SEVEN THESES ON
RELIGION AND WAR IN THE
FORMER YUGOSLAVIA

I have to apologize for focusing my contribution exclusively
on the problem of religion and war in the former Yugoslavia in an
international conference of wider scope on "Ethno-religious Na-
tionalist Conflicts and Communication". However, I should like to
emphasise that there is a particular value in exploring extreme
cases and in using so-called "thinking in extremes". Such cases and
such thinking offer an opportunity to disclose something structur-
ally very important that may remain hidden in other cases.

The first thesis is that the course of events in the former Yugo-
slavia since the mid-eighties, including the war now going
B on,may be considered as a stimulating case for a debate on
some aspects of the ethno-religious nexus in the context of con-
temporary social divisions, social cleavages and social conflicts. It
is also the most appropriate testing ground for detecting some
consequences of a possible religious involvement in a hot war on
European soil. In other words, the starting assertion is, that the
course of recent events in the former Yugoslavia has a very impor-
tant symptomatic charge for an exploration of the central prob-
lems of this conference.

It is, of course, possible to dismiss in advance such a thesis on
three major counts. First, by insisting that the war in the former
Yugoslavia has been a totally anomalous contemporary phenom-
enon with no symptomatic value at all. Second, by underlining,
that it is essentially outside of the mainstream of modern Euro-
pean political history due to the peculiar nature of the war being
fought in the former Yugoslavia, and by the type of political ideo-
logies used to motivate and legitimatize it. Consequently, it is to
be taken as a temporary phenomenon of purely marginal relev-
ance. Third, by maintaining that it is a temporary phenomenon,
resulting exclusively from a very peculiar convergence of essen-
tially contingent Balkan historical and social circumstances, and
not something with any paradigmatic relevance.

However, it should be remembered, firstly, that, as B. Barber
has underlined, there have been more than thirty wars waged re-
cently round the world, mostly of a tribal, racial, ethnic and/or
religious type (Barber 1992, 843). Secondly, it may be plausibly
maintained that the course of recent events, exploding in a war in
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the former Yugoslavia, is hard to interpret as a total historical novelty on European
continent in the current century. Therefore, it is no wonder that there have been so
many developments in the former Yugoslavia in the late eighties and early nineties
bearing the visible signs of something deja vue in modern European political history,
as well as in the modern history of the region. These range from massacres of civil-
jans on ethnic and religious grounds, ethnic cleansing, forced expulsions, so-called
"humane" exchange of populations, exclusions from citizenship on mass scale etc., to
a total war. One should remember that, as Anthony Giddens has written, "the twen-
tieth century world has been a bloody and frightening one" (Giddens 1992, 3), and
that the invention of total war has been an European one as "the generalization of war
to the whole of populations.” Total wars are deliberately conducted not purely against
the hostile armed forces but with the deliberate aim to break down and to obtain the
total submission of the respective enemy population in general (Giddens 1992, 330).
Therefore, it is not a radical novelty, characteristic of the former Yugoslavia, to find
current ideologies, such as the interpretation of national history as a kind of marty-
rology (in Serbian usage) or Calvary (in the Croatian one) to be now recompensed,
or to run into some kind of fascination with death as a sanctified sacrifice.! One can
read, for instance, in a book published recently by the Serbian Ministry for Informa-
tion, the following lines: "The Celestial Kingdom has been a historic and spiritual
message that people, forced to choose between unfreedom and death, accept death
as a regulative idea"? and so on. Moreover, in the final analysis, the political strategy
expressed by the famous formula "Every nation, one state, the entire nation in one
state", dominant today in the former Yugoslavia, has been a Western European one,
too. It seems, therefore, that there are good reasons to conclude that the recent events
in the former Yugoslavia have been more in accordance with the mainstream of mod-
ern European political history. It is perhaps some kind of delay that these event stand
outside the mainstream of that history. Thirdly, there are at least some indications that
the course of recent events in the former Yugoslavia may be taken primarily as the
extreme case of some contemporary trends of wider relevance. They disclose in a
brutal way what in other contemporary situations remains present but latent. To
substantiate this point one may quote some contemporary authors and their diag-
noses of trends persisting in a wider social context today. The first one is certainly P.
Glynn, writing recently about the advent of an age of Balkanization, that "on every
continent, in almost every major nation, and in almost every walk of life, the overrid-
ing political reality is that of increasing social separatism and fragmentation —a some-
times violent splintering of humanity by ethnic group, race, religion, and even (to a
less dramatic extent) such characteristics as gender or sexual orientation” (Glynn
1993, 21). The second one is N. Kokosalakis who writes that "as the world becomes
increasingly interdependent, and as the utopianism of modernity becomes explicit,
ethnic struggles and the assertion of identities become a prominent feature of the
contemporary world" (Kokosalakis 1993, 94). In this sense, the peculiarity of former
Yugoslavia may be in substance reduced to the fact that, as O. Kallscheuer (1993, 8)
writes, it has been the European region where, more than anywhere else, religious
memoirs and identities have become lately motives for bloody self-affirmation. The
third is G. E. Rusconi, who, asking himself whether Italy will remain a nation, has
come to conclusion, that even "a nation can cease to exist" too, and that under certain
circumstances the desire to search for or to "invent ethnic roots" more fundamental
than the historic nation may emerge (Rusconi 1993, 309).



the mid-eighties has not been purely accidental and totally unexpected. The

B cruel and protracted war, which exploded in 1991, did not just fall from the

skies, without anybody knowing why and how. It was easily foreseen and it was an

almost necessary consequence of a logic built into otherwise seemingly randomly

connected events since the beginning of the crisis in the former Yugoslavia. Conse-

quently, the role of religion in the course of events in the former Yugoslavia has to be
projected on the background of that logic.

Such an assertion may be challenged on two major counts. First, that it is in sub-
stance wrong to consider religion as a war-generating factor, since it has allegedly
been shown to be a peace-producing and unifying one. Second, there is no convin-
cing reason to assume that the war in the former Yugoslavia has been a religious war,
or that the religious factor has been the crucial one in it.

Certainly, one may reasonably challenge any a priori assertion about the inherent
war-generating quality of religion as such, but at the same time one should be very scep-
tical about the opposite: the a priori claim that religion has always been a peace- and
harmony-generating factor. There is at least some truth in the assertion that "thirty cen-
turies of history have demonstrated the reality of wars of religion. Today it is the dec-
larations of Ayatollah Khomeini which have alerted the attention of the general public
to the persistence of such a phenomenon, but there is also Ireland, first a war for inde-
pendence as well as in a war of religion, there is Israel, Lebanon where the war rumbles
on in the name of a God unique, there is Iraq which in spite of the secular character of
its regime does not hesitate to make an appeal to the jihad" (Torrelli 1992, 9).

Therefore, it is legitimate to raise the question of the role of religion in social con-
flicts including wars, and also the question as to "whether three religions (all mono-
theistic) have been or are still in the same degree vectors of the war" (Torrelli 1992, 11).
Furthermore, it may be conceded that the war in the former Yugoslavia has not been
a classical religious war, interpreted in terms of a holy war (see Touscoz 1992, 93).
However, the question of the possible role of religion in that war cannot be reduced
simply to the question of whether or not it is essentially a holy war. Consequently,
insisting that the war in the former Yugoslavia has not been a classical religious war
or holy war does not make superfluous discussion of the possible role of religion in
the actual war. Neither does it exclude in advance any important involvement of re-
ligion in that war in the same way as, for instance, the involvement of religion in the
never ending war in North Ireland, or the seventeen year long war in the Lebanon,
or in the never ending multifaced war in Palestine.

It seems very plausible to argue that a war generally does not have to be a holy
war to be a religious one for it to be a war with some kind of religious involvement.
It can be:

(a) a war with some explicit, religiously defined goals, included into the set of
declared major war objectives, which are prevalently of non-religious nature;

(b) a war generated by a strategy of a purely political type, obtaining unconditi-
onal legitimacy in explicit religious terms. It may be explicitly legitimized by the
respective ecclesiastical organizations, acting as legitimating systemic political
institutions of the first order;

(c) a war having obtained a partial religious legitimation at the level of political
strategy, but not the same legitimacy at the level of political tactics or moves;

(d) a war waged purely as a political war with no religious war aims at all, but
obtaining additional religious legitimacy as 'a just war', due to the concrete circum-
stances of the way it broke out and is being conducted;

I The second thesis is that the course of events in the former Yugoslavia since
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(e) a war referring to transcendence, defined in a nonconfessional way, because
"any transcendence may be captured to serve national or social causes", and such a
capture "may feed the legitimacy of an international as well as civil war" (Torrelli
1992, 11);

(f) a war of purely secular faiths, in terms of a conflict of believers against
believers (croire contre croire, in P. Michel's terms; Michel 1993), opposing one world
order with another, one absolute truth to another absolute truth (Torrelli 1992, 26);

(g) a war with religion involved in it negatively, by contesting and delegitimat-
ing it explicitly in strictly religious terms;

(h) a war, having visible and important religious consequences, direct as well as
indirect ones, welcome or not, expected or unexpected etc.

It is evident that the role of religion in the former Yugoslavia may be plausibly
classified under all of the headings in this classification, except (g).

Furthermore, it ought to be added that the analysis of the role of religion in the
war in the former Yugoslavia should not be reduced only to its involvement in the
actual war since its beginning. It ought to be enlarged to include role of religion in the
preceding exacerbation of social divisions and cleavages, as well as in the previous
intensification of social conflicts to the state of extreme incandescence, in an area
considered as the optimal testing ground for ecumenism and pluriconfessional coex-
istence and cohabitation.

Finally, there are at least three relevant empirical facts that should be noted pre-
ceding any sophisticated analysis. First, it is a hard fact that it is mostly the be-
lievers and the members of different confessions who have been killing one anoth-
er, who have been destroying other people's homes and churches etc. Second, there
is no doubt that religious symbolism has been widely used by the opposing sides in
recent political conflicts in the former Yugoslavia, including the armed ones. It has
been used either in a positive sense, for self-identification, or in negative one for the
identification of enemies. Third, there is no doubt that the war has had so far some
very important consequences for religions existing in the former Yugoslavia. For in-
stance, (a) by changing the religious map of the area in an important way, (b) by
changing the actual position of different religions within different institutional
frameworks from extra-systemic or anti-systemic to intra-systemic or supra-system-
ic, (c) by altering in an important manner previous relations among existing religions
from dialogue to confrontation, (d) by important transformations in the content of
the religions in the area, especially altering the balance between universalism and
parti-cularism in different religious cultures by emphasizing the particularist mo-
ments, (e) by important changes in the external environment of religious activity, pri-
marily in the degree of freedom for activities of particular religious organizations in
some parts of the country.

as a necessary consequence of an otherwise totally spontaneous process

B of exacerbation of existing social divisions and cleavages, but as an

easily anticipated consequence of deliberately chosen and elaborated political strat-
egies. In substance, it is a war that broke out almost as a necessary result of political
strategies, deliberately elaborated and chosen. These became dominant in the mid-
eighties and have been moving along collision courses, leading to frontal confronta-
tions, and from clash to clash. From the beginning they implied the recourse to orga-
nized political violence on mass scale and a systematic resort to arms. The crucial fact
is that dominant political strategies have been inspired either by the famous formu-

I I The third thesis is that the war in the former Yugoslavia did not explode



la of Mazzini: "One nation one state, and only one state for every nation" or by the fa-
mous principle, described in 19th century German political thought as the principle
of nationality (Nationalititsprinzip), which proclaims "Every nation one state. The
entire nation in one state.” These slogans have been applied in a territory with mixed
populations. The respective political strategies have been in substance nationalist, if
nationalism is defined as a political principle requesting that the State and nation
should be congruent (Hoogh 1992, 21), and if nationalism means that all social prob-
lems ought to be subordinated to the notion of nationhood (Markus 1993, 332). In sub-
stance, the dominant nationalist imperative, in E. Gellner's terminology, which de-
mands congruence between the state and nation and the creation of some kind of
political roof above a culture in a plurinational region (Gellner 1986, 96), paved the
road for solving national problems by recourse to organized political violence on a
mass scale and by resort to arms. Ultimately it led to a cruel and prolonged war. In
the final analysis the war in the former Yugoslavia has fully confirmed von Clause-
witz's thesis that war is nothing else but a continuation of politics by other means. It
would probably confirm a rephrased version, maintaining that future politics, when
peace is finally established in the area, will be in substance the continuation of the war
by other means and methods. At the same time it has corroborated Hobsbawm's con-
clusion that a territorially homogenous nation should be considered a political pro-
gramme usually realized by barbarians, or at least by the use of barbaric means and
methods (Hobsbawm 1992, 147).

The fourth thesis is that the opposed nationalist political strategies have
obtained explicit religious legitimacy since beginning of the Yugoslav
B crisis, with the initial exception of the Islamic community in Bosnia and
Herzegovina. In substance, there has been a profound compatibility both between the
political formula "One nation one state” and the older religiously coloured formula
"One God, One Land and One Nation" and with the traditional view of religion as
being an essential component of the respective national identities, a crucial compo-
nent of the national state and a crucial mark of distinction from the others. This has
come about in the context of a trend, described by R. Robertson as a trend of world
dimensions, of the "politicization of religion" and "religionization of politics” (Rob-
ertson 1989, 13). The later legitimating references from all sides to the doctrine of a
just war should not obscure this fact.

The politicization of religion has been going on along the lines of official politics,
even if there is occasionally some critical rethinking, partial dissent and explicit dis-
tancing. It may be detected primarily in the political instrumentalization of religion,
as well as in a religious instrumentalization of politics in almost every corner of the
former Yugoslavia. In the first case, there is a visible process of the mobilization of all
the resources available, including the religious ones, for political purposes in a situ-
ation of increasing social conflict. In the second case, there has been no realistic like-
lihood of a religious riconquista of a secularized society, and of a radical elimination
of the atheistic ancient regime, without a religious intervention in politics. It seems
that under such circumstances there is no better political and ideological shock ther-
apy for turning a secular society into a confessional one than by stimulating a high
tide of nationalism even with high probability of it leading to a war.

The parallel process of religionization of politics may be identified primarily in
a strong inclination to present crucial political ideas and crucial political subjects as
deserving total and unconditional adherence, an essentially non-negotiable support,
and an overheated veneration, which is in substance religious or parareligious.
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The most important aspects of this process have been the following;:

(a) A systematic and lasting inclination to give religious attributes and connota-
tions to key ideas in everyday political usage, even if they are of mundane origin. The
visible intention is to increase their non-negotiable attraction and to intensify their
emotional charge, as well as to protect them, by explicit sacralization, from any pos-
sible political criticism and immunize them from public dissent. They have thus been
given an ultimate political legitimacy of an essentially numinous nature. Examples

"on "non

are the current political discourse about "sacred Croatia", "sacred Serbia", "celestial

"o

Serbia", "eternal Croatia”, "the sacred territory of the fatherland", "the sacred and
untouchable frontiers", "the sacred will of the people", the "sacred history of the
fatherland” and so on;

(b) The existing social, political and cultural differences are projected on to an
overstanding and overarching horizon of a metaphysical nature. This transforms
primarily political conflicts into conflicts quasi sub specie aeternitatis, or aspects of the
so-called "Grand History". It describes them ultimately as conflicts between different
and opposed human types, between irreconcilable types of culture, between antag-
onistic types of civilization, between essentially opposed worlds as such etc. This
reduces the possibility of their normal and peaceful coexistence and elevates the ac-
ceptable price to be paid for conflicts and war;

(c) A pervading and systematic manicheism, applied to the current conflicts,
portrays the opposed parties, on the one side, as the angelic or quasi angelic per-
sonification of the Good as such and, on the other side, as the diabolic or quasi dia-
bolic incarnation of the Evil as such. One side is depicted as God's side and the
other stigmatized as Satan's side;

(d) A visible and almost official usage of the current interpretations of national
history, on the one side, in terms of a genuine and sacred martyrology (in Serbian Or-
thodoxy) or a Calvary (in Croatian Catholicism) or a holocaust (in Bosnian Islam).
These are presented as glorious in proportion to the quality and quantity of suffer-
ings and victims that have to be recompensed or revenged. The respective nations are
seen in terms of a privileged historic mission, which is quasi salvational in accordance
with the eternal plans of Providence, or in terms of a national historic dedication,
chosen in advance and non-negotiable, in which all are turned to Heaven and com-
mitted to the celestial cause and spiritual values;

(e) An eternalization of the nations involved in terms of an Urvolk, and in terms
of their fundamental, allegedly suprahistoric and immutable qualities;

(f) An almost permanent resort to a theory of diabolic conspiracy (allegations
range from a Masonic one through a Comintern one to a Vatican one respectively)
against this or that nation in official interpretations of recent, crucial political events.

The final results of such a religionization of politics may be plausibly described
as a kind of absolutization of some, otherwise controversial, political goals as well as
their convincing sacralization. Using P. Michel's terminology we may see this as the
deliberate reintroduction of politics with ultimate references and re-enchantments
(Michel 1993, 230).

It is most important to emphasize some of the consequences. It is evident that it
has been confirmed that the war, as well as all organized violence on mass scale with
widespread mobilization of resources and with enormous sacrifices, needs some
superior reference points, preferably of a transcendent type and referring to some
supreme order different from the material, utilitarian and everyday. Furthermore,
there is no wonder that the war in the former Yugoslavia has obtained traits similar
to a holy war or jihad. For instance it has been very close to "a new war between 'be-



lievers' and 'heretics' ", or "a manichean war in which the enemy has to be satanized".
Therefore, a very particular notion of the enemy has become dominant: "the enemy
becomes a human type to destroy: either he is to be 'converted', or he must disappear”
(Torrelli 1992, 26). Consequently, the war has become more than a pure instrument of
politics. It has become a sign of identity, an expression of community and an end in
itself (Barber 1992, 843).

The fifth thesis is that the involvement of religion in the course of events in

the former Yugoslavia, exploding in a cruel war, has been facilitated by a

® very specific notion of the nation, which is now almost the dominant one

in the former Yugoslavia. It is a notion described by some authors as an "East Euro-
pean" as distinguished from the "West European” one.

It may be argued that there is in the background a very specific notion of the na-
tion prevailing in the contemporary confessional cultures, Orthodox and Catholic,
and lately also in the Islamic one. One has to be aware that, as Schnapper has recently
underlined, there are at least two different histories of the nation and two different
ideas of it, which have been permanently opposed, and that the histories of the con-
struction of the nation and national ideologies have been different in the European
East and European West. "In different languages, the thinkers of nation have opposed
the nation, civic, voluntary, contractual of the West to the nation, populist, organic,
naturalist or ethnic of the European East. To the people of citizens of the West has
been opposed the people of ancestors of the East" (Schnapper 1993, 155). The first
notion goes back to the French revolution, and "it defines the nation in non-ethnic
terms. This notion of nation has called upon the idea of nation-citizenship as opposed
to an ethnically based definition of what nation is." The crucial moment in this defi-
nition has been "the idea of the nation as an association of citizens, each of whom pos-
sesses certain rights to be guaranteed and safeguarded by the state" (Schwarzman-
tel 1992, 55). In this case the nation is defined on the basis "of the idea of citizenship
and of a commitment to pluralism”. This signifies that the nation is not to be under-
stood in terms of a community which is ethnically and culturally homogenous, and
it has been at least in principle open to all who participate in common political life.
The other notion is more ethnic than political, and it has been based upon the idea of
an exclusive belonging to a collective entity, characterized by cultural homogeneity
which tends to be closed. Consequently, the polity has been conceived of as being
based upon ethnie, the Urvolk, the pre-existing historic-biological community, and the
state has been considered to be the supreme, almost sacred, political incarnation of
such a community and its Wesenswille in F. Tonnies' words. It is not primarily and
necessarily a state of law, based upon the democratically articulated political will of
~ equal citizens, by definition negotiable and open to criticism and contestation, or by
rational and competent public discourse (Schnapper 1993, 156). The second notion
introduces or legitimatizes a discriminatory distinction between citizens of the first
order and the citizen of the second order, according to their national identity, or be-
tween citizens and subjects. The former enjoy full citizenship rights and the latter are
excluded from some elementary citizenship rights.

It is the "East European" notion of the nation which is more congenial to the tra-
ditions and cultures of the operative religions in the area. It ought to be added that
these two notions of the nation have been frequently connected with two different
interpretations of the right to self-determination: a nationalist one and a liberal-demo-
cratic one. These have very serious consequences in an area characterized by mixed
populations (Neuberger 1994, 142). One should remember that the first leads to an
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attitude which has been described by R. Emerson in a very cynical manner: "My right
to self-determination against those that oppress me is truly legitimate, your claim to
use the same right against me is totally inadmissible" (quoted from Neuberger 1994, 157).

The sixth thesis is that the religions existing in the former Yugoslavia
have played an important role, although not one of the first order, in the
m developments of a social crisis since its beginnings in the former Yugo-
slavia. First, they played an important role in the initial stage of the crisis, primarily
by participating in the process of deepening the persisting social divisions and cleav-
ages along the national lines. Their contribution lay in projecting these divisions to
an overarching quasi metaphysical level - to the level of so-called Grand History.
Second, they played an important role in the intensification of the existing social con-
flicts generated by the crisis, and in fixing such conflicts on the lines of national di-
visions. They thus confirmed ]. Coleman's view that, when religion is important to
men, then it is religion that draws the actual battle lines in circumstances which are
favourable (Coleman 1956, 46). Third, they served as a kind of ideological bridge
connecting the high brow nationalist political strategies with everyday life. Fourth,
they have helped, by legitimizing in superior religious terms the dominant nationalist
political strategies, to reduce the possibility of political dissent and opposition.

The seventh thesis is that the course of events in the former Yugosla

via, and more particularly the course of the war, have in the long run

B led to important changes in the role of religion. There has evidently

been some critical rethinking about the previous almost unconditional religious sup-

port to the dominant virulent nationalist political strategies and some withdrawal of

their previous legitimation in superior religious terms. There has also been some dis-

tancing from some moves and actions of official politics. The initial siding with the

warring sides and the previous religious legitimacy given to such political strategies

have been gradually revised. Practically, the initial religious legitimacy given to the

dominant political strategies has been turned from a total and unconditional one into
partial, qualified and conditional one.

It may be claimed, of course, that such a turn has been generated primarily or
exclusively by an overdue and slow re-awakening of genuine religious sensibility,
becoming fully aware of the tensions existing between the religious ethics of universal
human brotherhood and politics, which is always involved in this or that way with
organized violence. Or it could be claimed that it is motivated by some kind of de-
layed awareness of R. Neibhour's warning that the Christian faith ought to persuade
us that political controversies are always conflicts between the sinners and not be-
tween the sinners and the righteous men and sinners (see Elshtan 1987, 157). How-
ever, it seems more plausible to point out that there have always been many ways to
find a kind of adjustment between the religious ethics of universal human brother-
hood and bitter political conflicts and cruel wars, as well as aggressive nationalist
political strategies.

It may also be claimed that the change has primarily been induced by a gradual
raising of religious awareness of the unexpected cruelty of the war and, more particu-
larly, by the crimes and misdeeds produced on mass scale by a war which has been
waged as total war between nations as all-involving collectivities. There is no doubt
that witnessing such actions has brought about some kind of awakening of religious
ethical consciousness. However, one ought not to overestimate the impact of the
cruelty of war on the attitudes of the religions existing in the area. Even a superficial



analysis may detect some rather shrewd strategies elaborated in dealing with the war
crimes and misdeeds, mostly based upon a fine distinction between the abstract and
concrete, between ours and theirs. Firstly, there has been an abundance of strong re-
ligious condemnations of war crimes and misdeeds in very general and abstract
terms. There have been condemnations of them as the presumed results of the polit-
ically neutral intervention of evil demons, which have penetrated into human hearts
and have obsessed so many human minds (as claimed, for instance, by the Serbian
orthodox patriarch Paul), or as a result of the sinful human nature as such, gone lately
almost mad. But the result, in both cases, is practically to absolve the respective po-
litical strategies of their ultimate responsibilities for war crime actually committed
and the real cruelty. Secondly, there have been many and frequent public appeals
from all the confessional sides to their respective believers and members to abstain
from war actions contrary to religious ethics, but these are often formulated in terms
in accordance with a persistent hatred of others and with the dominant demonization
of the other side. Thirdly, there have been frequent public condemnations, in very
strong concrete terms, of all the war crimes and misdeeds committed by the other
side. Fourthly, there have been no public condemnations whatsoever of the concrete
crimes and misdeeds committed by the warring side the respective confessions have
been siding with. Fifthly, there has been a kind of systematic and deliberate confes-
sional participation in the officially induced and enforced conspiracy of silence (a
kind of omerta to use an Italian term) on such acts. Finally, there has been an aston-
ishing lack of any kind of public protection of the victims of misdeeds committed by
one's own side if the victims have been of the wrong nationality i.e. considered hostile.

All such moments have been certainly operating in stimulating the changes men-
tioned before but the main cause is to be found elsewhere. It is to be found primar-
ily in the growing awareness of the unexpectedly high price the respective national
communities involved in the war have to pay for the war and, in the final analysis,
for the dominant political strategies which initially obtained unconditional legitimacy
in religious terms. And that means a gradual process of growing political sobriety in
view of the tragic consequences of the respective political strategies which were for-
merly supported, and moreover, in view of the even more tragic possible outcomes
of the continuation of such political strategies in future. Therefore, it is not very dif-
ficult to identify the turning points in attitudes in the respective religious commun-
ities: in the Serbian Orthodox community, it was the growing awareness of the trag-
ic consequences of the official political strategy "One nation, one state, and the entire
nation in one state" for Serbia and the Serbian nation, primarily as a result of the
impact of sanctions and intervention of the international community, and the even
more tragic outcomes to be expected in the future of such a political strategy for that
nation; in Croatian Catholicism it was the realization of the tragic consequences for
Croatians living in Bosnia, resulting from an official political strategy hostile to pluri-
national and pluriconfessional coexistence and aiming at partition.

Consequently, it may be concluded that very important changes have been stimu-
lated rather by an intensified sense of political realism and a heightened national re-
sponsibility than by a sharpening of genuine, respective religious ethics of universal
human brotherhood.
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Notes:

1. One may compare the following words written by an Irish writer in 1917: "Bloodshed is a
cleansing and sanctifying thing, and the nation which regards it as the final horror has lost its
manhood. There are many things more horrible than bloodshed; and slavery is one of them"
(quoted in Kamenka 1976, 74), and the words published in a contemporary Serbian Orthodox
theological journal: "War is horrible, the result of human fall, and one has no intention to glorify it.
However, the peace which the world has been negotiating for is enormously more horrible"
(Kalomiris 1990, 21).

2. Quoted in Republika, 1994, 6, 87-88, 2.
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SRDJAN
VRCAN

SEDEM TEZ O RELIGIJI IN
VOJNI V NEKDANJI
JUGOSLAVLI

I. Dogajanje v nekdanji Jugoslaviji od sredine osemdesetih let
naprej je izjemnega pomena za razumevanje povezanosti
etni¢nega in religioznega v sodobnih separatizmih in konfliktih
v mednarodnih razseznostih ter v mnogih vojnah.

2. Vojna v zaletku devetdesetih je bila vsaj delno pri¢akovana
oz. jo je bilo mogoce napovedati. Ne gre za klasi¢no versko
("sveto") vojno, ima pa vera v njej pomembno vlogo.

3. Vojna v nekdanji Jugoslaviji ni posledica niza nakljucij,
ampak zavestno izbranih in izdelanih politi¢nih strategij.

Te strategije so nasle navdih predsem pri Mazzinijevi formuli
"En narod, ena drzava, in samo ena drZava za en narod"

oz. pri znamenitem nacelu nemske politi¢ne filozofije

19. stoletja, ki je ravno tako zahtevalo vkljuditev celotne nacije
v eno samo drZavo.

4. Spopadi med nasprotnimi politicnimi strategijami so na
samem zacetku jugoslovanske krize dobili versko legitimnost,
z izjemo muslimanske skupnosti v Bosni in Hercegovini.

V bistvu je obstajala tesna povezanost politicne formule

"En narod, ena drzava" s starej8o, versko obarvano formulo
"En bog, eno ozemlje, en narod", pa tudi s tradicionalnim
obravnavanjem vere kot bistvene razseZnosti nacionalne
identitete in nacionalne drZave ter razlikovanja od "drugih”.
Ocitni sta tendenci politizacije religije in religijizacije politike.
5. Vpletanje religije v konflikte v nekdanji Jugoslaviji je olajseval
specifi¢no razumljen pojem naroda, ki ga nekateri avtorji
oznatujejo za "vzhodnoevropski pojem” in katerega temeljne
pomenske razsZenosti so populisti¢na, organska

in naturalisti¢na (ali etni¢na) nasproti "zahodnoevropskim”
razseZnostim civilnosti (drZavljanstvu), prostovoljnosti

in pogodbenosti, ki jih je uveljavila francoska revolucija.

6. Religije so imele v nekdanji Jugoslaviji pomembno vlogo

v oblikovanju druzbene krize, saj so prispevale k poglabljanju
nasprotij in povezovanju le-teh z nacionalnimi razlikami; bile
so neke vrste most med "visoko nacionalisti¢no politiko”

in vsakdanjim Zivljenjem; s podporo vladajoci politi¢ni strategiji
so zmanjSevale moZnosti opozicije.

7. Vojna v nekdanji Jugoslaviji je v relativno kratkem ¢asu
pomembno spremenila vlogo religij. Predvsem je obudila
religiozno ob¢utljivost in sproZila problematizacijo poprej$nje
brezpogojne podpore cerkva vladajo¢im politinim strategijam
in nacionalizmom ali celo odtegnitev legitmizacije.
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