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1. Introduction

In former Yugodavia the socdis regime hedd the dominant pogtion in public life for
decades. The role of the church was more or less redtricted to the private sphere and was
modly opposad to the sodidist authoritetive politicd discourses From the late 1980s on and
cumingting in the breek up of the Yugodav dae, the public role of the church has been
profoundly re-evauated The church supported the upcoming nationd palitics by judifying
and dirring up nationd differences and sometimes even ndiond hared. Following the
increedngly influentiadd nationd  political  discourses, religion occupied an important place in
the collective identity of the people — primaily on a naiond-ideologicd leved, but to some
extent dso ontheleve of every day practices.

In this pgper, | would like to draw dtention to this shifting reation between politics and
rigion by andysng naratives and every day practices which ded with rdigion and its
connection to politics | will focus on naraives | collected and religious practices | observed
among Croatian Serbs in their exile in Belgrade, during my anthropological fieldwork among
Searb refugees in 1996 and 1997. These Serbs had lived in the so cdled “Krgind from 1991-
19%5. The “Krgind’ was occupied by Serbian forces and was located in the Republic of
Crodtia, which had been prodamed in 1990. The refugees fled the region in the direction of
Serbia because of the Croatian military (re-)conquest of the“Krgjind’ inthe summer o 1995.

During my fiddwork in Belgrade, the shifting relaion between politics and religion was not
a the centre of my resaarch. Rather | wanted to explore the impact of war, flight, and the
confrontation with the ethno-nationd “homdand’, Serbia, on the df-asoription of collective
and egpedidly nationd identity among these Serbian refugees from Croatia® However, parts
of the open interviews | conducted and observations | made during fiddwork aso highlighted
the role of rdigion in (presenting) the past and sructuring and interpreting the present. In fact,
the rdaion of refugees to rdigon and politics tuned out to be vey important in
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understanding the shifting wegroup identities of these refugees, because Serbian nationd
identity is very much bound up with the Orthodox confesson.* In this paper | want to present
my findings by deding with the following quesions how is the rdation between the politica
regime and rdigion in socidigt times remembered and how is this relation defined now? How
is (the memory of) rdigion usad to criticize the former socidist political regime and to oppose
the regime of MiloSvic in Serbia? In what way are (traditiond) religious practices used as
mechanisms of opposition to current politica and socid processes?

As this aticle is manly based on empiricd materid | collected in 1996 and 1997, it focuses
on naratives and obsavaions which were  degply influenced by the two man violent
trandormations; firdly, the violent bredeup of the socidis Yugodav dae stating in 1991,
which caused widespread nationdization, “ethno-nationd” war® and forceful occupation of
those regions in Croatig, in which Serbs were perceived to be the “mgority of the populaion”
and secondy, the forced migration of Croatian Serbs after the Croat military re-conquest of
the region in 1995. Those vident trandformations turned many Crodatian Serbs into refugees
and changed ther lives severdy. Memories of the rdaiorship between the politica regime
and rdigious practice in socidig times and naratives dbout present day rdigious ideology
and practice were therefore often coloured by these events. They were used to interpret the
present-day conflicts of the Serbian refugees in Serbia, where refugees saw themsdves
betrayed by ther own “dae’, in the form of the politicd regime of MiloSevic. Reigious
ideology, rdigious practices and memories of these were used as means of, and space for,
opposition to the regime.

In dressing the congtructed character of remembrance, | refer to Halbwachs who sates that
remembrance is in mogt cases a recondruction of the past with the help of events from the
present. Those events are often caused by the politicd system and ideology. Numerous socid
scientists showed thet in the case of former Yugodavia, as in other totditarian or authoritarian
regimes, political ideology was very successful in (re)condructing a pest to suit ther own
needs® In former Yugodavia, the socidist reading of the past was superseded by the national
reading of the past, which was just as authoritarian as the former and served the interests of
warring- parties. However, Habwachs dso dates that the reading of the present is not only

4 Nationd identity may be based on cultura vaues, which traditiondly for Serbs were tightly bound up with
membership of the Seabian-Orthodox confesson. Or it may be founded more on a subjectivepoalitica
underganding of the naion, which implies a rule of law and a common underganding of norms and vaues
among citizens. The nationa identity of a people might shift between these two diverging definitions, sometimes
relying more on the one, sometimes more on the other. For the definition of culturaly based netiondism and
E)oliticd ly based nationalismand its connection to former Y ugodaviasee Sundhaussen (1994).
For adefinition of ethno-nationalism see Sundhaussen (1994)
® See Denich (1994), Hayden (1994), Sundhaussen (1994), Grandits (1998)



influenced by the higoriography of the officd ideology, but by the individud and
remembered experiences of the people. The individuad experienced past might even be more
important for andysng the present than the officid higtoriography (1984:55). Those
individud memories might gain the daus of a collective memory, a “hidden higory” which
might be contrasted with the authoritative discourse of the politicl regime’ However, as
Connerton (1989) dresses, specid inditutions or at least mechanisms are needed to generate
such collective remembrance. Next to the politically condructed character of memory, | want
to drav atention to the impact of individudl experiences and practices in (re-)defining the
relaion of palitics to rdigion.

Taking these condderations into account, | would like to present three arguments in this
paper:

1. In persond memories of Serbian refugees from Croatia, religion was differently practised
by Croas and Sebs in socidig times. The weskness of Serb Orthodox rdigion under
socidism was often seen as a sgn for the sronger suppresson of the Serb nation by the
socidig regime in comparison with the Croat nation. However, it was dso seen as a Sgn of
fragmentation of the Serb nation-group.

2. In refugees nardives, reigious dfiligion was dso used to citidse Milofvic and his
regime, who was seen as the successor to the socidigt regime. He was depicted as a nort
believer who threatered the solidarity of the Serbian nation. In consequence of this argumert,
religion was seen as an expresson of nationd Solidarity of the people in Serbia and for some
aso as a way to bdieve in a (mythicd) reganing of the so perceved Serbian nationd
territory.

3. Rdigious practices were to some extent a way of mantaning rdaions before flight. For
Serb refugees from Krgina it was a mode of exchange and means for creating solidarity
between Krgina-refugees in genad and between the former neighbour and village
communities themsalves In this way, they created oppostion againg the politicdl mainstream

in Yugodavia

2. Background

The Krgina-area in Croatia, the home region of the refugees | spoke to, was traditiondly
inhabited by Croats and Serbs to a rdativey equa share. While language and many socid

" The four scientists mentioned in the previous footnote explain the success of the authoritetive nationa ideology
emergirg in the late 1980s by refaring to individud memories of war crimes in WW2, which have not been
recognized by the former dominant politica ideology (ibid.), but which exised as an unofficid past and which
could be presented as collective memory by the new dominant nationd ideology in the late 80s.



habits were for centuries smilar, the two groups differed in rdigious practices. Catholicism
and Orthodoxy became the markers of nationd identities for Croas and Serbs respectively in
the process of nationdisation from the (late) 19th century onwards. Although, during World
War 11, the Krgina eventudly became a sronghold of the Communigt partissn movement, the
influence of naiond antagonisic and paramilitary groups, such as Serbian Cetniks and
Croatian UdaSa, played a mgor role in laer wegroup formation. Cetniks and Udasa
propounded an ideology of a pure ethnic Sarb or ethnic Croat state respectively. Especidly in
the Krgina region, which during World War Il was part of the Croatian fascist “UdtaSastate’,
many Serbian inhabitants became victims of ethnicdly motivaied village rads or were killed
in the biggest concentration camp, Jesenovac. Whole villages and many churches were
destroyed. In 1945, a end of the war, patisans in the mgority Serbs took “revenge’ and
massacred 10.000s of “Ugtade’ and followers of the UstaSa-date following their detention at
the Sovene-Audtrian border near the city of Bleburg.

Socidisn and its ideology of “brotherhood and unity” diminished the we-group-boundaries
between the two nationd groups. While church services were abandoned by paty members,
interethnic marriages became more common. However, the numerous crimes committed
during World War |l were presented in an idedlogicd way, which made it impossble for the
two ddes to come to terms with the past. On a private leve, Sories about those crimes il
circulated and were passed on from generation b generdtion. In the late 80s, during the strong
economic  recession, the dories adout crimes were popularised and very soon acquired
nationd connotations. This again girred up interethnic fear between Croats and Serbs. In this
idedogy amed a escdaing conflict, reigion was agan used as a marker of Croatian and
Sabian nationhood and acquired increesng importance. When Croatia announced  its
independence in 1991, Seb extremig pdliticdians announced the “Serbian Republic  of
Krgind' in the southern pat of Croatia The territory was defended by military force and the
avilian Croats living there were violently expeled. Contraging with the former politica
regime, the new nationdis regime dated renovating Orthodox churches and  introduced
reigious lessons in schools. The political leadership itsdf went to church-services, celebrated
the Sava-festivd and was on good terms with the dergy. The flag of the “dsae’, its coat of
ams and its anthem showed Serbian-Orthodox symbols (Radic 1998:198). A unification of
the Krgina-Serbteritory with the other so-perceived “Serbian” teritories of Bosnia
Herzegovina and Yugodavia to form a common “Serbian state” was aspired to by the larger
pat of the populaion. However, this plan was not redised. In 1995, the Serbian population



was driven out of the region by the Croatian army. They mostly sought refuge in Serbia (and
partly in Bania).

In exile in Serbia, Krgina-Serbs started to be degply disgppointed with the Serbian dtate they
fdt betrayed by the politicd leedership of Milo%evic, which did not support them during the
Croatian military offendve.  Furthermore many KrginaSerb  refugees lived under
economicdly very difficult circumstances and were often discriminaeted againgt by civilians in
Serbia® However, in Serbia they could rely on the Serbian Orthodox church, which itself was
in oppogtion to the regime of Milo%evic. In this way, they could retain ther nationd point of
view, but criticize the politica leedership.

3. “Suppression of religion” under socialism, and symbolic revival of religion as national
marker

In ther naratives many Sarbs sad that they did not (or not often) vidt churchservices in
scidig times. Many older informants said that they would have liked to vist church
sarvices, but that they feared the consequences. Older people who ill went to church during
socidisn sad that they went only in secret or a leadt, that they did not dress rdigious
worship in public. Younger informants confessed that they were not brought up in a rdigious
way, but in the socidigt tradition, and therefore did not care for church visits,

In their reminiscences informants pointed out the different reigious practices of Serbs and
Croats in Krgina According to collected narratives, Croats regularly went to church services
while Serbs did not go.

Thus one 25 year-old woman remembered:

“1 never went to church, although my parents (atleast my mother) often went . (...) Under the
Croats, it waspermissibleto go to church, while under the Serbs, it was not well looked upon.
Only Tito was important. The Orthodox church was neglected after WW 1. My teacher told
me not to go to church. That it is not good. | went to church for the first time when | was
about ten years old. There was a big festival in the church. When | went to school the next
day, the teacher was yelling at me. (...)"

An other male informant of about 40 years remembered:

“My house was regularly visited by a priest, and | read many books about Serbian
monasteries. (...) We (the Krajina-Serbs) never had enough priests. During communism we
were not allowed to say that we were going to church. Weweretold that God isdead. Inthis
region, people lived for 50 yearsin fear. (...) The Serbian people of thisregion did not visit
the church. They feared the special police (milicija) or something like that. Snce WW 11 we
had only two or three churches in the whole region. This was different in Sovenia and
Croatia [he means the other parts of Croatia which were predominately populated by

8 Some of them returned to Croatia as soon as was possible, but here they are discriminated againgt by Croatian
(politicd) indtitutions and individuas.



Catholic Croats]. Many people visited the church there. | wasin Zagreb and have seen that
people went to church. (...) My father always said that | should take Orthodox churchlessons.
But | said, | would not go. Today | think of my home-region and | think, that it would not have
been a bad idea. | could have been an Orthodox priest now...”

In the quoted narratives, suppresson of Orthodox rdigious practices by the socidigt regime
was perceived to be much dronger than the suppresson of Cahalic rdigious practices.
Catholics seemed to have been dlowed to vigt the church. In this way, Serbs present
themsdves as the red victims of socidism by equating the suppresson of church vists with
the suppresson of ther naiond identity. At the same time, it becomes obvious that the
nationa demarcation in times of socidism was presented as the relation of the people to their
church, even if only a minority of people visted church savices themsdves This
nationdized reading of persond church experiences in the soddig past can mod likdy be
seen as a product of the nationdization processes of the 1990s.

However, to some extent both informants adso dressed that the anti-rdigious notion of the
Sarbian people in socidig times was not only caused by an outdde force but very much
supported by Serbs, too. In the memories of these two informants, they seemed to have been
“better” communigts then ther Croatian neighbours and redricted the church vists within
ther own Searbian community. The second informant even said that te did not want to teke
church lessons, dthough his father suggested he participate. He confessed that during socidist
times, he was not interested in going.

This naraed memory of Sebian citizens ddiberately abandoning the church can be
supported by the fact tha Sebs in Krgina provided a reatively higher percentage of
employees in policesarvices and date adminigration than their Croatian competriots. They
were therefore much more integrated into the state-structures of the socidist regime and often
doser to the soddig ideology, which did not gppreciae the role of the church. The dud
oppogtion between repressed “people’ and the suppressng socidist Sate authorities, which
was often presented in nationalist discourses, seemed much more difficult for the Serbian we
group to sudan than for the Croat wegroup. In the quoted narratives informants interpreted
thisas areason for fragmentation withinthe Serbian nationa we-group.

Focussng on the second nardive, the notion of reigious practices during socidism can be
discussed on ancther leve, too. This informant is quite ambivaent in his statement about the
neglect of rdigious practices. At the beginning of the quote he points out that his “house was
regularly visted by the priet” and that he “read many books about Serbian monadteries’.
How can that be understood? It shows tha some kind of rdigious practices were common

even during socdism. Among them were those which took place a home, in the more private



doman of the family. The informant refers to the Orthodox House-Sava in his narraive. This
is not celebrated in the church, but in the house itsdf and next to Easter and Christmes it is the
most important Serb fedtivad in the rdigious cdendar. The House-Sava is cdebrated in the
house on the day of the sant of the mae head of household. Although many informants sad
that the Sava logt its reigious meaning in socidist times (and was therefore maybe more
acceptable than other rdigious rituds)®’, most of them said that their house was visited by a
pries during the Slavacdebraion on the Sava-day, which is the traditiond custom. Before
the war, the fedtivities were often attended by up to 30 guests — modly rdaives neighbours
and friends, who were not having Sava on the same day (very often they were dso of
different ethnic and rdligious origin)." Informants told me that they even got a holiday from
work on days of private House Savas, and on the next day it was common to take some of the
food not consumed during the festiva to work and offer it to the colleagues.

Today, mogt of the informants say that they regret not being educated in a rdligious way. But
the mgority of informants indicated that even today “religion” does not form an important
pat of ther everyday life For ingance they sad that they ill do not vist church services
(regularly). But interesingly, the notion of being Orthodox seemed not to be bound to
reigious practice. A survey of the UNHCR/Inditute for Socid Policy in Belgrade showed
that the mgority of refugees cdled themsdves Orthodox without regardiess of their church
attendance™ Serbian Orthodoxy was most of al a symbol for belonging to the Serb nation,
which again was imagined as being inherited from the forefathers — and not  achieved through
religious practice. One of my informants explained that membership in the church was given
by birth and could (and should) not be fredy chosen by individuds Another informant
pointed out that no Serb could exig¢ who was not Orthodox — regardless if he had ever visted
the churchin hislife.

® Karl Kaser states that the Slava is origindly not a Christian festival, but dates back to times before Christianity
and was adgpted to Christian rites during Chridianisation. This festival is celebrated not only by Serbian
Orthodoxy, but was to some extent aso found among Catholic families in Bosnia and Albania He sresses the
patriarchd character of the Sava, which re-inditutionalises the mae descent line of the family. The role of the
Orthodox church in the fedivd is margind. For a very detailed description of the origin and the socid meaning
of the HouseSava see Kaser (1993).

© pepple with same surnames aso share the same Slava day. Therefore, a least mae relatives mostly celebrate
Sava on the same day. Sometimes, some reated single family households celebrate the Sava together,
especidly when they have the possibility to meet in the common family fouse, eg. the house of their parents and
ancestors.

% In a questionnaire of the UNHCR/Ingtitute of Socia Policy (1993:71, 73), 79% of people answered that they
are orthodox, but a the same time 62% of people answered tha the never visit the church and 41% of people
answered thet they do not cdebrate religious fedtivas.



However, despite such a nationd focus on the Serbian Orthodox confesson, more and more
Krgina-Serbs dso actively confessed ther membership to the Orthodox church in rituds of
passage- in the course of ther lives. Many Serbs told me that from the early nineties (and thus
in exile) they darted to baptize ther children, and even went to be baptised themselves as
adults, as the grest mgority of them had not been baptised under the socidist sysem. A
gmilar gtudion gpplied to marieges. ater 50 years of not marrying in church, people
reintroduced the practice, often even bringing dong a Yugodav flag for the commemorative
photo. These ceremonia practices show the growing meaning of rdigion which serves above
dl as a naiond maker of Serb identity.® In this way, KrginaSerbs used reigion to
differentiate themselves from Croats on a nationd bads but dso to diginguish themsdves
from socidism, which was seen as fragmenting the nationa union of Serbs.

4. Orthodox church criticizing MiloSevic and unifying the nation

In nardives of exiled Krgina-Sarbs rdigion was not only used to criticdise the socidigt
regime of former times but dso to criticise the government of Milo%evic, which was seen as
“the last communist power in South Eastern Europe’. Thus one informant said:

“Every nation has its own spiritual unity, which keeps the nation together. Our nation is
represented by the church. However, it is our problem that we are not together with our
church. We have never been religious enough. The Croatian church was always more united
and stronger. We could not unify the Serbian nation. We did not have a church. (...)

The church should say: respect your leadership. And the political leadership should show
respect for the church. But MiloSevic is a communist... How can you let MiloSevic visit a
church? Thisisthe biggest problem and our illness...”

The informant thinks that the Orthodox church would have the power to unify the Serbian
people as soon as people believe in the Orthodox church and ligen to it™ In this context,
people ae asked to be rdigious, and to some extent this should imply obeying the rdigious
authorities of the Serbian Orthodox church. He criticizes the neglect of and digancing from
the Orthodox church in times of Tito, which he determines as the reason for the disntegration
of the Serbian nation.* Furthermore, the informant openly criticises the political leedership of

2 Religious ffiliation as national marker is also found among Poles (being Roman Catholics) and their

Ukrainian minority (being Greek Catholics)in today’ s Poland. Competition for rdigious rights and fear of

religious dominancein today’ s Poland isthe most obvious conflict between these groups. However, thisincludes

—hext to assmilaion and out-migration- a struggle for territory and property rights(see Hann 1998).

B Here, he may be guided by the fact that the orthodox church was in history an important factor for national
integration (Radic 1998:183).

¥ He d= believes that the Croatian nation is in principle unified behind the Cathalic church, and that because
of the dtronger beief of the Croatian people, the project of unifying the Croatian nation and the solidarity
between the peopleis grester.



MiloSvic in Serbia, which represents a communist point of view and does not respect the
church. Heidentifies this as the reason for the failure of the nationa union of Serbs.

Here we should again remind oursdves of the contedt of this criticism: while Krgina-Serbs
drived to unite ther occupied teritory in Croatia with Serbia and other Serb-hdd territories
in the war from 1991-95, the regime of MiloSevic did not try to protect the territory of the
“Serbian Republic of Krgind® when Croatia darted a military operation agang it in 1995
After the military loss of the region, MiloZevic did not promise to regain the teritory. Instead
of this, he trested Krgina-Serbs in Serbia as second class citizens (or not even as ditizens,
because mogt of them could not yet get Yugodav citizenship) and never gave any explandion
for not protecting the Krgina from re-conquest by Croatian forces. Many Krgina-Serbs were
therefore very dissppointed with MiloSevic. While they saw him as a guarantor for the
unification of “Serbian soil” until the loss of ther territory, they now felt aandoned by their
leader. After being followers of his nationd program for five years, they tried to buld an
oppodgtion againgt his authoritative discourse.

One way to express this disgppointment was to criticise MiloSevics rdigious conduct and
tun to the discourse of the Orthodox church. The latter seemed to be qudified, because the
Orthodox church carried on a powerful rhetoric which on the one hand criticized the palitics
of MiloZevic and on the other hand drived for nationd unity of al Serbs In this discourse, the
Orthodox church supported MiloSevics' dominant am during the war of cregting a unified
Serbian state , but was not satisfied with the redization of this am. The church followed the
principle that sate and church should pay respect to one another and should advise their
followers to do the same (Radic 1998:199)° However, smilar to the informants narrative
quoted above, Pariarch Pavle cdled MiloSevic and his leadership communist successors of
the old Yugodav leadership, threatening the unity of the Serbs and responsible for the tragic
fae of the Sebs in war. Following this politicd attitude of the Orthodox church, Krgina
Serbs could refer to the Orthodox church to express ther politicad (or a leest emotiond) wish
to regan Serb-hed teritory in Croaia and to opt for a naionbased solidarity between native
Serbs and Krgina-Serb refugees in Serbia

® The Serbian church was never an independent political factor in the turn of the higtory. It followed the
principle of coordinated Diarchy. That means the coordination and cooperation of state and church in dl vitd
questions and the recognition of their autonomy. But if the state was hogtile towards the church and the people,
thechurch wasto step aside and not cooperate with the state. (Radic 1998:183).



5. Revitalizing Slava celebrations as meeting point for Krajina-village and kinship
communitiesin exile

Rdigious practices in the form of Sava-cdebrations, which | mentioned in an earlier section,
could serve as a podium for such an oppostion of Croatian Serbs to the politicd regime of
Milo%evic. Furthermore they could be seen as a mechanism for generating specific traditions,
which were dready held in (pre)socidist times and often gave power to inditutions like the
family, neighbourhood- and village-communities.

| dready mentioned the House-Sava, which Krgina-Sarbs cdebraied in socidist times.
Krgina-Serb refugees kept on cdebrating the House-Sava in exile dthough with less
friends, reaives and neighbours coming. Former friends, godfathers, rdaives and neighbours
were now digpearsed and traveling was expensve, while ties to the new environment were
often not wel enough deveoped to invite these people. Still, as Rheubottom (1976) Stressed,
this Sava fedivd had a specid community buildng character. By inviting strangers as guests
as wel as rddives, neighbours and friends, it revitdized the rdations to the familiar and
incorporated the new and unknown into the redm of the family. In this way, the House Sava
on the one hand supported the development of bonds to the new environment, on the other
hand it supported the preservation of ties to the home region and its former communities.

| would like to refer now to another form of Orthodox Sava-fedtivas, which is in my point of
view even more important in undersanding the rdation of palitics and religion: the Orthodox
Village-Sava According to nardives, the village community traditiondly gethered together
in the village church for a communa worshipping on the specid day of the village sant; later
the fedtivities were continued on the church square accompanied by dancng and edting and
drinking together. During socidiam, this fedtivd log mog of its rdigious character, smilar to
what | dready described for the HouseSava Not al (or better, only some mosly ederly)
people vidted the churchsarvice, but mogt of the village community came to paticipate in
the fedivities which continued throughout the whole day. Neighbouring Croats and people
from surrounding villages came to paticipae in these cdebrations too. In socidigt times both
fedivas, the House-Sava and the Village-Sava, lent great dability to the community of kin
or the village respectively, while the nation of the nation remained morein the background.

In exile, thexe Village-Savas were dill ceebrated. They were ore of the rare, if not the only
occason on which often widdy dispersed family- and villageemembers met each other. On
these occesons, conversaions about the connection of politics and religion, as discussed
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before, were very likdy to teke place. Furthermore, people shared experiences and
information with each other: eg. aout their former life in Krgina, about the betrayd by the
Sabian dae about the flight, ther actud difficult podtion in Sebia and about the
posshiliies of returnng to ther homes in Crodaia Thus one informant described such a
Village-Savain exilein the following words:

“This year, a few months ago, | went to visit a church in Zemun (a small town near

Belgrade). This church hasthe same name like the onein our village (in Croatia). It isnamed
after the saint of our village (Holy Trinity) - We met each other on the day of this saint, we
call this festival Sava. We wanted to gather together to see and to speak with each other.
When | wasin this churchin Zemun, together with the people frommy village, we spoke about
thewar-situationin Croatia and about the situation after the flight from our homes. What our
village might ook like now... The conver sation went on and on, and | recognized theanger in
the faces of the people.

They tried to open themselves and to say, what they really thought. They said that they hate
all politicians. The Serbians, the Croatians the UN, UNPROFOR (...). The people tried to
open themselves, but they always |ooked around. Maybe there were spies among us...”

This narative describes a Village-Slava in exile which was attended by the Serbian members
of a pre-war-community in Croatia The Village-Sava itsdf, the contents of conversations
during the fedivities and the behaviour of the guests were therefore adapted to the new
politicd and sodid stuetion, which Krgjina-Serbs had to face.

The meaening of thee rdigious fedtivds for Krgina-Serb group formation can only be
understood when we condder how very rare the posshilities were for Krgina Serbs to gather
— dther in sodd, or in politicad gtuations. In the Federd Republic of Yugodavia, Krgina
Sarb refugees did not have the right to vote, they dd not have a political representative whom
they trused and were gdrongly discouraged by various forms of represson from gving
politicd gaements in public. Therefore, these religious festivds became aother kind of
oppostion to  tate-controlled  publicity. They crested a space for expressing ther
dissppointment and discussng the future. As Krgina-Serbs log trugt in politicd  inditutions
and did not have their own poliicdl representatives™ the church functioned as the only
inditution which gave the Serbs some structure and which had the power to unite them. In this
way, the church had a we-group edablishing function among Krgina-Serb refugees. Here,
refugees referred to “rdigious’ or better communa practices to which they used to adhere

during sodidiam.

B There is one officid representative, Boridav Mikelic, but he was seen as a collaborator of Miloevic,
representing only his own interests and not representing the Krgjina-Serb population.



6. Prospect

Presently, 1 am conducting fidd-research in a amdl village in the former war area in Crodia,
in which the percentage of Serb returnees to Crodia is rdaively high (sbout 40% - the
average is 12%). At the beginning of June, | could paticipate in such a Village-Sava, at
which even the Serbian Bishop from Sibenik, a bigger town on the Croatian coast attended

According to people€'s narratives , before the war the Village-Slava was the biggest Orthodox
fedivd in the village. In summer of 2000, about 150 people — old and young, femde and mde
- vigted the church, dthough about hdf of them did not enter the church during the entire
churchrsarvice, but sood in front of the church and chetted with eech other, like they used to
do under socidism. People from neighbouring villages came to paticipae, too, as did
redives who ill lived in exile in Serbia and in some cases were even coming for the first
time to vist thar home-village. Most of them (but especidly the men) participated in the
celebretion in front of the church on the next day. They prepared young lambs, drank wine
and beer, played ballote and cards, and were sang and talked On that occasion, most d the
locd Croats, who lived in the neighbourhood and who dso returned from exile (in which they
lived from 1991-95 when they were expeled by Serbian (para)military groups) came to vist
and paticipate in the fedtivities, as had keen the habit before the war. It seems that they did
not connect the Village-Sava with the nationd ambition of the Serb-Orthodox-church’ They
seemed to view it much moreas a community-festiva, asit had been before the war.

These Village-Savas ds0 took place in other neighbouring villages during the summer, and
here again, loca Croats joined the fedivities In this way, the church may dso have the
function of contributing to re-encbling the livingtogether of Serbs and Croats in Croatia by
providing an occason to meet each other in a peaceful and joyful amosphere. However,
during the obsarved Village-Sava in my place of fiddwork, none of the Bosnian Croats, who
hed recently sdtled in the village &fter the war and who compose about 40% of today’s
population in the region, came to ceebrate together. For them, there is no memory of Village-
Savas in prewar times, and they see it as a purdy Orthodox fedtival. Still, as | heard from
other villages, some Bosnian Croats sold drinks etc. at Village-Savas in other neighbouring

7 However, during a vidgt to Croatia in 1999, which included the vist of the Croatian president Dr. Franjo
Tudjman, Patriarch Pavle, the highest representative of the Orthodox church, gave Crodian Serbs the advice to
return to their homes in Croatia and to obey Croatian laws. In this way, the church might dso contribute to the
return process of Serbsin Croatia and reconciliation process of Croats and Serbsin Croatia
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villages, and this might be seen as a dgn for a dow but pesceful integretion of the different
we-groups now present in the former war-area in Croatia

7. Conclusion

To conclude, | would like to point out that in memories of Croatian Sarbs the reaion
between rdigion and the politicd regime under socidism is presented as one of competing
inditutions, in which the dae was seen as suppressng Orthodoxy and fragmenting the union
of the Serbian nation. At the same time, the Serbian nation was seen as fragmented by nort
beieving members of the Serbian community. This point of view is shgped by and used as a
mode of interpretation for the present-day problems which Crodtian Serbs have to face in
exile (and in Croatig, as well). In the present Stuation of political disgppointment and distrust
and fdlowing netiondisation during war, the Orthodox church gained a srong meaning for
Krgina-Sarbs in opposng the politics of MiloSvic and driving for naionad Solidarity. This
was vey much influenced by the dominant present-day discourse of the Orthodox church,
which diganced itsdf from the politics of MiloSevic and atempted to achieve naiond unity
of Serbs.

While Orthodox rdigon was not intendvely practised in socidig times, present-day
paticipation in religious ceremonies sarved in paticular as a 9gn for Serb nationd ffiliation.
However, rdigious practices in the form of Savafedtivds which were aso ceebrated
during socidiam, have been agan peformed in exile Thee Savafedivas could acquire
meaning as community-building ceremonies , which are used by Crodtian Serbs for building
solidarity between themsdves as wel as for buldng up an oppostion agang the politica
regime of Milo3vic. To some extent these Sava fedtivds could even promote the
resettiement of Serbs in Crodatia and revitdize the former (interethnic) village-life in the wer-
torn villages in Croatia In this way they may support Croatian Serbs in disancing themselves
from Serb nationaism.



14

Literature

Connerton, Paul (1989): How societies remember. Cambridge.

Denich, Bette (1994): ,Dismembering Yugodavia Nationdist ldeologies and the Symbalic
reviva of genocide” In: American Ethnologidt 21 (2), 367-390.

Elwet, Georg (1995): “Boundaries, Coheson and Switching. On WeGroups in ethnic,
nationd and reigious form” In: Borut Brumen (ed): MESS Mediterranean
Ethnologicad Summer Schoal., 105-120.

Grandits, Hannes (1998): ,Uber den Gebrauch der Toten der Vergangenheit ds Mittel der
Deutung der Gegenwart — Betrachtungen zum KrginaKonflikt 1991-1995 In: Sonja
Heyer & Jan Koehler (Hg.): Anthropologie der Gewdt. Berlin, 179-186.

Halbwachs, Maurice (1985): Das kollektive Gedachtnis. Frankfurt am Main.

Hann, Chrigopher (1998): “Rdigion, Trade and Trugt in South-East Poland.” In: Rdigion,
Sae & Society, Val. 26, No. 3,4, 235-249.

Hayden, Robert (1994): “Recounting the Dead. The rediscovery and Redefinition of Wartime
Massacres in late- and Post-Communis Yugodavia”. In: Rubie S. Watson: Memory,
History, and Opposition under State Socidism, 167-184.

Kaser, Kal (1993): ,Ahnenkult und Petriarchdismus auf dem Bdkadi. In: Hidorische
Anthropologie, 98-122

Radic, Radmila (1998): ,Die Kirche und die ,serbische Frage’. In: Thomas Bremer, Nebojsa
Popov (u.a): Serbiens Weg in den Krieg. Belin, 183-203.

Rheubottom, D. B. (1976): “The Sant's Feast and Skopska Crna Goran Socid Structure” In:
Man (N.S) I, 18-34.

Sundhaussen, Holm  (1994): , Ethnoradikdismus in  Aktion: Bemerkungen zum Ende
Jugodawiens” In: Hans Jirgen Puhle (Hg): Nationdismen und Regiondismen in
Westeuropa, Sonderdruck aus Geschichte und Gesdlschaft, 20. Jg., Heft 3, Gattingen,
402-423,

UNHCR/Indtitute for Socid Policy in Belgrade (ed.) (1993): Refugee & Host Family Survey.
Belgrade.



