
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of the population. With the emergence of the modetionsand natiorstates however, the
territorial model of ecclesiastic organization was to a larger extent replaced by the ethno
national - the limits of ecclesiastic jurisdiction coincided with the etimational borders
extending even beyond the pimlal borders of the state. The recognition of autocephaly
started to depend on the nationalistic goals of the newly founded -sédies’>

This logic of the historical process the SEE societie§ of almost simultaneous
emergence of theutocephalous national churches and the natiates, facilitated the
instrumentalization of the Church for religienationalistic causes in several ways: the
autocephalous churchbad beemade subservient to the nationalist policies of authoritarian
political regimes (including ethnic or linguistic assimilation of minoritiés)d beerused to
facilitate the process of sacralization of the idea of the glorious natnwhin elaborating
expansionist messianic mythologgz@.t he i dea of &6 Greater Serbi act
have always been contrary to the Orthodox theology and the authentic mission of the Church,
national churches have been widely receptive in developing-theadogical doctrines which
justify their implementation. Even more problematic, these religimattonalistic teachings
have received their public recognition and official sanction in statements and documents
issued by higher ecclesiastic authorities.

To illustrate this questionable religiopslitical synthesis one does not need to look in
the distant past. In 2015 two statementsf a high cleric of the Russian Orthodox Church,
and of the Holy Synod of the Bulgarian Orthodox Churbighlightedthe tensions within the
Orthodox tradition inrelation to contemporary liberal democracy. In April 201%en
archpriest Vsevolod Chaplirchairman of the Synodal Department for the Cooperation of
Church and Society of tHdoscow Patriarchat&® stated that according to the Orthodox
perspective the desired form of government is a synthesis between centralized mandrchy
socialism This synthesis should be based on the values of strong statehood, solidarity,
sobornost(conciliarity) and justiceMoreover, in this new political system the unity of faith
will secure the unity between the people and the p8%en another public statement
Chaplin urges predominantly Orthodox countries in Eastern Europe not to adoptnWester
liberal democratic model, instead they need to rely on their specific traditional political

models (which in fact, include forms of authoritarianism, oligarchy and traditional -non

%5 Meyendorff, The Byzantine Legagcg42-243.

4% Chaplin was released from office in December 2015 without public explanation of motives.

W 6Russi a needs a bl end b et we Brevnik mDailya 304 23015: a n d s
http://www.dnevnik.bg/sviat/2015/04/03/2505572_rusiia_se_nujdae_ot smes_ot _monarhiia_sus_socializum/
(7.08.2015).
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democratic social hierarchie€} Chaplin is also a representative of #ygocalyptic thinking
among contemporary Russian Orthodox circles who see Moscow as the Third Rome, called to
defend the Christian civilization, surrounded and attacked by the aggressive forces of Western
liberalism and materialism, Islamism, and gaghts movement$®® Undoubtedly, this official
ecclesiasticrepresentative expresses public opinions widely shared anmdhgential
members ofthe higher clergy of the Russian Orthodox Churthese statements do not
represent a form of engagement with the ggaieline with the personalist and participatory
Christian concepts. In fact, his positions, taking into account exisgeglar and church
hierarchiesgxpressan ideological synthesthat does not correspond to the values of human
dignity, personal f#edom, social and political pluralisfhesepositionsprovide support and
legitimation of the current authoritarian regime in the country.

The recent case illustrating the engagement of the autocephalous Orthodox churches
with both thesymphonimand t he O6Chri stian nationdé model r
the Bulgarian Orthodox Church. In April 201the church decided to include in the text of the
religious services an invocation of the name of the former Bulgarian king -(1B¥8) i
Simeonll (SaxeCoburgGothg with the stylingi 6t he d e v o dadvingaisadoft@eh r i st
Bul gar i anMore®vernmhés donndula was included in thigurgical text beforethe
traditional blessing prayer for the government and the petpis receivingprecedencé'®
This decision provoked immediate critical reaction among active groups of lay members of
the church and some members of the <clergy,
involvement into politics and as an aot collision with the establised republican
constitutional order. It is noteworthy, that there was no proper and adequate justification of
this synodaldecision It would have beemore appropriaté Bulgaria wasstill a monachy in
which Orthodoxyenjoyed the status ahofficial state religion. It is completely unacceptable
however,in a constitutional republic which does not recognize monarchic and aristocratic
ranks andvherethe churchis separated from the state and officialycepts the democratic
constitutional order. Thuysafter the active public opposition to the decision, it was not

408 MArchpriest Vsevolod Chapi n advi ses Orthodox countries not to
Pravmir.com 29.11.2013http://www.pravmir.com/argbriestvsevolodchaplinadvisesorthodoxcountriesnot
to-adoptwesterndemocracymodels/ (7.08.2015).

““Daisy SOndkebdox Briest Gives Russi arRadio@GreeEubper e Thi i
Radio Liberty 26.02.2015: http://www.rferl.org/content/russiarthodoxpriestnovelmachautandthe-bears
shemaiyeichaplin/26870612.htn{{7.08.2015).

419 Bulgarian PatriarchateDecision of the Holy Synod for invocation of Simeon I, Tsar of the Bulgarians in
religious services?29.04.2015http://www.bgpatriarshia.bg/news.php?id=172424.08.2A5).
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implemented in practice. This case aisdicates that some members of the high clergy still
endorse the traditionalymphoniamodel intertwined with the nationalist ideology and fail to
fully appreciate the contemporary democratic and republican model. There is also a positive
sign: the immediate critical reflectian behalfof the laity and civil society shows that within

the church there are communities who openly endoredern democraticconstitutional

order.

In a broader perspective, due to the nationalization of the churches in the last two
centuries, the organizational unity of the ecumenical Orthodoxy is also affected. Very often
tensions and disputes arise in regard to ecclasjasisdictional matters sometimes causing a
temporary loss of communion between some autocephalous Orthodox churches. The very
slow process of convening the highest canonical body of the Church in matters of faith and
doctrinei the ecumenical councilf dishopsi is also indicative of the challenges which the
Orthodox churches face. Though the first steps of the process were initiated decades ago and
many preparatory preonciliar meetings were held, the final decision was to convieme
Holy and GreatCouncil of the Orthodox Churclin June2016*'! Beyond the continuing
tensions with regards torganizational issues, the council is expected to be a remarkable
event, at an ecumenical scale, that will send a message of Christian engagement and universal
witness of the Orthodoxy, expressing concerns for the protection of human dignity,
fundamentalights and freedoms, justice and peaceful international cooperation.

Politicakt he ol ogi c al di mensions of the O6Chri st
interest on behalf of contemporary Orthodox scholars and to inspire different ideological
speculatios. Eclipsing the demarcation between the political, cultural and religious spheres,
this model could be used by ndemocratic forces in some of the countries in Eastern and
Southeastern Europe. It is very often combined with other concepts andStmagHile or
Eurasian in Russia) which are used to support anVdesitern political agenda, opposing
liberalism, constitutional government and pluralism in the Western societies. In this ultra
conservative and reactionary interpretation of the model, tseme place for human rights
anddiversity (viewed as symbols of dangerous subjectivism, value relativism and atomization
of society), neither for the rule of law and limited government (symbols of a liberal,

individualist and secular ordet)?

“1The council is expected to take place in Crete (Greece) in the last week of June 2016.
“12Bjll Bowring, Law, Rights and Ideology in Russia. Landmarks in the Destiny of a Great Foxferd:
Routledge, 2013), Chapter 1 and Chapter 10.
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When interpeted and practiced as requiring a form of organic unity between the
church, the state and the nation, @leristian nation(symphonia model may nonetheless
challenge the process of democratic consolidation in Southeastern Europe. Moreover, the
authoritarian political theology currently practiced in Russia creates some risks and challenges
to the fragile SEE democracies, given theirtdrisally established cultural, religious and
political ties with Russia. Under the guise of a religious and cultural exchange, masking
democraticpractices as common (Slayydrthodox heritage, Russ@n easilyexport them
to the SEE societies (unde¢he expansionist form of p&dlavism, parOrthodoxism or
Eurasianism). Certain aspects of this authoritarian political theology may be directed at
guestioning the geopolitical orientation of the SEE region (currently towards the Western
alliancesi EU ard NAT O) and proposing an alternati ve
emerging EurasiaBconomicUnion as an alternative), as the intellectual propagandist of the
Putindéds regi me Al &xander Dugin suggests.

In this context, the SchmiitPeterson debate abouetpossibility of an authoritarian
political theology based on Christian concepts becomes relevant again and could inform the
ideological and political choices of the SEE societies. The purpose of the present study is to
advocate for and elaborate an alsdive to thenondemocraticpolitical theology. This
alternative should be based on the core Christian concepts and practtbed] endorse a
political theology thatrespectshuman dignity and personal freedom, that is participatory,

personalist and uwersalist in its claims.

Conclusion

This chapter presents politiedleological modelsdeveloped in Eastern Christian
contextascorresponihg to the general political and ideological frameada$pecificperiod. In
the first centuries of the Christian history, eschatological and ascetic perspectives
predominated. The political authorities and the legal onader beersupported to the extent
they remaied just and respectful of the freedom, dignity andoaomy the Christians and
their eschatological community.

During the imperial Byzantine period, the political theologysgmphoniaemerged

focused on the cooperation and collaboration between the spiritual and the political realms for

13 As Dugin advocates in his geopolitical treatise defending expansionistcaitsarvative and authoritarian

policies: Alexander DuginThe Foundations of GeopolitigMoscow: Arctogaia, 2000). See algdexander

Dugin, Eurasion Mission: An Introductionot NecEurassianism(UK: Arktos Media Ltd., 2014); Alexander

Dugin, Last War of the Worldsland: The Geopolitics of Contemporary Rugsi: Arktos Media Ltd., 2015).

Some papers are al so avaihttp#/dudinreru/at t he Duginds I nterne
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the benefit of thetate and the societySsymphoniamodel included proper allocation of
responsibilities and competences between the church and the state, and more concretely
between the offices of the patriarch and the emperor without collapsingfomts of
theocracy, ca@so-papism or complete churgtate separation. This moded beerdargely
practiced in the emerging medieval states in the SEE region thus becoming a paradigmatic
model of churckstate relations in the Christian East.

During the period of the nationabération movements and the foundation of nation
states, the fusion and overlapping between the traditgymphoniamodel and the religious
nationalism produced the concept of #@hristian nationand the corresponding politieal
theological model.This nodel had beendefended by both the autocephalous national
churches and the reigning monarchs. Hence, the national church legitimated thestasgion
and vice versa This politicattheological developmenaffected negativelythe Christian
witness and misehn in a more ecumenical sense. This is mainly due to the fact that in its more
radical forms this politicatheological model has triggered exceptionalism, expansionism,
ultra-conservatism and ariVesternism which challenged the process of democratic
con®lidation andeuropearintegration of some of the Western Balkan states.

It should be noted thalhé explanation of the emergence of these models is contextual.
Until very recently,Orthodox churches have developed in political contextstha¢ been
nonrdemocratic This, in turn, affected their organizational structures and capadite
negative effects from this contextual development have beedefbendency on the state, a
predominantly conservative hierarchy and absence of an initiativebietow*** Under these
conditions, the inherent Orthodox values of personality, human dignity and freedom,
conciliarity, partici@tion, synergy have often been obscurethis study aims at
recanstructingthe meaning and importance of these core values amkpts by connecting
them in a politicatheological model that endorses democracyndmu dignity and human
rights.

In this evaluation, however, it is important to approach with critical distance either of
these modelssymphoniaand Christian nationmocels). Their idealtypical representations

and implementation collide with the universal, personalist and participatory dimensions of the

““Eljizabeth H. Prodromou, 6Orthodox Christianity, Demc
Orthodox School of Theology (4 October 2002), available at:
http://www.goarch.org/special/pluralistic2002/presentations/prodrd@68.2015).

An opposing view, emphasizing the generic difference between the Eastern Orthodox and the Western
Christian (Catholic and Protestant) perception of the basic democratic values, human dignity and human rights,
as well as the Orthodox incompatibility with the Western democratic and-ngbtsted tradition, see:
Adamantia Pollis, O6Eastgdnt s 60r (1Bagan Righ&RyadteriP 83635H R
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Orthodox theological concepts. Neither of these models follows strictly the conceptual and
dogmatic maning of theOrthodox doctringseven less are they adequate and applicable to
the contemporary democratic developmeént.contrast, the participatory political theology

that will be advocated in the last chapter faces the challenges of democratic society and
answers Wwh civic engagement, and commitment to personalism, community and
universalism. It will be demonstrated that timew politicattheological model better
corresponds to the values, ethos and principles of the democratic society.
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Chapter Five. Participatory political theology: concepts and perspectives

Introduction

In this last chapter a synthesis of the key elements and concepts of participatory
political theology will be elaborated. On thasis of the historical contexts and experiences,
considering traditional political theologiesymphoniaand Christian natior) and analyzing
the development of ideas in the previous chapters, the structure of the new participatory
political theology will be constructed. Focused on the inherent Orthodox values of
personalism, participation and universalism, engaging with core concepts and doctrines in the
Christian theology (theosis and synergy, ecclesia and Eucharist, conciliarity and catholicity,
economy and eschatology) the new politighleological model will be presented as
overcoming bottsymphoniaand Christian nationmodels. It will be emphasized that the new
political-theological model better corresponds to the contemporary democratic political
framework and it could enhance and support the democratic ethos and consolidation of
democracy in the region of Southeastern Europe. Moreover, if it is accepted in the public
sphere, it may prevent the political instrumentalization of religion and its usgiiimiization
of authoritarian politics (as it was the <ca
happening now in Russia under Putinbés author

It should be noted that despite its undemocratic legacies in a historical pigespac
terms of its theological system Eastern Orthodoxy has maintained and developed a
comprehensive teaching without compromising its core beliefs. Notwithstanding some
instances of accommodationist policies at ecclesiastic institutional level urftknerdi
political and social conditions, theological doctrines of the Orthodox Church have been
preserved largely uncorrupted by the quest for political power or domination. Namely these
core teachings with their ecumenical and universalist, personaldt panticipatory
dimensions will play the central role in constructing the participatory political theology.

This chapter will engage with and analyze core Christian concepts which represent the
major themes of the Orthodox Christian belief: the natuivihe-human communion in the
light of the Trinitarian doctrine and Incarnation (theosis and synergy); the Christian
communion as an assembly (ecclesia) and spiritual communion (Eucharist); principles of a
Christian polity (conciliarity and catholicity),Christian engagement with the world

(economy) and the foretasting of the world to come (eschatology). Each of these concepts,
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with its theological meaning and political potential, contributes to the core values and

principles of the participatory politicetheology?

1. Theosis and synergy

One of the fundamental concepts which expresses the Orthodox view of achieving
communion with God isheosis(d ¥ wjliLiberally, it means divinization, or deification of the
human being entering in communion with God and thus becominglikedrhe origin of
this concept is scripturdl human persons are created in the image and likeness of God
(Genesis 1:26), areinvile t o be O6partakers of the divine
become 6Goddés templed (1 Corinthians 3:16),
1:21) . I n the eschatol ogical perspective, i n
shalsee Him as he is6 (1John 3:2). The ©predoa
participation, of openness to the divine life, of dynamic relationship and of active
engagement, whereas human freedom becomes an unalterable precondition for the
communion wih God**® Even more importantly, according to the prevailing Eastern
Orthodox views, human freedom is not limited by God, but depends on active participation in

divine energies and openness to divine life:

Thus, there is no opposition between freedom aadegin the Byzantine tradition: the presence in man
of divine qualities, of a "grace," which is part of his nature and makes him fully man, neither destroys his
freedom nor limits the necessity for him to become fully himself by his own effort; rathegcutres that
cooperation, or synergy, between the divine will and human choice, which makes possible the progress "from

glory to glory" and the assimilation of man to the divine dignity for which he was cr&ated.

The Eastern Christian doctrine thfeosispresupposesynergy(cooperation) between
God and humans, thus revealing the essenti s

cooperate with God in the process of salvation and deification. In the Orthodox theology the

“15 For evaluating the significance of theological doctrines of the Orthodox Church (the Trinity, ecclesia, the
theology of creation and personhood) as enhancing democratization in traditionally Orthodox countries,
remaining at the same time ambivalent wigbpect to some aspects of globalization and pluralism, see Elizabeth
H. Prodromou, 6The Agin2b04) 1xIoumal of Dédbnodralefy) @2d5x 6  (

OTo judge by Orthodox theology, whose reflections on the triune God lead it to put a strong emphasis on
freedom and equality, Orthodoxy and democracy should be intrinsically compatible. The Orthodox tradition
believes that freedom, choice, and human agemeythe prerequisites for all forms of social change: Surely
there is a strong affinity for basic democratic prin
emphasis on integration as a principle of both organization and action is ancangple»of affinity with
democracy, understood as a system of peaceful conflict requiation.s ee | bi d. , 65.

1% John Meyendorff, Byzantine Theology. Historical Trends and Doctrinal Therfew York: Fordham
University Press, 1999138139.
1" Meyendorff,Byzntine Theology139.
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human person is not in a passistate of total corruption and deprivation only awaiting the
divine grace. The human person is not exclud
|l i kenesso of God, t hus actively ©participat
maintained tat human persons attain their full humanity as long as they are in communion
with God. The only way of deificationtheosi$ is through remaining open to God along with
preserving both human freedom and consciousness.
The opposite understandinthat of canplete separation and disunion between the
divine and the humarfaces the risk of exploiting ne@rthodox concepts which either erode
or improperly elevate human nature. The opportunitthebsisand communion with God is
fundamental for the Orthodox ueistanding and it is inherently linked to the Christian belief
in the Holy Trinity. Given that the relations in the Trinity are penetrated by love and
communion, the creation of the human person
means that comunion and participation are defining features of the human nature &8well.
Being created in the O6image and | ikeness
humans which shapes their further spiritual
ontologicalbeginning of humanitytheosisemphasizes the ontological endtelos of man.

Both say that Aaut hentic humanityo, Atrue h
realized only in relationshi® with the divin
In this respegtit is also significant that relations in the Trinity are truly interpersonal

(between the persons of the Father, of the Son and of the Holy Spirit) and existential, not
abstract or functional. The Christian God is a communion of divine persons shaeng on

divine essence, who could not be represented as an abstract philosophical #3deihste.

and foremost, God is a person in communion, not an absolute monadic substance. The
Orthodox Christian concept of God the Father is personalist, emphasizing snaler
relations with the Son and the Spirit, who emanate from him. In the Orthodoxy (unlike the
Catholic theology), the Father is perceived in terms of love and engagement, not in terms of
power and dominance. This difference is visible in the use of tkek&ermpantokrator

(" U3 Ua 9)yinr ther Nicene Creetf* which has the meaning of @mbracing and

“8 John Zizioulas,Communion and Otherness: Further Studies in Personhood and the ChedchPaul

McPartlan (New York: T&T Clark, 2006),-6.

“19 Stanley S. Harakas\Vholeness of Faith and Life: Orthodox Christian Ethics. Part Thre¢hddox Social
Ethics(Brookline, Mass.: Holy Cross Orthodox Press, 1999),

2 Kallin Yanakiev,The God of Experience and the God of Philosophy. Reflexes okr@nihg(Sofia:

Anubis, 2002), Chapter five [in Bulgarian].

*2L To make a comparison between B¢ ee k, Engl i sh and Latinudsed&@sgati on
ya3U UUR BUUy; 6-&8UbBbBboe¥YEej W God- dréde in Brarn Deum Parénmi ght y
omnipotenterd .
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containingall-things, it is relational, while the Latin translation of the same word is
6omni pot enso, thus accentuati nge potesay Idi mens i
conceptual terms, there is truly a difference between having a divinity who establishes
relations of communion and love, and the one who is primarily see® s®/ereign
omnipotent ruler. Having referred to these aspects, Zizioulas cas;lthat in the Orthodox
understanding 6creation becomes mainly an a
divine communion, that is, of an involvement of created existence in the fSathefand
Spirit) f%®lationship.6
Hence, the event afommunion and participation between the persons of the Triune
God and the human being entails a personalist experience: human person enters in
communion with each of the divine persons, not with an abstract essence of God the
Absolute??® This personalist apoach takes an important place in constructing the
participatory political theology. Moreover, it is intrinsically linked to the freedom of the
person, both divine and human. Freeing oneself from the necessity and limits of the nature
and relating to the@erson of God, is the way tieosis of GO bed o rkierbg Gdad s,
Orthodox theology accepts freedom, communion, uniqueness, and irreducibility as defining

gualities of the personhood:

éthe person is not a second afreyistetice. Notirrg ispnore saeredy a n d
than the person since it constitutes the Oway of be
subjected to any ideal, to any moral or natural order, or to any expediency or objective, even of the most sacred
kind. In order tobe trulyandbe yourselfyou must be a person, that is, you must be free from and higher than
any necessity or objectivienatural, moral, religious or ideological. What gives meaning and value to existence
is the person as absoluteddom.

éThe person cannot exi st i pommuwnionl alt o wer. i GGowoti sa nfo
Love is arelationshig Per sonal identity can emerge only from | ov

é€The per s on urigeearslnrapeatdblié rf%

The relational concept of the human person developed by the Orthodox theology is
also rooted in the understanding of the human and divine natures in the personality of the
Godman Jesus Christ. The Eastern Orthodoxy remains committéue tbeaching of the
Council of Chalcedon (451) holding that in the dnpostasisof the divine Logos the two
natures one fully human and the other fully divineo-exist and interact. They are related in

422 7izioulas,Communion and Otherneskl5117.
423 |bid., 150154.
424 |bid., 166167.
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a unique, though antinomian, way 6i ncowmrf alsaenmddegabl vy, i ndi vi si
Certainly, due to its antinomian features, the notion of-gadhood is impossible to be
reduced to simple secular categories. The diam@man communion expresses the reality of
communion without collapsing or reducing the two distinct natimtesoneanother.

In the Orthodox view, it is important to distinguish between the Creator and the
creation, thus emphasizing the transcendence of God. On the other side, it is also crucial to
maintain the ontology of their communion, interaction, participations,tfiocusing on the

Goddés i mmanence to the created human beings.

Meyendorffin the following passage:

Moreover, the fact of the Incarnation implies that the bond between God and man, which has been
expressd in the Biblical concept of "image and likeness," is unbreakable. The restoration of creation is a "new
creation," but it does not establish a new pattern, so far as man is concerned; it reinstates man in his original
divine glory among creatures and iis loriginal responsibility for the world. It reaffirms that man is truly man
when he participates in the life of God; that he is not autonomous either in relation to God nor in relation to the
world; that true human life can never be "secular.” In JesustC&od and man a@ne in Him, therefore, God
becomes accessible not by superseding or eliminatingutimanum but by realizing and manifesting humanity

in its purest and most authentic foffn.

The doctrines oftheosisand synergy, or cooperation, expressing the relationship
between God and the human, could be interpreted in pofikiealogical terms. The image of
active humasdivine engagement and participation is typically paralleled to the clstatd
relations. h this line of thought, the contemporary Orthodox theologian Stanley Harakas

definessynerg 6 g3 Uy 2aU) in the following way:

As a general principle, the Orthodox Church has held a position on the ideal of Church and State
relations which may be callethe principle of synergy." It is to be distinguished from a sharp division of
Church and State on the one hand, and a total fusion of Church and State, on the other hand. It recognizes and
espouses a clear demarcation between Church and State, whilg fralla cooperative relationship between the

two.4%8

It seems that this definition afynergyin political-theological terms refers to the
doctrine ofsymphonigpresented in Chapter Four. In the contemporary conditions, however,
the two doctrines should not be confused as faryaghonids contextbound and limited to

25 Meyendorff,Byzantine Theologyl51-152.

“% gtanley S.Har akas, 6The Stand of the Orthodox Church
http://www.goarch.org/ourfaith/ourfaith®1 (last accessed®1.05.2015); Stanley S. HarakasContemporary

Moral Issues Facing the Orthodox Christifidinneapolis, Minn.: Light and Life Publishing Co., 1982).
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the imperial political theology or to its implications in the predominantly Christian Ration
states (the fusion between tlsymphoniaand Christian nation models). In its political
theological interpretationthe doctrine of synergy entails the impossibility of any sharp
division between the spiritual and the temporal, the divine and the humdar, as the
creation exists in order to take part in the divine.

It is defended here that the doctrinestlodosisand synergyshould not be used to
describe the existing relations between the church and the state, neither should the church and
the state bgaralleled to the divine and the human natures, respectively. Notwithstanding that
the political theology ofymphoniagrounds its notions in the mystery of Incarnatfdthis is
neither scripturally, nor theologically justified. From a theological poihtview, such
reductionism is deeply problematic. It is not correct to equate the idea of harmonious
cooperation and collaboration betwaerperiumand sacerdotiumpetween the state and the
church, with the relations between perfect humanity and perfect dii ty i n t he
personhood. Neither the state corresponds to the perfect humanity of Christ, nor is the church
a fully divine institution. Since there is no necessary doctrinal link between the theological
concepts ofheosisandsynergyand thesymphonianodel, the Orthodoxy should remain open
for an alternative politicatheological synthesis. This new synthesis shall correspond to the
core theological doctrines and shall take into account the surroundingpsditical context
shaped by the oegnition of the values of human dignity and human rights, constitutional
democracy and the rule of 14&?

For the purpose of constructing a participatory political theology, it is crucial that the
basic theological concepts explaining the interaction betwthe human and the divine
(theosis and synergy) reveal the personalist and participatory dimension (human person enters
into communion with the personal God and other persons) along with underlining the
universality of the process of divideiman commumin (in the person of Christ, the Son of
God, the human and divine natures enter into communion). Thus the doctrineosis
(divine-human communion) as a relational, participatory and personalist concept becomes a
starting and yet defining point in constting the contemporary political theology in an
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2. Ecclesia and Eucharist

For the task of outlining thparticipatory political theologythe theological concepts
of ecclesiaand Eucharist have a pivotal importance. They frame the complex relations
between the person and the community engaged in a spiritual experience, encountering the
divine presence and entering in communion with God the Trinity. Participation and
engagemendbf persons who transcend their own limitations (social, historic, natural, and
spiritual) in order to commune with others and all together with God is a profound experience
for Christians.

In Orthodox Christianity the concepts @cclesia and Eucharistare mutually
constitutive. This is defined in the contemp
eccl es*oho@yed.me mann 6the Ewaharist, understobd andslived as the
Sacrament of the Church, as the act, which ever makeShtech to be what she isthe
People of God, the Temple of the Holy Spirit, the Body of Christ, the gift and manifestation
of the new | i*“% & itsoofiginal tnderstareling chucgcleeclesia( @ @ a)d G a U
Omeans fAa gather iamglo Adro fasrs eambed aEmttalsé @&, oc hcuorncsl
a gathering whose purpose is to reveal, to realize, the Church. This gathenirasistici
i ts end and fulfill ment l i es i n i ts being
accomplished, whereihee uchar i stic fibreak®ng of breado t

The church as a eucharistic assembly being a concrete and local assembly of people
transcends its own limits and boundaries reflecting the universal orientation of the Christian
experience. Thecclesiaas Euchari stic assembly reveals Ot
Christ and not a partial unity but the full eschatological unity of all in Christ. It was a
concretisation and localisation of the gené&f Thus Christian universalism is practiced
within the boundaries of the local Eucharistic community, it does not contradict or threaten
the local church, rather it reinforces its universal dimension, its organic unity with the Body of
Christ.

The Eucharist is a constitutive event of the church to thenext is a true act of
assembly (Gi3Ussd) and communion o®fBynetghe Chr

(G g 3 U)ybetwedn the cleric who presides the Eucharistic assembly and the participating
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People of Goda U {*Y Thus the issue of personal presence and participation in the assembly
is emphasized as a prequisite for celebrating the Eucharist and as a constitutive element of
ecclesia Moreover, the image of the church tae Body of Christ (1 Cor. 12:27) of which
every Christian is a member, further accentuates the relational and participatory nature of
ecclesia This unique and salvific membership is fully realized in the Eucharist through the
participation in the communion of the Body and Blood of CHFsTheserelations could be
presented with the following equations: ecclesia = Eucharist = communion.
The politicattheological meaning of the concept etclesiadefined in Eastern
Orthodox terms is already analyzed in the literaftité special consideration igiven to the
different aspects oécclesia First, the church should not be interpreted as a purely earthly
institution, instead, it is thdody of Christ in which Godwuman communion is made
possible. The church is a new community born by the baptisatal\&nd the Spirit, based on
freedom (from all kinds of determinism) and love (of God and fellow humans). Being a
community, the church is neither an ordinary social organization, nor -susiétient and
autonomous organism beyond and outside the persid® substance is visible in the
communion of Christians, in their transformation as the elevated People of TGd.
understanding emphasizes a profound dynamic and transforming dimensumiesia being
a communal enterprise, and yet respecting the uniqueness of the human persons and,
certainly, it is not an organic unity that assimilates persons in an undivided totalizing whole.
Yet, the key understanding tiieosisas divinehumane communion, geires a particular
vi ew of tprimarily@ahaconmmianiod of free sons of God and only secondarily as an
institution endowed with®authority to govern
Second, t heofthibworldcbutisns h i6 & o lavirrg la driue position
that liberates it from being fully identified with temporal powers, institutions, traditions,
ideologies and nations. The church is eschatological in nature, awaiting the Second Coming of
the Son of God, the resurrection of the dead and feeelerlasting within the New
Jerusal em. tlhre tBhoidsy soefnsCeh,ricsst can never be i
ascended into heaven a8 Thik ifusher keinphasides nthe i s

impossibility of the complete immanence of the church and of its full engagement with this
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