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Abstract

It is widely accepted among secularisation theorists (Wilson 1966, 1982; Dobbelaere, 1981;
Berger 1981; Bruce, 1999, 2002) that the more modern a society becomes, the more likely
it is to secularise — i.e. the social and political significance of religion will most likely
diminish. At the opposite end of the theoretical debate, scholarly work seeking to explain
the recent phenomenon of the re-affirmation of religious values argues that the
consequence of modernisation is not secularisation but rather the resurgence of religion
(Huntington, 1996; Kepel, 1994; Juergensmeyer, 1993, 2000). With religion gaining
salience in some societies but losing ground in others, this ongoing debate appears more
critical than ever. The cases of Ireland and Greece are pertinent examples: The Republic of
Ireland is experiencing secularising tendencies and the legitimacy of the Church is being
increasingly challenged, while in Greece the role of religion remains strong, if not

strengthened in recent years, and the legitimacy of the Church is maintained.

For secularisation theorists, failure to secularise is likely in instances where there is an
explicit link between religion and nationalism- ‘Cultural defence’ or the ‘nationalist
pattern’ (Martin, 1978). But while both cases constitute instances of cultural defence,
Ireland is now secularising. This is precisely the puzzle this thesis is concemned with: where
traditionally religion, culture and politics are linked, under what circumstances does
religion cease to play a politicised and mobilising role, and under what circumstances is

this role retained or even strengthened?

This thesis argues that the answer can be found precisely in the nature of the nationalist
pattern. Rather than being a monolithic model, there are significant variations within the
pattern itself: religious based national identities, like all national identities, are fluid, not
static. The dynamics of national identity change are dependent on two interlinked variables:
(a) the degree to which a Church obstructs modernisation, and (b) external threat
perceptions. This thesis will attempt to illustrate the inter-relationship between the above
dynamics through a thematic comparison between Greece and Ireland. This model may be
used to explain not only what accounts for the variations between the Greek and Irish cases,
but also more generally to identify the conditions under which religion may remain or
cease to be politically active and legitimate in societies where secularisation has been

inhibited given a strong identification of religion with the nation.
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Introduction

1. Aim and Contribution of the Thesis

There is no known human society according to Weber (Weber in Gerth and Mills, 1946)
without belief in religion of some form. Belief in the supernatural is a universal human
interest. Given cultural and historical differences, religions take various forms and
characteristics. But regardless of doctrinal and organisational distinctions, at the core of
every religious belief system lays an ideological framework with a vision of the world and
of the divine element, and a set of rules to which the faithful must adhere. Despite
differences in terms of their understanding of the divine and temporal worlds, and the
blueprint of human conduct they put forward, from a functional point of view, all religions

perform a similar purpose:

In reality there are no false religions. All are true in their fashion: all respond, if in different
ways, to the given conditions of human existence. .. They answer the same needs, they play the
same role, they issue from the same causes... It is indeed useful to know what a particular
religion is about, yet it is far more important to discover what religion is in general. This is the
problem that from time immemorial has piqued the curiosity of philosophers, and not without

reason; it interests all of humanity (Durkheim, 2001:4- 6).

Whether one chooses to endorse Durkheim’s (2001) functional understanding,’' Berger’s
(1981) substantive definition of religion®, or Marx’s (1844) infamous opiate for the people
interpreta.tion3 , one will arrive at the conclusion that there is something profoundly social
inherent within every religion; and by extension, something profoundly political. Religion
is a form of ideology, and according to Apter (1964) ideology is both social and political
because it ‘refers to more than doctrine, It links particular actions and mundane practices
with a wider set of meanings and, by doing so, lends a more honourable and dignified

complexion to social conduct’(Apter, 1964:16). Those who believe religion is separable

I purkheim’s famous definition of religion as a “unified system of beliefs and practices relative to sacred
things, that is to say, things set apart and forbidden — beliefs and practices which unite into one single moral
community called a Church all those who adhere to them” (Durkheim 2001, 46)

2 as “the human enterprise by which the sacred cosmos is established’

3 «Religjon is the general theory of the (social) world, its encyclopaedic compendium, its logic in popular
form, its spiritualistic point d’honneur, its enthusiasm, its moral sanction, its solemn complement, its
universal source of consolation and justification. ..it is the sigh of the oppressed creature, the heart of a
heartless world just as it is the spirit of spiritless conditions. It is the opium of the people.” Karl Marx;
Introduction to A Contribution to the Critique of Hegel’s Philosophy of Right, 1844
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from politics, Gandhi once famously remarked, understand neither one. Similarly,
according to Gramsci (Fulton, 1991), religion is always a form of politics, as it has a direct
impact on the struggle for power: ‘It is an active conception of the world, which prepares
people for a political role in society’ (Gramsci quoted in Fulton, 1991: 22). However,
clearly not all religions are politically active to the same extent; there ate variations to this
phenomenon. For example, it has been argued (Bruce 2002) that certain branches of
Christianity- namely Protestantism and the pluralist, individualist conceptions it entails- are
more prone to secularisation. This has been used to explain the decline of political religion
in certain areas of Western Europe: religion and politics are to a significant degree
disentangled and religion functions as a private matter. In many other regions, however,
world-wide, including other areas of Western Europe, Eastern Europe, the Middle East and
Asia, religion remains closely involved in politics, and is therefore seen largely as a
collective function. Prominent examples include Cyprus, Northern Ireland, Iran, Malta,

Poland, Croatia, Greece and the Republic of Ireland.

It is the political aspect of religion as an underlying common denominator that concerns
this thesis. Namely, what it is that accounts for differences in the relationship between
religion and politics; why in some societies religion is more actively involved in the
functions of secular institutions than in others and why this involvement enjoys widespread
popular legitimacy; and, most importantly, under what circumstances religion may remain
or cease to be politically active and legitimate. More specifically, this thesis deals with the
ways in which modernisation- economic, political and social - can affect the legitimacy and

political role of religion.
Case Studies

Greece and Ireland constitute two cases which provide for a very interesting comparison
from which we can hypothesise more generally about the relationship between religion and
politics. The two countries exhibit a number of interesting similarities as they are both
examples of cases where religion and politics have been closely associated since
independent statehood and, at least until the early 1990°s, Church legitimacy enjoyed
widespread support. According to Mavrogordatos, ‘Ireland is indeed the single non-
Orthodox but Christian case that most resembles Greece’ (Mavrogordatos, 2003:130). For
a number of scholars this phenomenon can be largely attributed to the identification of the
nation with religion (Martin, 1978, 2005; Bruce, 1999, 2002, 2003): in other words, the
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Church draws its legitimacy by virtue of its role as the principal carrier of national identity.
Particular historical developments related to Empire and national self-determination have
led to the creation and consolidation of this pattern in the two cases. Both Greece and
Ireland were conquered by an Empire with a different religion; in both, religion became a
symbol against the Empire; and in both the nation-building process became based on
religion. Therefore, in both cases the nationalist element for a powerful role of the Church
in politics. Greece and Ireland can be described as belonging to the ‘nationalist pattern’
(Martin 1978; 2005) where the development of the particular link between religion and

politics is related to the link between religion and nationalism.

The consequences of modernisation however appear to affect this link in different ways in
Greece and Ireland; indeed the two cases are particularly pertinent examples of the adverse
effect of modernisation. While Ireland has entered a secularisation process in which the
legitimacy of the Church is becoming increasingly challenged, in Greece the role of
religion remains strong, if not strengthened in recent years, and the legitimacy of the

Church is maintained.
The following tables summarise these important similarities, and differences, between
Ireland and Greece pre and post 1970’s. These will be analysed in greater detail, from a

theoretical perspective in chapter 1 and from a historical perspective in chapter 2.

Table I: Ireland and Greece- Similarities and Differences pre-1970’s

Pre-1970’s

Greece Ireland

Imperial conquest Imperial conquest

Empire of a different religion

Empire of a different religion

Religion as a symbol against the Empire

Religion as a symbol against the
Empire

Basing the nation-building process
on religion

Basing the nation-building process
on religion

Nationalist element allows for a powerful
role of the Church in politics

Nationalist element allows for a powerful
role of the Church in politics

Church —State relations in accordance to
the Byzantine tradition: Church
subordinate to the State.

Church supra-national. Ireland
Special, more than other Catholic
countries 2 Moral Monopoly

Church becomes nationalised after 1833

Universal

16




Since independence: largely Since independence:
ethnically and religiously homogeneous Largely ethnically and religiously

homogeneous
‘Nationalist Pattern’ is not related to a ‘Nationalist Pattern’ allows for
‘Moral Monopoly’ ‘Moral Monopoly’

Table 2: Ircland and Greece- Similarities and Differences post-1970’s

Post 1970°s

Greece Ireland

EU membership 1980’s EU membership 1970’s
Positive attitudes to EU Positive attitudes to EU
Economic modernisation Rapid economic modernisation
Political modernisation Political modernisation

Church-State: the Church is subordinate to | Church-State: Ireland specific, ‘moral

the State monopoly’
Nationalised Church Universal
Defensive national identity More accommodating

Massive waves of immigration since 1990/ | Immigration mostly post 2004/ mainly

mainly Albanian, Turkish, i.e. Muslim from EU/Britain or eastern Europe, i.e.
Catholics

High levels of xenophobia Low levels of xenophobia

Economic programme not Economic policies associated with

associated with the Church the Church and discredited

‘Nationalist Pattern’ A Shift away from the ‘Nationalist
Pattern’?

The purpose of this thesis is to establish a framework for conceptualising the contemporary
role of religion in these two cases. It accepts that, until recently, the role of religion in both
Greece and Ireland could be explained in terms of the ‘nationalist pattern’ (Martin 1978,
2005; Bruce 1999, 2002, 2003) i.e. the identification of the nation with religion, and
therefore assumes that the current divergence between the two case studies can be found
precisely in the relationship between religion and national identity. The thesis thus focuses
on the dynamics of national identity change and the factors that influence such change. In
order to do so, it adopts a multi-disciplinary approach that links theories of the sociology of

religion and theories of nationalism. Drawing on the idea that one can identify patterns
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given the particular historical, sociological and religious context of various cases (Martin,
1978; 2005) the thesis constitutes an effort to provide a viable account of how the
interaction of certain internal and external processes may alter the dynamics of national
identity re-production, It contributes to the ongoing debate by identifying the circumstances
under which religion may cease to be a key part of naticnal identity. It proposes an
additional dimension to the secularisation paradigm by identifying variations within the
‘cultural defence’ or ‘nationalist’ pattern which explain how the brake that nationalism puts

on secularisation can be gradually removed or cease to function.

As part of explaining their current divergence in terms of the role of religion, the thesis
investigates the origins of the interactive relationship between religion, nationalism and
national identity. However, the intent is to keep the focus on theoretical and contemporary
considerations, and not primarily on historical ones, as the aim is to identify the ways in
which contemporary developments may challenge or reinforce this relationship. Therefore
only a selective historical account is used to support the plausibility of the comparison and
help provide an overall understanding of how and why a religious-based national identity
was consolidated in the two cases. It is necessary only to the extent that it allows pointing
to key historical variations between the case studies which may have contributed to their

current divergence.
2. The Puzzle

Arguably secularisation in Ireland is manifested in a rapid decline in Church attendance and
vocations, a rise in the numbers of religiously non-affiliated, and most importantly an
increasing support for separating certain areas of State policy and institutions from the
Church. In other words, the authority of the Church is being challenged by an increasing
number of people supporting- or lobbying for- removing certain areas of legislation from
Church control. In Greece however, popular Church support remains largely unchallenged:
Church attendance appears on the rise while attempts to separate certain State institutions
from the Church have either failed or encountered mass popular mobilisation. This
constitutes a puzzle, as, if one were to accept the above mentioned premise- namely thatthe
identification of the nation with religion inhibits secularisation- then religion should remain
highly political and enjoy widespread legitimacy in both cases. Following a brief overview

of the diverging role of religion in contemporary Greece and Ireland, this thesis will then
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proceed to propose a model for conceptualising this role, which is based on the dynamic

relationship between religion and national identity.

The Irish Catholic Church: Loss of Legitimacy

Political legitimacy refers to ‘the beliefin the rightfulness of a State, in its authority to issue
commands, so that those commands are obeyed not simply out of fear or self-interest, but
because they are believed in some sense to have moral authority’ (Barker, 1990: 11)
Church legitimacy, which is the focus here, can be understood along the same lines:
justifiable obedience and the right of authority. Political legitimacy is a complex and multi-
faceted concept; an attempt for an all-rounded definition and in-depth analysis is not
possible in such a limited space. For the purposes of this thesis, however, it should suffice

to assume that there is a link between legitimate authority and popular consent.

Since independence, the Irish Catholic Church has exercised a highly influential political
role, and its presence has been visible in every aspect of Irish social life, including
education, health and welfare. As has been pointed out above what is most interesting about
Ireland is not simply the extent of the power of the Church, but most importantly its
widespread legitimacy, i.e. the fact that the vast majority of the Irish people have
traditionally accepted and welcomed the extensive political role of the Irish Catholic
Church. In a survey of political opinion carried out by Fr B. F. Biever in the early 1960’s
in the Republic of Ireland, an extraordinary 88% of the sample responded that the Catholic
Church was the greatest force for good in Ireland (Garvin, 2004: 200). Acknowledging this
has inevitably entailed endorsing and legitimating the policies of a highly interventionist

Church whose political role is rarely ever challenged.

In recent years however, certain developments have placed a question mark on this role.
Two waves of secularisation, the first in the 1960’s and the second and most important in
the 1990’s have resulted in the weakening of the Church’s legitimacy. Some analysts have
observed a decline in the power of the Catholic Church and there is a growing debate on
whether this is the beginning of a process towards a more secular Ireland (Girvin, 1994,
2002; Garvin, 20_04; Inglis, 1998; Twomey, 2003, Fuller, 2004). According to Girvin,
‘Mary Robinson’s election as President in 1990, the outcome of the ‘X’ case on abortion,

the decline in electoral support for Fianna Fail and Fine Gael and the outcome of the
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referendums on abortion in November 1992 all seemed to herald the beginning of a new

liberalising era in Irish politics’ (Girvin, 1994: 203).

It is debatable whether this liberalisation of Irish politics constitutes a trend towards
secularisation. Certain scholars question the use of the term ‘secularisation’ to describe the
situation in Ireland (Hornsby-Smith, 1994). The problem is foremost one of definition: if
one associates secularisation with a belief in the existence of God, then it is hard to claim
that such a development is occurring in Ireland. Indeed we are not witnessing the
disappearance of religion altogether. For example, the percentage of people who believe in
God remains a very high 98% (European Values Study, 1999-2000, in Fahey et al,
2006:50). In addition, there has also been a significant rise of sect membership in recent
years. But Martin’s definition of secularisation as the decline of the role of religion in
public and political life (Martin, 1978), or Berger’s definition as the process by which
sectors of society and culture are removed from the domination of religious institutions and
symbols (Berger, 1981) certainly shed some light to what is happening in Ireland. Recent
developments concerning the social and political role of the Irish Catholic Church, whether
these are identified as trends towards a more secular Ireland (Girvin, 1994; Inglis, 1997),
‘changing values’ (Hardiman and Whelan, 1998), trends towards the ‘liberalisation’ of Irish
politics (Girvin, 1986, 1994), or trends towards a ‘declericalised’ society (Garvin, 2004:
212), undoubtedly indicate that a profound change is taking place in Ireland which is
undermining that role. ‘While there can not be a direct translation of these findings into
political behaviour, they do highlight the challenge to the Church’s authority in society,

raising questions about its continued ability to influence policy (Girvin, 1994: 211).

Whether one chooses to examine Church attendance, the numbers of people entering
priesthood, the significance of religious institutions for the operation and organisation of
the social system, or the number of non -religiously affiliated as an indication of
secularisation®, the result is the same: religion is in decline. As will be shown below,
Church attendance figures have sharply declined within the past two decades, the number
of vocations is also in decline, while most importantly gradually the separation of the
religious and political spheres is taking place, however strenuous and difficult the process

has proven to be. Although it is recognised that secularisation is an ambiguous concept, for

4 Secularisation theorists (for example Wilson 1966, 1982) agree that measuring secularisation is ambiguous
and complex, but propose the above as useful measurements which in conjunction to one another help provide
some indication of the decline of the role of religion in public life. A more in-depth analysis of the indices of
secularisation is carried out in chapter 1.
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Table 3: Weekly or More Frequent Church Attendance in 1994 by Sex, Age Group
and Urban- Rural Location

Rural (%) Urban (%) Total (%)

Sex

Male 73 46 63

Female 79 60 71

Age Group

18-34 65 36 53

35-49 78 48 66

50-64 81 67 76

65+ 87 82 85

Total 76 53 67

Source: Living in Ireland Survey (1994), in Hardiman and Whelan, 1998:73

Table 4: Socio-Demographic Variation in Confidence in the Church

%
[Age group

18-34 49
35-49 56
50-64 68
65+ 85
Education
No Qualifications 76
Secondary 57
Third Levels 50
Sex
Female 67
Male 58
Location
Outside Urban Centre 70
Urban Centre 51
Poverty
Non-Poor households - 64
Poor Households 58
Unemployment
Unemployed 48
Other 65
Housing Tenure
Local authority Tenants 56
Other 64

Source: Living in Ireland survey, 1994, Hardiman and Whelan, 1998: 80

Decline in Church attendance is a problem the Church is both aware of, and concerned

about. According to Dr Diarmuid Martin, the Archbishop of Dublin, the degree to which

22



young people seem to have drifted away from active Church life is disturbing. ‘I can go to
parishes on a Sunday where [ find no person in the congregations between the ages of 16
and 36. None at all... This has to be looked at in a situation where, anyhow, regular practice
in a substantial number of parishes in Dublin is below 5 per cent’ (Irish Times, February
24" 2006). This issue poses particular difficulties for the Irish Catholic Church, because
Catholicism is especially legalistic, and therefore obeying its rules and regulations is
essential. Indeed, one of the most important Church rules is mass attendance. As Inglis
observes, ‘of all the rules and regulations of the Catholic Church, the one which was central
to maintaining the dominahce of the institution was attending Mass on Sundays. Within
legalist-orthodox religiosity, it became the litmus test as to whether someone was a
practicing Catholic’ (Inglis, 1998: 32). In this sense, decline in Church attendance levels in
Ireland cannot be ignored as a significant indication that the people are drifting away from
the Church’s control. According to Girvin, ‘although it would be a mistake to take Church
attendance as the only indicator of secularisation, a change in its remarkably high levels
most certainly reflects a change in a tradition which has characterised the society for a
hundred and fifty years’ (Girvin, 1994: 206).

It is also important to note here that the rapid decline in mass attendance which occurred
between 1995 and 1999 has coincided with the eruption of a series of sex scandals
involving cases of systemic child abuse by members of the Irish Catholic Church that
commenced in the early 1990’s. The scandals reached their peak in 1994 when it broke out
in the media that Nobertine order priest Brendan Smyth had been accused of involvement
in cases of paedophilia and while the hierarchy of the Catholic Church was aware of this, it
had failed to take any action (Fuller, 2004: 251-252). A series of cases followed, involving
priests and members of religious orders implicated in sex abuse cases, some going back as
early as the 1960’s. The scandals implicitly raised the issue of legitimacy and democratic
accountability of the Irish Catholic Church, least because the Church had failed to live up

to the very moral standards it had itself so firmly set.

Decline in Vocations

The above-mentioned tendency of the people to disassociate with the Church and its
regulations has also been accompanied by a sharp drop in those entering the priesthood and

religious orders and, interestingly enough, the popularity of the Church is also declining.
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For example, whereas 259 Irish Priests were ordained in 1970, only 124 were ordained in
1994 (Dillon, 2002: 57).

Congregations and Priests are ageing. According to Archbishop Martin, when he was
‘ordained in the diocese of Dublin in 1969, there were 13 other ordinands. Last year [2003]
there was one. Next year [2005] there will be none’ (Economist, October 2004). This has
significant implications for Irish Catholicism, in which the number of people entering
priesthood plays a pivotal organisational role. The Irish Church’s success has been largely
dependent on the control over sectors such as education and health, run almost exclusively
by nuns and brothers. A sharp decline in the numbers of people entering priesthood entails

the Church’s manpower is declining and thus its ability to control is shrinking.

Table 5: Changes in Human Resources of the Catholic Church in Ireland,
1970-1995

1970 1981 1995 Decrease | Percentage
1970-1995 | Decrease,
1970- 1995
Diocesan Clergy 3,944 3,762 3,659 285 7.2%
Clerical Religious Orders | 7,946 6,711 4,564 3,382 42.6%
Sisters 18,662 | 14,878 | 12,104 6,558 35.1%
Brothers 2,540 1,719 1,061 1,479 58.2%
Total 33,092 | 27,070 | 21,388 11,704 35.3%

Sources: Research and Development Commission, Irish Priests and Religious 1970-1975; Research and Development
Commission, Vocation Returns 1996, in inglis, 1998:.212

Table 6: Changes in Numbers of Vocations to Religious Life, 1966, 1985 and 1996

1966 | 1985 | 1996 Decrease Percentage
1966-1996 | Decrease

1966-1996

Diocesan Clergy 254 169 52 202 79.5%
Clerical Religious Orders 390 | 151 39 351 90.0%
Sisters 592 | 123 19 573 96.8%
Brothers 173 28 | 1 172 99.4%
Total 1,409 | 471 111 1,292 92.1%

Sources; Research and Development Commission, [rish Priests and religious 1970-1975; Research and Development
Commission, Vocations Returns 1996 in /nglis, 1998, 212

Growth of Religiously Non-Affiliated
Accompanying the above mentioned trends is a sharp growth in the number of the

religiously non-affiliated, another indicator of secularisation according to Wilson (Bruce,

2002: 198). Again, coinciding with the sex scandals of the early 1990’s, and the sharp
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criterion for a good Catholic. Given the Church’s extensive political role, it was also the
criterion for an entire good Catholic nation. And thus laws enacted by the secular authority
reflected this principle. This explains why, for example, contraception, divorce and

abortion have been so controversial in Ireland.

However, from as early as the 1970’s, the hold of Catholicism over Irish society began to
experience a process of slow decline. In 1972, 84% of the Irish electorate voted to delete
the constitution’s acknowledgement of the special position of the Catholic Church. In 1979
contraception was legalised for married couples. Favourable attitudes towards divorce rose
from 21% in 1971 to 53% in 1983. In 1990 the Irish elected President Mary Robinson, a ¢
feminist and liberal constitutional lawyer who had been one of the earliest advocates of
women’s rights, the liberalisation of the contraception laws and the introduction of divorce’
(Boyle, 1997: 347). In 1992 the ‘X’ case and a series of referendums that followed, resulted
in the liberalisation of abortion law. The right to travel abroad to obtain an abortion and the
right to receive information relating to abortion services abroad (in strictly limited
circumstances) were approved by voters in referenda in 1992. The Supreme Court
interpreted article 40.3.3 so as to allow for the possibility of legal abortion in very limited
circumstances (to save the ‘life’ as opposed to the ‘health’ of the mother). An attempt to
remove this possibility by referendum was narrowly defeated in a referendum in 2002. In
1993, homosexuality was legalised. And, in 1995, a marginal referendum vote legalised

divorce.

This process has been slow and this is primarily the reason that a debate is taking place
among academic circles on whether this evidence suggests that Ireland is now a secularised
society. Although secularisation itself may be debatable, declining Church attendance and
vocations, and most importantly the liberalisation of Irish politics and a degree of
separation between the social, political and religious spheres illustrate that a trend towards
changing values is most certainly taking place. Ultimately, the success of Irish Catholicism
has always been in its ability to be endorsed and legitimated by the vast majority of the
Irish people. With Church attendance and vocations on the decline, increasing support for
liberal and pluralist policies, and the gradual endorsement of referendums that challenge the
role of the Church, the legitimacy of the Church is put to question. A process has
commenced ‘whereby the State and other non-denominational agencies are replacing the
Church as the main provider welfare, educational and health services’ (Girvin, 1994: 221)

and this has important implications for the political role of religion. A profound change is
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taking place in terms of the Irish Catholic Church’s legitimacy and support. The magnitude
of its consequences can only be fully understood if one considers how powerful a role the

Irish Catholic Church has traditionally played for centuries. This will be taken up in greater
detail in chapter 2.

Greece: Counter-Secularisation and Maintenance of Church Legitimacy

Seeking to identify causal patterns and explanations for this phenomenon logically points
towards the direction of a wider context. If modernisation is breeding secularisation in
Ireland, then similar processes towards secularisation should become evident in other cases
where religion has traditionally played an important political role, once the forces of
modernisation have set in. But turning to Greece- a case very similar to Ireland in many
respects- seems to suggest the reverse. Contrary to Ireland, Greece remains a country where
the religious and the political spheres are closely interlinked. Attempts to secularise have
not had a similarly profound impact, nor have secularising tendencies been as successful or
as popular. Simply put, the legitimacy of the Greek Orthodox Church has not experienced a
similar process of decline despite a series of Church-State confrontations and scandals in
recent years. Attempts to separate the political and religious spheres have encountered
fierce opposition from both Church and public. Although in Ireland such attempts also
encountered opposition from the Church, the public and the intelligentsia have been in
support of the changes rather than against them. This is not to say that there are no
secularising forces in Greece. As Martin argues, the relationship between the religious and
the secular is often complex and fhe distinction not so clear-cut: ‘the varied profiles could
be amplified, hut it is only the broad profile that matters...secularising tendencies exist
even in Poland and Greece’ (Martin, 2005: 86). But the broader picture in Greece is one in

which the political role of religion remains resilient.

If anything, the identity cards crisis- one of the most significant Church and State
confrontations in Modern Greek history- can be interpreted as indicating an upsurge of
religion. The latter began in May 2000 when, a reform initiative introduced by the then
centre-left Simitis government provisioned the elimination of the religion field from Greek
identity cards. Given direct opposition to these reforms on behalf of the clergy, and
particularly Christodoulos, Archbishop of Athens and All of Greece, the identity cards
issue assumed great proportions in the following months. Christodoulos’ campaign to

prevent the exclusion of religion from the identity cards became based largely on attempts
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for popular mobilisation. It is very interesting to note that these attempts quickly assumed a
nationalist role: removing religion from the identity cards was interpreted as a move aiming
at undermining and ultimately eradicating Greek national identity. The Church proceeded
to the organisation of mass rallies in Thessaloniki (June 14" 2000) and Athens (June 21*
2000). Nationalist mobilisation and the evocation of national symbols was the key feature,
culminating in the Archbishop raising the Standard of Agia Lavra (the flag, which
according to popular nationalist myth, was raised by Bishop Germanos in March 1821 in
the monastery of Agia Lavra at Kalavryta to mark the commencement of the Greek
independence movement from the Ottoman Empire) at the mass rally in Athens, thus fusing
the need to uphold religion with the need to uphold ‘Greekness’ and Greek national
identity. The Athens rally was attended by approximately 150,000 people, according to
police estimates (Eleftherotypia, June 22™ 2000), waving Greek and Byzantine flags,
holding banners inscribing ‘Greece Means- Orthodoxy’, and the contradictory ‘Hellas-
Europe-Orthodoxy’, and exclaiming logos such as ‘The Youth Does Not Want the New ID
Cards’, ‘Hands Off Democracy’, ‘No to the New Zion’ and ‘No to Atheism and Terrorism’
(Vassilakis, 2006: 403-404).

The Church proceeded with an initiative to gather signatures from the Greek public
approving the calling for a referendum to make the inclusion of the religion field in identity
cards optional. By August, 3,008,901 signatures were gathered- amounting to 33.5% of the
clectorate ° (Stavrakakis, 2002: 11). Although the motion for calling a referendum was
declined by President Stephanopoulos, popular mobilisation in favour of the Church was
striking. A survey conducted in 2001 in Newspaper Ta Nea, showed that 80% of
respondents were in favour of the-compulsory or optional- inclusion of religion in identity
cards; 56.5% considered the influence of the Church on political life greater than before;
68% considered the Church’s influence on politics to be positive and important and, 74.8%

considered the involvement of Archbishop Christodoulos in politics to be positive.

A more recent event illustrating the power of the Orthodox Church and its grip on Greek
society is the huge controversy surrounding the introduction of a new primary school
history textbook, which took place in 2007. The textbook was quite different from its
predecessors as it effectively sought to undermine the role of the Orthodox Church in

Greek history and thus challenged to an extent the existing view that Orthodoxy and the

5 According to the last census (2001) the population of Greece is 10,939,605 but the electorate, which
excludes foreigners and children) in the last general elections (2000) was 8,976,135 (Stavrakakis, 2002: 11)
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Greek nation are inseparable. The classical and secular sources of nationhood were stressed
instead, putting forward an alternative version of Greek national identity in which religion
1s less relevant. The textbook became a highly controversial issue as it caused a huge
reaction both from the political and academic worlds as well as the Church, and as a result,
proved to be short-lived. In its initial reaction to the controversy, the Department of
Education and Religious Affairs agreed to significantly amend the textbook in the
following school year (2007-2008) to include the historical role of the Church in the
maintenance and continuation of Greek national identity. Following further criticisms

however, the textbook was finally withdrawn altogether in September 2007.

Further to this, an examination of the same indices of secularisation which were above
applied to the Irish case, illustrates that secularisation is not enjoying a similar success in
Greece. Levels of Church attendance® are on the rise and the disassociation of religious and
political institutions is not occurring. The number of people entering priesthood is in
decline; however this is not as relevant in Orthodoxy as it is in Catholicism given the fact
that sectors such as education and health were never dependent on Church manpower in

Greece.

Church Attendance

Table 7: Greece: Frequent Church Attendance Increase (1995-2000)

(%)

Sex Education

Men Women Elementary High School University
1995(MRB) | 19,7 45,8 482 26,0 17,6
2000 (V- | 26,1 50,6 60,1 280 29.4
PRC)
Difference | +6.4 +4.8 +11.9 +2.0 +11.8

Age Groups

18-24 25-34 35-44 45-54 55-64 65+
1995(MRB) | 20.5 17.6 24.5 37.8 46.7 56.2
2000(V- 23.0 24.5 239 47.6 51.3 64.1
PRC)
Difference +2.5 +6.9 -0.9 +9.8 +4.6 +7.9
Source: Public Opinion in Greece 2001

¢ Church attendance levels are not as accurate as indication for orthodoxy as of Catholicism. The former does
not place an implicit focus on adherence to Church rules or regulations, nor has a doctrinal rigidity similar to
Catholicism. However, it is still interesting to see the rise of Church attendance in Greece, especially as it has
coincided with the identity card crisis. This difference between Orthodoxy and Catholicism is examined in
greater depth in chapters 3 and 4
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Popular support for the involvement of religion in political affairs during the identity cards
crisis appears to have coincided with a general trend towards increasing religiosity and
levels of Church attendance. Table 5 indicates that contrary to the predictions of the
secularisation thesis, between 1995 and 2000 Church attendance rose for almost every
group, including those most prone to secularisation such as men, younger people and those
with higher education qualifications. For example, Church attendance among university
graduates witnessed a notable increase of 11.8%. It should be noted here that this rise in
Church attendance is also related to the Orthodox Church’s stance on the Yugoslavia wars
in the late 1990°, which explicitly linked religion and national identity. Although the
starting point of Church attendance levels between Greece and Ireland is indeed very
different, what is of particular significance here is not actual numbers but trends. Thereis a

rapid tendency for decline in Ireland contrasted by a rising trend in Greece.

Separation of the Social. Political and Religious Spheres

At the institutional level, the Church enjoys special status as a special branch of the State
and the civil service which has not been challenged successfully. Church and State are
formally bound as there is no constitutional separation between Church and State. Article 3
of the Constitution of Greece, revised in 2001, still recognises the Eastern Orthodox Church
as the ‘prevailing religion in Greece’ (Constitution of Greece, including 2001

amendments).

The ‘special’ status of the Orthodox Church is pivotal for the role of religion in Greek
politics. The issue of religious freedom-or lack thereof - is directly related to this. Although
the Constitution (Article 13) guarantees freedom of religious belief and acknowledges that
every known religion can be practiced ‘without hindrance’ (Article 13.2), in practice the
religious freedom of the non- Orthodox citizens of Greece, which include Muslims,
Catholics and Jews is to an extent restricted and compromised. Upon his visit to Greece in
June 2002, Mr Alvaro Gil-Robles, the European Commissioner for Human Rights,
conducted a report in which he noted the problem regarding official places of worship in
Greece. According to this report, under 1938 Greek legislation, ‘the building of any non-
Orthodox place of worship is subject to approval by the ministry of National Education and
Religious Affairs’ (Gil-Robles, 2002:6). Robles notes that the most disturbing development
regarding the construction of non- Orthodox places of worship is that ‘the Ministry

invariably requests an opinion, albeit not binding, from the local orthodox Bishop who
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must reply within 20 days. The foundations of this consultative procedure, in a sphere that
is strictly the responsibility of the State authorities, are not clearly discernible’(Gil-Robles,
2002:6). Indeed, it has been the case since 1938 (Law 1363/1938) that a *special permit
issued by the Ministry of education and Religion, and customarily by the local Orthodox
Bishop, is requiréd ‘for the establishment or operation of a Church belonging to any
religious denomination whatsoever’ (Boyle, 1997: 336). In practice this has meant that
permission for minority religions to set up places of worship is very difficult to obtain, and
involves very long time delays. For example, while talks for the construction of a Mosque
in Athens have been taking place since 1978, as of the time of writing there is still no
official place of worship for the 200,000 Muslims who reside in Athens. In the summer of
2006 the Greek government, with the consultation of the Church finally decided on the
Athens area of Elaionas, but as of October 2006 the construction process had not yet
commenced. Rather, Muslims are forced to practice worship in areas which function
informally as Mosques, such as garages and private flats. According to the 2005 Amnesty
International Report on Greece, in 1997 Greece was found guilty of violating the provisions
of ECHR because the stipulation of law 1363/1938” (Amnesty International Report,
2005:61). Furthermore, in a similar disctiminatory context, the Greek Catholic Church
faces the problem of lack of legal recognition, an issue which is increasing in importance
given the rise of the number of Catholics who reside in Athens- due to immigration and

free labour mobility within the EU- to 100,000 (Eleftherotypia, April 4™ 2006).

The problem of discrimination is also extended to the issue of conscientious objection
against military service. Although since 1990, all ministers of religion including not only
the dominant Orthodox group, but alsoCatholic, Protestant, Muslims and Jews and ‘other
known religions” have been exempt from military service, this has not applied to J ehovah’s
Witnesses. The latter have had to serve prison sentences and according to a 1993 Amnesty
International Report, between 1938 and 1992 ‘Witnesses had collectively spent more than
5.000 years in military and civil prisons’ where they were often ‘ill-treated’ (Boyle,

117:338).

Often Orthodox doctrine functions as State law applying for all Greek citizens, religious
faith notwithstanding. One of the most notable examples is the- until 2006- inhibition of the
cremation of the dead. (Mavrogordatos, 2003: 121-122)The latter was legalised on March
1% 2006 for those Greek citizens whose religion permits it and as an extension for Greek

Orthodox citizens who have formally declared their wish to be cremated beforehand, and
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have accepted to waive their right to a religious funeral. (Kathimerini, March 2" 2006)
The religious/ethnic criteria of citizenship and inclusion in Greece were also made apparent
in November 2006, when Parliament Vice-Chairman George Sourlas initiated a motion to
remove retired Admiral Antonis Antoniadis from the post of Honorary Chief of the Greek
Military Navy General Staff for publicly denouncing Orthodoxy on national television
(Kathimerini, November 14 2006). Mr Antoniadis described Christianity as ‘the most
bloodthirsty of religions’ and in a further television interview broadcast on Alpha Channel
on November 16™ 2006 he claimed that when he held the post of Chief of the Greek Navy
General Staff he was obliged to attend Church as part of the job requirements and recite
hymns to St. Nicholas, patron saint of the Greek military navy, something which runs
contrary to his own beliefs. The motion to remove him from his current post was supported
by a number of retired admirals who in the past have held high ranking positions in the
Greek Military Navy, among other Leonidas Vassilikopoulos (Adesmeytos Typos,
November 17" 2006) who served as Chief of the Greek Navy General Staff during the
1980°s PASOK Administration and was Head of EYP- the Greek Secret Service- during the
1990’s PASOK administration.

While restricting the liberties of those not adhering to the Orthodox faith, the special
constitutional position of the Orthodox Church guarantees certain privileges for the
Orthodox clergy, the most important of which include the granting of a ‘productivity
bonus’ (meant for civil servants) meaning that Orthodox priests are considered as civil
servants, and their salaries are paid accordingly by the State. Moreover, there is often the
granting of Head of State Honours to high ranking religious figures and religious symbols,
Examples include the funeral of the former Archbishop of Athens, visits by the Patriarchs
of Constantinople, Jerusalem and Alexandria, a visit of a Holy Icon from Mount Athos to
Athens and the arrival of the ‘Holy Light’ on a chartered Olympic Airways flight from

Jerusalem every Easter.

The institutional privileges of the Orthodox Church, and generally speaking the special
status of the Orthodox faith, are also apparent in the Greek education system. The Church’s
de facto position in the Greek ‘Ministry of Education and Religious affairs® gives it an
extensive role in education, because it has an important say in the content of the school
curriculum and the number of hours religious education is taught. State policy in education
clearly reflects this role: religious instruction is compulsory in Greek schools for all

students unless their parents declare that they do not adhere to the Orthodox faith, in which
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case the students are exempt. There is however no alternative provision for the teaching of
other religions. In 1998 the ‘reduction in the hours of religious instruction- exclusively of
the Orthodox faith- was ruled as unconstitutional’ (Mavrogordatos, 2003: 121). With the
rising numbers of non- Orthodox students in Greek schools, this problem has become
increasingly evident in recent years. The supremacy of Orthodoxy applies not only to
students, but also teachers. Although legislation which required all teachers in primary
schools to adhere to Orthodoxy was formally changed in 1988, religious minorities are
informally excluded from educational posts, and particularly from teaching religious
subjects. According to Boyle, ‘in one official letter sent to an applicant, a departmental
circular was quoted in which it was stated that the reason for rejection of Witness and
Baha’i applicants was that the purpose of elementary and secondary education is among
other things to contribute towards and encourage students to cultivate faith in their country

and in the genuine elements of the Greek Orthodox tradition’ (Boyle, 1997:337).

However, as close as the relationship between Church and State might be, the nature of
Church-State relations is indeed particularly complex: although the two are inextricably
linked, in fact the Church is subordinate to State authority. ‘Ever since 1833, the Orthodox
Church of Greece continues to perform the primary function of a State Church: it is
essential for the formal legitimisation of State authority. No regime and government ever
did without religious ceremonies performed by the Orthodox clergy: oaths of office
(typically administered by the Archbishop of Athens), masses celebrated in the Athens
Cathedral and so on’ (Mavrogordatos, 2003:125).

Scandals in the Greek Church and Church-State Relations

Greece certainly is not immune to pressures for secularisation. In February 2005, the
eruption of a series of scandals implicating high ranking members of the Church hierarchy
in cases of embezzlement, trafficking in antiquities and bribing judicial officials
highlighted the problems facing the Church and gave rise to pressures for separating the
religious and political spheres. As an immediate response to the scandals, trust in the
institution of the Church declined, and the popularity of the Archbishop suffered. Yet, in
the long term figures do not appear ominous either for the link between Church-State or for
kthe status of Archbishop Christodoulos. Although, according to a survey carried out by
Kapa Research on behalf of the newspaper ‘To Vima’ on February 13™ 2005 (a time when

the scandals were at their peak) 63% viewed the separation of Church and State as positive
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or rather positive, this figure had already dropped to 51.6% on March 6™ 2005 (Survey
carried out by opinion on behalf of newspaper ‘Eleftherotypia’ on March 6™ 2005).
According to a survey carried out by RASS on behalf of newspaper ‘To Paron’ on March
6" 2005, 74.4% agreed that the archbishop should have a say in matters of education, 70.7
believed the Archbishop should have a say in matters regarding health and social security,
while 47.8% believed he should have a say in national affairs. Although the Archbishop’s
popularity dropped in February 2005 to 43% from 68% percent in May 2004 (Survey
carried out by VPRC for SKAI Radio, published in Newspaper ‘Kathimerini’ on February
11 2005}, a substantial 61.7% believed that the Archbishop should not resign because of
the scandals, while 55.5% still had a positive view of the Archbishop (Survey carried out
by RASS between March 1% and March 3™, and published in newspaper ‘To Paron’ on
March 6™ 2005). Since the initial drop during the period when the scandals erupted, the
Archbishop’s popularity has been steadily rising. A survey carried out by Metronanalysis
placed positive attitudes towards Christodoulos at 56.2% in June 2006 and 63.4 % in
December 2006 (http://www.metronanalysis.gr/gr/polls/pub10110FORUM/index_files/frame.htm).

Although the government called upon the Church to cease its involvement in political
affairs, it refused to bring forward any talks regarding the formal separation between
Church and State. Notably, the Church agreed to adapt to State demands, by initiating a
process of ‘self-cleansing’. ‘After all’, the minister of Education and Religious Affairs
stated, ‘none of the two large political parties wished to bring the issue of separation
forward in the recent constitutional review...Even if there were a formal constitutional
separation, there would still be corruption’( Minister Marietta Giannakou, quoted in
‘Kathimerini’, February 12" 2005). It is important to note here that during this period,
attempts on behalf of politicians, and of the Church itself to defend the close link between
Church and State have been carried out along nationalist lines; most involved some sort of
mobilisation around matters regarding nationalism and national identity. The close link
between Orthodoxy and Greek national identity was once again evoked, stressing the
dangers for Hellenism and the ominous future of the Greek nation should Orthodoxy ever
be separated from the State. Notably, according to the above-mentioned survey carried out
by RASS, 48.5% believed that the revelations of the scandals involving the Church should
be attributed to a ‘systematic attempt to harm the status of Orthodoxy and undermine its

role’ (To Paron, March 6" 2005),
In September 2005, no more than seven months after the eruption of the scandals, the
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government announced its intent to embark upon the establishment of Ecclesiastical
Universities, and the upgrade of four existing Ecclesiastical schools to higher education
status, thus giving them equal status to Greek universities (Kathimerini, September 23"
2005). This development was aimed at enhancing the Church’s role by increasing the
numbers of those joining religious orders and ecclesiastical institutions. The policy became
the target of fierce criticisms and claims that the New Democracy centre-right government

was forging a special relationship with the Church.

However, both major parties have been opposed to the separation between Church and
State in all instances where this has been suggested, which indicates that anti-clericalism
remains very low and cuts across party lines. The support for the status quo of centre-left
socialist PASOK and centre-right New Democracy, the two parties which together
represent the majority of Greece’s electorate’ and have dominated the Greek political scene
since the consolidation of democracy in 1974, has been reflected to a great extent in
policy-making. Even though certain members of the PASOK Party, (in government for
most of the 1981-2004 period) members of left wing parties and, to a limited extent, the
intelligentsia, especially those abroad, have engaged in a fierce criticism of the Greek
Orthodox Church, in fact rhetoric against the so-called “threat of living in the religious dark
ages’ (Kathimerini, September 23" 2005) has had little resonance in terms of policy. For
example, some important reforms- mostly social in scope- took place during the 1980’s,
including the legalisation of abortion and civil marriage. However, the most radical ones,
especially regarding Church property proposed by the 1987 Tritsis Bill were rejected
because according to then Prime Minister Andreas Papandreou ‘the bond between

Orthodoxy and the Greek Church should remain unaffected” (Prodromou, 2004: 475-476).

Despite the seriousness of the scandals, and despite a degree of anti-clerical rhetoric, the
position of the Orthodox Church remains in essence largely unchallenged. In 1998, it was
decided by an overwhelming parliamentary majority including both PASOK and New
Democracy, to exclude the issue of the separation of Church and State from the then
upcoming constitutional revision, which took place in 2001 (Mavrogordatos, 2003: 120). In
March 2006 the majority of the Greek Parliament, assisted by large numbers of both New
Democracy and Pasok MP’s rejected a proposal put forward by KKE(the Communist Party

7 In Greece’s two party system the two major parties, the Pan-Hellenic Socialist Movement (PASOK) and
New Democracy (ND) dominate the political scene. In the March 2004 election, the two parties together
gathered 85,9% of the votes cast, occupying between them 282 out of the total 300 seats in the Greek
Parliament. (Kathimerini, March 8% 2004)
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of Greece), Synaspismos (a centre-left party) and two independent MPs for the separation
of Church and State. PASOK representatives denounced the proposal as not ‘mature for
Greek society’ (Kathimerini, March 16" 2006). Nothing better illustrates that the
foundations of the Church’s legitimacy which lie ultimately in its popular support are still
firm. The consensus to accept the status quo position of the Church is very much related to
this. As Greek Minister of Education and Religious Affairs Marietta Giannakou stated, ‘it’s
not so much the official Church that opposes [the separation], but the people’ (Kathimerini,
March 16" 2006). In order to gain popular support political parties are ultimately bound to

reflect the will of the electorate.

As in other instances in the past, when during situations of crisis the Church showed
flexibility and ability to change and adapt to the State, the Orthodox Church of Greece was
able to overcome the huge challenge posed to it to a great extent. It is precisely this nature
of Church-State relations, as well as the Church’s ability to act as the rallying point for
Greek nationalism that has allowed for its resilience. There is no evidence to support that
the 2005 developments regarding the scandals resulted in any drastic changes in the power
of the Greek Church. The Greek people appear to believé that such phenomena of
corruption are not uncommon.® According to the Kapa Research survey published in
newspaper ‘To Vima’ on February 13" 2005, 79.5% believed that such phenomena are

common and will always exist.

3. Research Question

This thesis is concemned with the political relevance of religion, its legitimacy and
underlying basis of popular support. Given the fact that both Ireland and Greece are two
countries where religion, national identity and politics are linked, and until recently the

political relevance of the Church in both countries has been of comparable importance and

magnitude,

a) Why is the Church losing its legitimacy and political relevance in Ireland but not in
Greece? More specifically, why is the trend to secularise much more accelerated

and enjoying far greater popular support in Ireland and not Greece?

¥ According to transparency international data published in October 2003, Greece was in 2005 the most
corrupt country among EU-15 (showing an increase of 14% since 1996), and 3™ among the EU-25.
(Transparency International, 2005). Corruption in the country is widespread and permeates all aspects of
Greek society and political institutions.
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And more generally,

b) Insocieties where traditionally religion, culture and politics are linked, under what
circumstances does religion cease to play an increasingly politicised and mobilising

role, and under what circumstances is this role retained or even strengthened?

4. Hypothesis

According to Martin (1978), secularisation is not an inevitable development, nor an
irreversible process. Rather, it can be described as a trend: based on the specifics of each
case in question different secularisation patterns may be discerned. There are instances
where secularisation will be inhibited altogether. One such instance is the development of
the ‘nationalist’ or ‘cultural defence’ pattern: secularisation is expected to be inhibited
where the Church has traditionally played the role of cultural defence, and therefore there is
a close link between religion and national identity (Martin, 1978, 2005; Bruce 2003). This
pattern appears to have explained both the Greek and Irish cases until recently. However,
Ireland has now entered a secularising process. In this sense it then constitutes a puzzle.
Were we to accept the premise of the above-mentioned theoretical framework then we
should expect the role of the Irish Catholic Church to remain largely unchallenged. The
question then remains why Ireland is now exhibiting a secularising trend. The thesis
accepts the ‘cultural defence’ paradigm, but attempts to add another dimension to the
paradigm, namely the fluid nature of national identities and how this may affect the

relationship between religion, national identity and politics.

Based on the premise that national identities are not static, but rather they evolve and
become re-interpreted, this thesis identifies two different trends for Greece and Ireland as

far as the relationship between religion and national identity is concerned.

a) Ireland is shifting away from the nationalist pattern; in short, Irish national identity
is becoming increasingly less defined by Catholicism- or Catholicism is
increasingly functioning as a civic rather than ethnic signifier of Irish national
identity.

b) Greek national identity remains (perceived as) inextricably linked with Orthodoxy

and is understood mostly in ethnic terms.

37



S. A Model for Explanation

The above hypothesis- namely that for societies where there has been an established core
link between religion and national identity, secularisation processes are likely if the
dynamics of national identity formation change - is dependent on the interaction of two

processes, an internal and an external.

a) Internally, the degree to which a Church (in terms of doctrine, organisation and
historical circumstances) obstructs the modernisation process- mainly economic
and as a consequence, political

b) Externally, the degree to which a given society perceives itself to be under external

threat.

This can be applied to Greece and Ireland as illustrated in Figure 3:

Figure 3: The Dynamic Relationship between Religion and National Identity

National identity as a Dynamic Process

Path 1: Greece- National Identity Path 2: Ireland- National Identity
Remains identified with Religion becomes increasingly civic and less
identified with religion

(a) Low degree of Church obstruction (a) High Degree of Church
of the modernisation process Obstruction
(b) High External threat perceptions of the modernisation process
(b) Declining External threat
perceptions

(a) The Degree to which the Church Obstructs Modernisation

For the purposes of this thesis, modernisation will de defined as a multi-faceted process of
significant societal transformation. According to Huntington (1968), modernisation

involves changes in ‘all areas of human thought and activity’ (Huntington, 1968:32). In this
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respect it affects society at various levels, including the social, economic and political. The
assumption here is that the Irish Catholic Church obstructs social, economic and political

modernisation to a much greater extent than the Greek Church.

The Irish Catholic Church’s emphasis on morality and legalistic interpretations are clashing
directly with the impetus for modernisation/liberalisation of Irish politics. The nature of
Irish Church-State relations is crucial here: the very rigid nature of Irish Catholicism,
monolithic and inflexible, means the Church cannot adapt to new conditions brought about
by liberalisation and modernisation., Initially, the nationalist element allowed the Church to
acquire its specifically strong political role in Irish society. But throughout the course of the
20™ century the Church became associated with a strict framework of moral control,
gradually basing its legitimacy on the laity’s adherence to Church rules and regulations
rather than the bond between the Church and the Irish nation. The Church’s ‘moral
monopoly” (Inglis, 1998), applied to all aspects of Irish social life, has meant that for a long
period of time the State would be adaptive to the Church. The history of the relationship
between Church and State in modern Ireland has been one characterised by ‘peaceful
coexistence’ (Inglis, 1998) each maintaining the power of the other. Since the 1960°s the
State’s attempts for industrialisation and modernisation have led to the break down of this
relationship (Inglis, 1998: 78). Attempts to break away from the Church’s monopoly have
brought the State in direct confrontation with the Church. As a rational actor the Church
has been pursuing its particularly moralistic policies as the only possible way of

maintaining its survival.

Since independence, the Irish Catholic Church developed more as a moralistic-legalistic
Church rather than the defender of national identity per se. The nationalist aspect of the
Church’s discourse was confined to its association with a particular isolationist economic
programme (De Valera) which failed to bring economic success to Ireland. The
abandonment of this programme has meant that in effect economic modernisation is
directly challenging the Church’s ‘moral monopoly’. The ‘all or nothing’ inflexible type of
Church-State relations in Ireland have hence entailed frequent confrontations with the
State, and because modernisation has meant rapidly changing values in terms of moral

issues, the Church has lost its widespread support and legitimacy.

[n Greece, on the other hand, economic (not as much as the Republic of Ireland), political

ind social progress brought about by recent modernisation initiatives has not been
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explicitly linked to the Church. The Church is subordinate to the State and shows greater
adaptability and ability to conform to the requirements of the State. Its ability to adapt to
the secular authority- a remnant of the Byzantine tradition of Church- State relations- and
its lack of focus on strict moral issues has meant that the Church is better able to adapt to
pressures for change. The Church has not been discredited to a similar extent the Catholic
Church has in Ireland, and its legitimacy is not being undermined. Confrontations between
Church-State with significant implications have indeed been few, and mostly restricted not
to strictly moral issues, but cases which directly threaten the perceived bond between the
Church and Greek national identity, such as the identity cards crisis of 2000. And because
the Greek Orthodox Church is successful in linking its discourse to the national identity

question, it has been able to maintain its widespread basis of support.

(b)Levels of External Threat Perceptions

The focus here is on the paradigm according to which high external threat perceptions tend
to have a cohesive effect (Smith, 1981). In Ireland, improving relations with Britain, the
agreement on the Northern Ireland question, and economic success associated to a great
extent with the EU have brought about a decline in external threat perceptions. This is
assisted at the institutional level by Ireland’s decentralised education system and a highly
influential revisionist historiography. At the popular level, the loss of faith in De Valera’s
isolationist nationalism, which resulted in unsuccessful economic policies and brought
poverty to Ireland, has resulted in the disassociation between religion and national identity
least because it was explicitly identified with the Church. Low external threat perceptions
entail that the Church is no longer successful in mobilising the people around nationalism,

and therefore its legitimacy is being directly challenged.

In Greece on the other hand, external threat perceptions deriving from its geopolitical
environment- namely unresolved territorial issues with Turkey, instability in the Balkan
region, large waves of immigration from non-Orthodox countries and a perceived sense of
isolation, in terms of identity, from the rest of EU- continue to be high. Hence, the
consensus remains that Greece and its national identity are under threat. Survival of the
Greek nation is perceived- and presented- to be dependent, to a great extent, on its
association with Orthodoxy, one of the main determinants of its national identity which
assisted its survival during the years of Ottoman rule. This perception of the need for the

association between Greek national identity and religion is repeatedly institutionalised in
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the educational system, official historiography, the media and an influential pro-Church
intelligentsia. There is still a perceived need to link national identity with religion, and in

this context the Church continues to enjoy legitimacy.

Table 8: A Model for Explanation

High External Threat Perceptions

No Yes

No
Greece
Church
Obstructs
Modernisation
Ireland

Yes

Given the interaction of these two processes, the following two diverging paths have

developed:
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In Ireland, the political/nationalist role of the Catholic Church is losing its legitimacy
because its religious- nationalist idealised vision of Irish society, rural, pious and Catholic,
proved to be largely unsuccessful. It is interesting to note, that both secularisation waves in
Ireland, 1960’s and 1990°s, were preceded by economic failure. Post-1922 conservative
and defensive Irish Catholic nationalism was associated with a particular economic, social
and political programme which has gradually become discredited, ultimately because it
failed to bring about economic prosperity and success to Ireland. Irish nationalism is being
gradually re-interpreted, changing focus and becoming more secular and more inclusive in
order to adapt to the new conditions of a modern, economically successful and competitive
Ireland. As a consequence, the signifiers of Irish national identity are shifting from ethnic,
such as religion and language, to civic, such as citizenship and the legal framework.
Declining external threat perceptions, the product of the Irish economic success within the
European Union and the improvement of relations with Britain- mainly in the form of the
settlement of the Northern Irish question and the Good Friday agreement- have contributed
to the development of a less defensive and more inclusive Irish national identity. The fact
that ‘Irishness’ is no longer perceived to be threatened makes justification for the old
traditional Catholic nationalist pattern precarious. According to Smith, ‘should religion
become petrified and antiquarian, failure of religious reform or petrified conservatism may
turn the modes of ethnic self-renewal elsewhere’ (Smith, 1991:35). This is what is

happening now in Ireland.

Because of the weakening link between Irish Catholicism and Irish national identity, the
discourse of the Irish Catholic Church does not/ can not any longer use nationalism as a
rallying point. Although scholars place Ireland in the ‘nationalist pattern’, relations
between religion and national identity are not as clear-cut. The fact that the Irish Church
developed into a moral monopoly meant its discourse gradually shifted away from national
identity to moralistic issues. The Church is finding it difficult to mobilise the people

around ‘Irish Catholic nationalism’ because:
o its discourse has been confined till now to a strictly legalistic and moralistic

framework

o Irish Catholic nationalism has itself been discredited/weakened
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Irish national identity and nationalism, no longer as defensive as in previous years, nor any
longer perceived under threat, make it more difficult for the Church to evoke nationalism

as a point of unity and stress the ethnic elements of Irish national identity.

In Greece, on the other hand, the Church has not been explicitly linked with a particular
social, economic and political programme. National identity signifiers remain the same and
are interpreted primarily along ethnic lines: i.e. religion and language. High external threat
perceptions, deriving mainly from Greece’s geopolitical environment- the unstable Balkan
region and problematic relations with Turkey- and reproduced through official State
discourse, have contributed to the continuation of a highly defensive national identity in
which the role of religion remains crucial. Greek nationalism, still largely defensive and
perceived under threat allows for the Church to use it as its rallying point. In Greece,
defence of the Church’s position stems not from references to a vision of a moral and pious
society, but almost exclusively from mobilising nationalist sentiments; ‘reminding’ the
people of the close link between Hellenism and Orthodoxy and of the impending danger
for the future of Hellenism and of the Greek State itself should that link be broken.

6. Chapter Outline

This thesis consists of two parts. Part I is aimed at providing the necessary theoretical and
historical setting of the link between religion and national identity in Greece and Ireland in
order to justify the comparison between the two case studies, and provide the reader witha
basic background of the Church-State-Nation nexus. Following a theoretical overview
(Chapter 1), Part 1 focuses on the origins and consolidation of the ‘nationalist pattern’.
Chapter 2 examines the era of imperial conquest and the post- independence nation-
building process. Firstly, it attempts to demonstrate how conquest by an Empire of a
different religion and the perceived threat of ethnic extinction this posed, served to unite
both the Irish and the Greek under an umbrella of a religious national identity. By
functioning as a symbol against the Empire, religion became the main force for the
preservation of ‘Irish’ and ‘Greek’ identities. And secondly it seeks to analyse how the link
between religion and national identity became institutionalised in the era following
independence. It was mainly through institutions that this was achieved: the constitutional
relationship between Church and State, and other State-run institutions such as the
education system helped to legitimise the role of the Church and served to crystallise Irish

and Greek religious national identities. This chapter is not meant to provide a full historical
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overview; rather its purpose is to establish the link mentioned above between religion and
national identity and the institutionalisation of this link and its manifestation in Church-
State relations. Therefore the historical overview provided henceforth is selective, focusing

only at specific points that are vital for the understanding of the current situation.

Part II deals with the modernisation process and its effects on the Church, State and
national identity nexus. Chapter 3 is concerned with the degree to which the Church
obstructs the modernisation process, and will attempt to illustrate the impact of economic
modernisation on the inner workings of the Greek Orthodox and Irish Catholic Churches.
Chapter 4 focuses on external threat perceptions, and illustrates the ways in which different
levels of external threat perceptions in the two cases in question impact on the role of the
Church. Chapters 5 and 6 are largely empirical and examine the ways in which the inter-
relationship between the above variables impacts on discourse. Chapter 5 examines official
State discourse, including mainly education and historiography; and chapter 6 looks at the
two very different Church discourses in Greece and Ireland, and the mobilising capacity of
the respective Churches. The chapter will consider the extent to which popular support can
be attributed to the ways in which the charismatic Archbishop makes use of high external
threat perceptions in Greece, already institutionalised in official State discourse
(education), and contrast with the Irish Catholic Church where declining external threat
perceptions pose significant difficulties to the Church’s ability to link religion to the
survival of the nation. By evoking the link between religion and national identity and
utilising the perceived threats posed to Greece’s territorial integrity, national identity, and
generally the future of Hellenism should Orthodoxy lose its power, the Greek Church is
able to retain its high status. In Ireland, because the emphasis is on morality rather than a
threatened national identity this is not possible. The chapter will also compare and contrast
the Church scandals which have taken place in the Greek and Irish Churches and the way
the two respective Churches attempted to defend their position. In its final section, the
thesis concludes with an overview of the theoretical model that has been presented and
establishes the link between the themes and findings of each individual chapter. In addition,
it points to directions for future research, including a comparison with further cases,
notably Cyprus, the new direction of Irish national identity and the role of charisma in

religious-nationalist mobilisation.
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7. Time Frame, Methods and Sources

The focus of this thesis is largely contemporary, seeking to explain events that have taken
place within the past two decades in Greece and Ireland. It concentrates on the current
resilience of religion in Greece- illustrated by events such as the 2000 identity Cards crisis
and the 2007 history textbook case- and the contrasting move for secularisation in Ireland -
manifested in events such as the abortion and divorce referendums (1992 and 1995
respectively). Inevitably the thesis contains a historical section which covers the era of
imperial conquest and the achievement of national self-determination with a focus on
national identity formation, consolidation and continuity, which is considered pivotal in
understanding the contemporary situation in the two case studies and the distinctions

between them.

The method used in the thesis is a thematic comparison between the Greek and Irish Cases.
Using an interdisciplinary approach combining sociology of religion, modernisation and
nationalism theories, the thesis puts forward a framework for understanding the role of
religion in contemporary Greece and Ireland. Themes compared include the formation,
consolidation and reproduction of a religious-based national identity in both cases; the
evolution of Church- State relations, in view of identifying the similarities and most
importantly the differences between the Greek and Irish examples; the role of external
threat perceptions in the re-production of national identity; and the ways in which the role
of religion is disseminated through official State institutions- most importantly the

education system- and through the Church itself and its official discourse.

A variety of sources are used, including secondary and primary. Interms of the theoretical
and historical sections, secondary sources are examined almost exclusively. In order to
provide a theoretical background and a model for conceptualising the current divergence
between the Greek and Irish cases, theories of secularisation, modernisation, nationalism
and national identity are combined. For the historical sections, secondary sources which
focus on the history of Greece and Ireland are used to examine, and compare, the history of
conguest by an Empire of a different religion and the formation and consolidation of a

religious-based national identity and also the history of Church-State relations in the two

countries.
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In sections which deal with the contemporary situation in the two cases a large number of
primary sources are brought in. Data used in the thesis to back the divergence between the
two case studies, including Church attendance, numbers of vocations, numbers of
religiously affiliated, and numbers of religious personnel, are based on primary — statistical
services, population censuses and Human Rights Reports- and secondary sources.
Newspaper articles and internet sources are used to highlight recent developments that have
made the headlines in Greece and Ireland, and show how they have been dealt with in the
media. These developments include the Greek Identity Cards Case (2000), and more
specifically the Athens and Thessaloniki Rallies, the introduction of the junior cycle
history textbook case (2006), scandals implicating members of the Greek Orthodox Church
(2005) and the Irish Catholic Church (1990°2), the controversial Irish Divorce (1995) and
abortion (1992) cases. In terms of examining the dissemination of a religious-based
national identity through official State institutions, and primarily the education system, the
thesis focuses on an analytical comparison of school textbooks and syllabi in chapter 5.
And, in its analysis of official Church discourse in chapter 6, the thesis focuses on
interviews, speeches, publications and press releases from members of the Greek and Irish

clergy.
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Part 1

Historical Background
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Chapter 1

Theoretical Framework

1. Introduction

The following chapter provides a broad theoretical framework within which the main
concepts this thesis is concerned with may be conceptualised. The starting point is the
secularisation versus religious resurgence debate: although religion is gaining political
salience in some contemporary societies, it is being marginalised in others. In order to
illustrate the limitations in explaining current developments regarding the role of religion in
contemporary societies which are inherent within the various existing interpretations, this
chapter attempts to place the Greek and Irish cases within the confines of this debate. It
commences with a short overview of the debate itself, and more specifically of theories
which attempt to establish the circumstances under which the role of religion is likely to
decline or increase, including an analysis of secularisation theories on the one hand, and
theories which look at the ‘return of religion’ on the other. The chapter then proceeds to
argue that the existing literature on either spectrum of the debate tackling the question of
the role of religion in the social and political spheres fails to provide an adequate
understanding of the Greek and Irish cases. By focusing on a theoretical perspective at the
core of which lie nationalism and national identity, the chapter then attempts to add another
dimension to the existing explanatory framework. The proposed model suggests that
national identities are not static, but dynamic processes which become re-interpreted. It
identifies two different patterns for the evolution of a religious-based national identity, each
based on the interaction of two variables, namely the degree to which a Church obstructs
modernisation and the degree to which a given nation perceives itself to be under threat.
The latter framework is used as the theoretical ‘spine’ of the thesis, and is applied to the

case studies in subsequent chapters, in an effort to provide a more adequate explanation of

developments in Ireland and Greece.
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2. Existing Explanations and their Limits

The Secularisation Thesis

According to the secularisation thesis, modernisation brings in its wake ‘the diminution of
the social significance of religion’ (Bruce, 1999:11). Secularisation refers to the declining
social power of religion (Wilson, 1966) and can be described as the ‘diminishing role of
religion in public life’ (Martin, 1978). More specifically, Berger holds that social change
weakens the hold of religious values and defines secularisation as ‘the process by which
sectors of society and culture are removed from the dominance of religious institutions and
symbols’ (Hardiman and Whelan, 1998: 70). Bruce goes further to define secularisation as
‘a social condition manifest in (a) the declining importance of religion for the operation of
non- religious roles and institutions such as those of the State and the economy, (b) a
decline in the social standing of religious roles and institutions; and (c) a decline in the
extent to which people engage in religious practices, display beliefs of a religious kind, and

conduct other aspects of their lives in a manner informed by such beliefs’ (Bruce, 2002:3).

In short, the secularisation paradigm holds that modernisation is accompanied by
secularisation, as the transformations it entails serve to marginalise reli gion, disentangle it
from its social and political functions and push it further into the private sphere.
Modernisation brings significant changes at two levels, the structural, which refers to
institutions and the ways in which they are organised, and the ideological/intellectual,
meaning the introduction of novel ideas resulting in significant mind-set shifts. According
to Wallis and Bruce (1999), it is three features of modernisation in particular that contribute
to the development of secularisation. The first factor refers to the process of rationalisation
which can be best described as resulting in a shift in beliefs and attitudes by freeing the way
to empirical inquiry and scientific explanations of phenomena and allowing the emergence
of sccular visions of the world.

Rationalisation of thought was largely a product of the Reformation which served to
‘demythologise the world, eliminate the ritual and sacramental manipulation of God, and
restore the process of ethical rationalisation’ (Bruce, 2002:6). Ceniral to this is Weber’s
concept of the ‘Protestant Ethic’ (Weber, 1992) and in particular, the Calvinist ethic, which
Weber argued contributed to the risc of capitalism by effectively influencing large numbers
of people to work in the secular world, develop their own enterprises and engage in trade.

Certain ideas, which were introduced by the Reformation and in particular the notion of the
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‘calling’ and the Calvinist doctrine of predestination, favoured capitalist rationalisation by
supplying the moral energy and drive for the capitalist entrepreneur. Therefore Christianity,
and in particular Protestantism is more prone to rationalisation than other religions because
it ‘allows empirical inquiry and a pragmatic treatment of explaining this world (Bruce,
2002: 6).

Rationalisation is also directly linked to the structural/institutional changes brought about
by modernisation. According to Huntington, modernisation impacts on socicty at an
intellectual level, as it involves an expansion and diffusion of knowledge ‘through
increased literacy, mass communications and education’ (Huntington, 1968: 33). This in
turn is connected to a second feature of modernisation which serves to undermine the social
function of religion, namely ‘structural differentiation’, or ‘the fragmentation of social life
as specialised roles and institutions are created to handle specific features or functions
previously embodied in, ot carried out by, one role or institution’(Bruce, 2002: 8).
Structural Differentiation contributes to the rise of secularism because specialisation means
that institutions and are no longer dominated by the Church but are instead run by
specialist professionals. Structural differentiation is accompanied by social differentiation,
which implies the distancing and separation of people, what they think and how they act.
This entails that with modernisation people begin to think at an individual level, and hence
results in the rise of pluralism in terms of intellectual thought. Social fragmentation, and the
individualism it entails, inevitably results in the fragmentation of society’s vision of God.
In short, social fragmentation favours the rise of a plurality of competing conceptions, and
various belief systems rather than the existence of a single dominant one. In cases where
the religious tradition is of an authoritarian, single truth nature, with modernisation society
will fragment between those who support and those who oppose it. This is well applied to
Catholic countries with sharp divisions between strong religious/conservative and strong

secular/communist factions (Martin, 1978).

The third feature of modernism which challenges religion refers to the phenomenon of
‘societalisation’, a term coined by Wilson to describe ‘the process by which life is
incréasingly enmeshed and organised, not locally but societally’(Wilson, 1982: 154). This
means that modernisation inevitably entails the demise of the small-scale community, and
its eventual replacement by larger units such as modern States with bureaucracies and large
urban centres(Bruce, 2002: 13). Religion, however is a collective force embedded in the

community. The demise of small-scale community accompanied by increasing
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urbanisation, i.e. the ‘replacement of community by society’, undermines this social

function and thus marginalises religion to the private sphere. ‘The plausibility of any single

overarching moral and religious system declines, to be displaced by competing conceptions

which have less connection to role performance in an anonymous and impersonal public

domain and more to privatised, individual experience...thus, religion becomes privatised

and is pushed to the margins of the social order’(Bruce, 2002:13).

A pivotal and equally difficult task is measuring secularisation. Proponents of the thesis

agree that the indicators are somewhat elusive and secularisation is difficult to measure.

According to Wilson (1966, 1982), indicators may include:

Church attendance; although most scholars consult Church attendance patterns,
they admit that these can often be misleading. Failure to attend Church does not
necessarily refer to a rejection of traditional religious values. Attendance may vary
for historical or doctrinal reasons. For example, attending Mass is a much more
important requirement for a Catholic, as Catholicism is characterised by a legalistic
adherence to rules and regulations, than it is for a Protestant or an Orthodox
Christian. There may also be different motivations prompting Church attendance,
including assertions of group solidarity or claims to social standing (Wilson in
Bruce, 2002:196). Although Church attendance in itself may be considered a
precarious indicator however, it can be useful in conjunction with other indicators
in hinting that a transformation is taking place in terms of the role of religion. In
addition, a comparison of Church attendance levels within the same society through

time indicating a decline is significant in exemplifying a secularising trend.

The rise in the number of the non-religiously affiliated; similarly to Church
attendance levels this indicator does not necessarily imply that religion is losing its
social and political salience. It does serve to indicate however popular attitudes

towards traditional religious values may be changing.

A Decline in the number of vocations and religious professionals; again, doctrinal
considerations play a significant role here. A decline in the number of people
entering Priesthood is much more important for Churches with a highty hierarchical
organisation whose involvement in political and social institutions depends largely

on religious professionals; For example, Ireland in the 1950’s and 1960°s where
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important social sectors, such as education and health, where run almost exclusively
by nuns and brothers. Still, a decline in the numbers of vocations accompanied by a
decline in Church attendance levels and a rise in the number of religiously non-

affiliated does indicate that social adherence to the Church is experiencing a

downward trend.

¢ The most accurate indicators of secularising tendencies are those which illustrate
the decline of the role of religion in terms of its significance for the operation and
organisation of the social and political system. In other words, the separation of
religious institutions from political ones. According to Wilson, the loss of the
traditional roles which religion once performed, including ‘providing legitimacy for
secular authority and endorsing oreven sanctioning public policy, is the core of the
secularisation thesis’(Wilson in Bruce, 2002:200). However, according to some
analysts (Stavrakakis, 2002) even the most formal institutional separation of the
religious and the secular spheres- i.e. the constitutional separation between Church
and State does not always indicate the establishment of a secularised society. For
example, although the constitutional separation of Church and State is one of the
founding pillars of the US, the politicisation of religion is even there to a degree
prominent, perhaps more so than ever following the events of September 11" given
the rise the rise of support for the Christian right. According to Stavrakakis,
‘although social differentiation is both a reality and a necessity for the reproduction
of modern societies it does not entail the strict separation between specialised areas
of the social...in that sense religion is interconnected with the other elements of

society and culture in complex way” (Stavrakakis, 2002: 20).

Despite the acknowledged difficulty of measuring secularisation, and most importantly the
varying degrees to which contemporary societies exhibit secularising tendencies, generally
speaking, according to Martin, broad tendencies towards secularisation in modern socicties

that have been established include:

(a)Religious institutions are adversely affected to the extent that an area is dominated by heavy
industry; (b)they are the more adversely affected if the area concerned is homogeneously
proletarian; (c)Religious practice declines proportionately with the size of an urban
concentration; (d)Geographical and social mobility erodes stable religious communities
organised on a territorial basis; it also contributes to a relativisation of perspectives through

extended culture contact; (¢)The Church becomes institutionally differentiated in response to
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the differentiation of society, notably into pluriform denominations and sects; and (f)The
Church becomes partially differentiated from other institutional spheres such as: justice,
ideological legitimation, the State apparatus, social control, education and welfare. And this is
paralleled compartmentalisation of an individual’s religious role, which may encourage arole
of variation in personal religion which contributes to institutional disintegration (Martin, 1978:
2-3).

This is not however inevitable which is why Martin argues he can be seen both as a critic
and a theorist of secularisation: his approach has constituted an attempt to turn the theory
from ‘an inevitable trend into something that happened this way, or alternatively in that
according to historical circumstances’(Martin, 2005: 20). Proponents of the paradigm do
not claim that secularisation is an inevitable or universal trend, nor that religion will
disappear in the modern world. It most certainly does not imply a decline of belief in God,
or an end result in atheism but it does hold that modernisation results in the privatisation of
religion. Secularisation is neither a linear, clear-cut nor necessarily long term process.
Rather than being a ‘grand theory’ it refers to identifying ‘tendencies which are to be
observed in certain definable circumstances and not in others, and moreover these
circumstances need to be seen as varying greatly according to historical context’ (Martin,
2005: 17). It is generally held that secularisation theory can be better applied in Western
Europe, which meets several of the conditions for secularisation, such as the rationality
propensity of Christian thought, attitudes favouring individualism and pluralism and

differentiated institutions.

The ‘Revenge of God’: The Rise of Religious Fundamentalism and the ‘Clash of

Civilisations’

Secularisation theory enjoyed widespread support during the 1950°s and 1960’s, as it was
considered to provide a viable explanation of why religion was gradually losing its political
and social salience in many Western societies at the time. Yet, contrary to its predictions,
recent years have witnessed the opposite trend: a wave of popular religiosity and a return of
religion in politics on a global scale. Although secularisation theory may have pointed to
developments which took place in Western Europe, other arcas world-wide appeared
immune; and the paradigm became increasingly discredited. According to Huntington
(1996), since the 1970’s the phenomenon of secularisation has gone into reverse: a global
resurgence of religion is occurring everywhere, in every religion and every civilisation.

One of the best known examples is Iran: ata time when secularisation was perceived to be
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the norm, the 1979 Islamic revolution surprised most scholars. It elevated a cleric class to
ruling status and replaced a modernising secular monarchy for an Islamic Republic, in
which supreme authority lies in the hands of a religious leader. One of the most interesting
observations that can be made about the Iranian case is that the revolution occurred at a
time when Iran was rapidly modernising. As a logical consequence of the secularisation
paradigm, the processes of modernisation should have led to secularism; but on the

contrary, Iran became a theocracy.

Although the case of Iran is unique in terms of the radical and revolutionary character of its
religious movement, and also in that the movement succeeded in overthrowing the secular
monarch and resulted in the establishment of a theocratic regime, this case can be
understood as part of a broader trend of religious movements, which seek a return of
religion in politics, Indeed popular support for the reaffirmation of religious values has
proliferated since the mid-1970’s everywhere in the world. Whether of the world of Islam,
Judaism or Christianity, regardless of region, technological advancement and economic
development, this new trend of popular religiosity has manifested itself in every corner of
the globe. According to Juergensmeyer (1993, 2000), recent years have witnessed a
significant rise in religious violence, as religion is increasingly seen as the motive behind
numerous acts of religious terrorism in the modern world. The destruction of the federal
building at Oklahoma City in 1995, the explosion at the world trade centre in New York in
1993, numerous explosions in Jerusalem, Sri Lanka and Belfast, and explosions in the UK

perpetrated by the IRA, the September 11"

terrorist attack, and since then, a number of
terrorist attacks against for example Bali, Egypt, Madrid and London have been carried out
in the name of ‘holy war’, They are all instances of terror which share one common
motivation and justification: religion. ‘In many of these cases, religion has supplied not
only the ideology but also the motivation and the organisational structure for the
perpetrators’ (Juergensmeyer, 2000:5). International religious terrorist groups have
increased from 16 of the total 49 terrorist groups identified in 1994, to 26 of the total 56
terrorist groups identified in 1995, making ‘religion and ethnic identity one of the most
important security challenges we face in the wake of the cold war® (US Secretary of State

Waren Christopher quoted in Juergensmeyer, 2000:6).

Perhaps one of the most interesting facts about the renaissance of religion is that it is not at
all confined to the third world; rather, ‘it is present even in the centre of the secularised

West, and in particular, the USA’(Stavrakakis, 2002: 18). These phenomena have probed
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secularisation theorists to stress the non-monolithic character of the paradigm, or question
what might perhaps be the exceptional feature of Western Europe and Christianity which is
lacking in other cases (Berger, in Martin 1978:23).

A number of scholars secking to explain this phenomenon attribute the re-affirmation of
religious identity to the crisis of modernity: the latter and the ills of contemporary society
which accompany it, are more likely to breed religious resurgence than secularism. For
Juergensmeyer it is in fact secular nationalism rather than religion that has gone wrong, at
least in the eyes of those who initiate or give popular support to religious movements. For
them contemporary secular society brings but disenchantment, despair and corruption in the
absence of a moral community. But expectations of a religious crusade can bring about
radical hope of a new world. The rise of religious nationalism is therefore explained in
terms of the failure of western models of nationhood. In this instance religion represents ‘a
hopeful alternative, a base for criticism and change’ (Juergensmeyer, 1993:3). In this sense

religious nationalism represents the failure of secular nationalism.

In his ‘Clash of Civilisations’, Huntington identifies social, economic and cultural
modernisation as the underlying cause of this phenomenon, precisely because it has
disrupted ‘long-standing sources of identity and systems of authority’ (Huntington, 1996:
97). According to Huntington, ‘the religious resurgence throughout the world is a reaction
against secularism, moral relativism and self-indulgence and a reaffirmation of the values
of order, discipline, work, mutual help and human solidarity’ (Huntington, 1996:98).
Stavrakakis contends that the incapacity of ‘secular reason to resolve both practical and
metaphysical questions (the so-called crisis of modernity), the collapse of the ideological
imaginary of the cold war, and the various dislocations produced in the course of
globalisation have led to ...the return of religion, a return that takes a variety of forms,

from Islamic fundamentalism to New Age mysticism’ (Stavrakakis, 2002:18).

Similarly, Haynes (1995) claims that the renaissance of religious traditions is to be found
in the failure of modernism. Rather than secularisation, modernity has brought with it a
deep sense of disenchantment and alienation which people have sought to counter by
returning to religion. And Kepel, describes the ‘revenge of God’, as he aptly terms religious
resurgence, as ‘the undeniable evidence of a deep malaise in society’ (Kepel, 1994:4).
Movements seeking God’s return in politics are ‘true children of our time: unwanted

children perhaps, bastards of computerisation and unemployment or of the population
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explosion and increasing literacy” (Kepel, 1994:11). Kepel makes another observation
worth noting. Popular support for religion and its political orientation is not confined to the
more traditional and conservative elements of society. On the contrary, religious supporters
include ‘a high proportion of people, young or not so young, who have been through
secular education’ (Kepel, 1994:4). This observation comes in direct contrast with the
secularisation paradigm which expects precisely such groups to become the driving
secularising forces within society. Rather, religion appears to have a broad social base of
mobilisation, cutting across class, region, age or sex. This is precisely because it functions
as a replacement of the failed secular utopian ideologies, such as communism. The
discrediting of what Kepel terms ‘earthly utopias’ has meant the return of god in political
affairs: ‘Like the workers’ movements of yesteryear, today’s religious movements have a
singular capacity to reveal the ills of society, for which they have their own diagnosis’
(Kepel, 1994:11). The demise of communism as a mobilising ideology leaves few
alternatives: religion offers one such alterative to those for whom modernisation has failed

or is in some way unattractive (Haynes, 1995:34).

‘Cultural Defence’ and the Development of the ‘Nationalist Pattern’

It is puzzling that there is an element of truth on both sides of the debate. Modernisation
has brought about the diminishing role of religion in public life in some instances, but it has
also resulted in a religious revival, or maintenance of Church power in others. Ireland and
Greece are pertinent examples of the adverse effect modernisation can have on the role of
religion, and of the Church more specifically, in society. In Ireland, the result has been an
intensifying tendency towards secularisation. Instead of discontent manifesting itself in
some form of radical religiosity, the recent modernisation wave in Ireland has brought with
it the decline of the role of the Catholic Church. On the other hand in Greece, the Church’s
legitimacy and the social/political role of religion have been altered very little. If anything,

the Church is holding strong, retaining its status and basis of popular support.

Should one wish to research this adverse impact of modernisation, a more detailed
examination of the particular patterns identified in the secularisation thesis is instructive.
As it has already been pointed out, the secularisation paradigm is not at all intended to be a
universal model (Bruce, 2002: 37). Martin insists that the secularisation thesis should not
be treated as dogma: ‘the thesis, points out processes not in the sense that they must

happen, but in the sense that they tend to occur’ other things being equal. In other words it
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identifies tendencies given particular circumstances’ (Martin, 1978:3). The impact of
modernisation on the social significance of religion will not always be the same in every
case and secularisation is likely to develop in different patterns depending on specific
historical circumstances (Martin, 2005). Not all societies in the world are at the same level
of their development, and therefore they do not experience the processes of modernisation
at the same time. Depending on these variables, basic patterns of behaviour can be
observed. Variations of outcome can be accounted for by differences in theology, Church-
State relations, the relationship between religion and ethnicity, and of course, the status of

the Church during the course of modernisation.

The paradigm allows not only for variations, but also for exceptions, cases where
secularisation will be inhibited. According to Bruce, ‘religion diminishes in social
significance, become increasingly privatised and lose personal salience except where it
finds work to do other than relating individuals to the supernatural. Such work can be
described under two broad headings: ‘cultural defence’ and ‘cultural transition’ (Bruce,
2002:30). Therefore, an inextricable link between religion and national identity places
limits to secularisation. ‘Cultural defence’ refers to situations where ‘culture, identity, and
sense of worth are challenged by a source promoting either an alien religion or rampant
secularism and that source is negatively valued secularisation will be inhibited’ (Bruce,
2002:30- 31). In other words, when national identity is perceived to be threatened, religion
(and Church) functions as an expression of protest and opposition to attempts which seek to
‘impose alien cultural values and identities upon a reluctant populace’ (Bruce, 2002: 16), or
to eradicate religious values altogether in the name of modemity. Religion will therefore
not diminish in significance where it plays a historic role as guardian of culture and carrier
of national identity. According to Martin in societies where religion has stood in for the
State under conditions of external domination or external threat, the latter will be highly
praised; ‘An indissoluble union of Church and nation arises, in those situations where the
Church has been the sole available vehicle of nationality against foreign domination.
Examples of such cases include Greece, Poland, Belgium, Ireland and Croatia (Martin,
1978:107). In these case, religion is ‘reinforced by the heightened self-consciousness of a
threatened or dominated nation and ...there is the further reinforcement of proximity to a
major religio-political border’ (Martin, 2005: 61). Bruce argues that ‘all major cultural
defence cases involve religion (or the Church), continuing to play arole as the embodiment
of collective identity. None of them is an example of a religion acquiring this role after it

has been lost’ (Bruce, 2002:33).

58



This model can be applied to both post-independence Greece and Ireland. In both cases,
national identity and religion are fused, and the latter is seen as the defender of the former.
[rrespective of the fact that they belong to a different branch of Christianity, they share a
very important feature: a religious based national identity. They can both be described as
instances of cultural defence, where the traditional role of the Church is that of protecting

national identity.

In the (Catholic) Irish case there is the role of nationalism in relation to alien governance and
proximity to a rival protestant nationalism, as well as geopolitical position...Greece also
presents ambiguous elements based on its dual role as heir to Byzantium at a major border with
Islam and as progenitor to Western rationality and democracy. Its religious nationalism has
been reinforced by the history of Ottoman domination and by the way in which it has both

received a diaspora and created one (Martin, 2005: 60).

To summarise the above, when the Church plays the role of carrier of national identity, and
becomes the focus of resistance to a conqueror, then secularisation does not occur or the
process is delayed. ‘In short, in considering the State of religion one has to take into
account how far it is or is not aligned with the national project and how united or divided
the nation is with respect to what lies at the heart of that project’ (Martin, 2005:133). In
situations, following independence, the case in question develops along the lines of a
particular pattern of Church-State relations, what Martin terms “the nationalist pattern’.
This involves a close relationship between Church and State, whether constitutionally
formalised or not. Such societies tend to be highly monopolistic and represent an instance

of extreme collusion between Church and State.

Table 1. 1: The ‘Nationalist Pattern’

The Nationalist Pattern

Religious Pluralism Very low
Anti-Clericalism Very low
Clerical status High

Cultic Participation High

Internal religious Conservatism High
Intellectualism in Religion High and low
Stability of Democracy Varied
Communist Influence Low
Catholic political orientation Mostly right
Civil Religion Pro-religious
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Church-State Nexus Intimate

School system Strong religious influence
Intelligentsia Strong religious influence
Religious Parties Influential

Adapted from Martin, 1978: 59

National Identity and Nationalism

Should one accept the premises of this theoretical framework, they would arrive to the
conclusion that although the Greek case is explained, Ireland still constitutes a paradox,
because, although it can clearly be seen as belonging to the ‘nationalist pattern’, it is
nevertheless exhibiting secularising tendencies. Proceeding to an inquiry into why this
phenomenon is taking place and Greece and Ireland are beginning to differ in terms of
Church power, requires- mainly for clarification and definitional purposes- a more detailed
focus on the concepts of ‘national identity’ and ‘nationalism” which are so central to the

cultural defence paradigm.

Firstly, it is necessary to specify these terms, and more specifically, to contextualise
national identity and identify the circumstances under which it is more likely to be religious
based. According to Smith, national identity refers to ‘the maintenance and continuous
reproduction of the pattern of values, symbols, memories, myths and traditions that
compose the distinctive heritage of nations and the identification of individuals with that
heritage and those values, symbols, memories, myths and traditions’(Smith, 2000: 796). It
is the ‘process whereby a nation is reconstructed over time’ (Zimmer, 2003: 173). National
identity is largely based on each nation’s members’ perception of their nation. It refers thus
to self categorisation- the ‘self’ referring to a group, meaning the nation. ‘Our’ national
identity is perceived as unique and distinct from any other, and is thus understood largely in
terms of what it is not, and who it is defined against; it is perceived as possessing
exceptional traits, specific characteristics which distinguish ‘our’ national identity from that

of the ‘other’.

The term “nation’ is key to understanding national identity, but it is equally, if not more,
complex to define. Definitions of the nation are various and range from pre-modern to
modern, organic or voluntary, primordial or imagined, ethnic or civic. Regardless of which
definition one chooses to accept, from Renan’s ‘daily plebiscite’ (Renan in Hutchinson and

Smith, 1994:17), Weber’s ‘community of sentiment’ (Weber in Hutchinson and Smith,
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1994:22), to Smith’s ‘named human population occupying a historic territory, sharing
common myths and memories, a mass public culture, a single economy and common rights
and duties for all members’(Smith, 2000:796), the nation provides the best accepted way of
group self identification in the modern world. National identity draws the nation together.
In this sense it is a form of cohesion, a source of solidarity and unity. For Smith, the pattern
of shared symbols, myths and memories ‘bind successive generations while demarcating
them from outsiders” (Smith, 1991:25). And as Billig suggests, it is a form of life,
experienced on a daily basis, a constant reminder of nationhood, subtly reproduced and
‘found in the embodied habits of social life’ (Billig, 1995:8). One of the prime functions of
national identity is to provide a social bond through the repertoire of shared values,
symbols and traditions. ‘It is through the use of certain symbols, such as flags, coinage,
anthems, uniforms, monuments and ceremonies that members are reminded of their

common heritage and cultural kinship’ (Smith, 1991: 16).
Civic and Ethnic National Identities

The concepts of nation and national identity are instructive when trying to understand and
appreciate the role of religion in cases such as Greece and Ireland. The classic distinction
between two different concepts of the nation, Eastern and Western or Ethnic and Civic, is
significant in conceptualising this role. According to Kahn, the consequences of the
Renaissance and Reformation led to the establishment of very different types of
nationalism: the Western type, rooted in politics and connected with liberty, rationality, and
civic elements which arose in Western Europe, and the Eastern type, bonded not by will but
ethnic descent and traditional types of kinship and status which developed in Germany
(Hutchinson and Smith, 1994:165). Smith’s model distinguishes between the civic-
territorial and the ethnic- genealogical types of nation (Smith, 1991: 82). The former
emphasises historic territory, legal political community and a civic culture, and is thus a
voluntary, inclusive community; the latter places its emphasis on a community of birth and

a native culture and is therefore an exclusive organic entity.

Zimmer (2003: 175-177) identifies three basic dichotomies between the civic and ethnic
perceptions of national identity that are instructive. The first refers to the distinction
between the voluntary nature of civic identity and by extension its inclusiveness and the
pre-determined organic nature of ethnic identity and by extension its exclusiveness.

Membership of civic nations is determined by voluntary will, a ‘daily plebiscite’ as Renan
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has famously remarked. On the other hand, membership to ethnic nations is organic,
determined by birth and ethnic descent and cannot be chosen. Zimmer’s second dichotomy
is that between the State-centeredness of a civic nation, deriving from an emphasis on
institutional frameworks and political structures, and the culture-centredness of an ethnic
nation related to shared cultural bonds such as language, religion and genealogical descent.
The former ‘is expected to emerge where the State developed prior to or coincided with the
emergence of nationalism, such as England or France’, while the latter occurs ‘where the
realisation of a national State was protracted and contentious as was the case for example in
Germany’ (Zimmer, 2003:176). The final dichotomy Zimmer refers to is the one between
the modernist conception of the nation Vs the conception which places an emphasis on a
nation’s pre-modern past. Civic nationalism is associated with a modernist outlook, mainly
concerned with the development of the nation as a political and cultural community in the
present whereas ethnic nationalism tends to stress the evolutionary development of nations

through history.

Although the distinction between civic and ethnic national identities is not clear-cut in
practice, it is helpful in appreciating the implications of this dichotomy for certain types of
nationalism. Undoubtedly, both Greece and Ireland exhibit some civic elements. Indeed as
Smith notes, their members are legal citizens, also defining themselves in territorial terms.
But, citizenship and inclusion criteria are largely premised on religious/ ethnic terms. For
example in Greece, despite constitutional guarantees for minority religions (civic element),
in practice non-Orthodox groups experience a degree of discrimination. Such examples of
ethnic criteria of inclusion to the Greek nation, set out in the introduction, include the lack
of formal places of worship for Muslims, exemption from military service for Jehovah’s
witnesses, discrimination against teachers who do not adhere to the orthodox faith in
schools and generally exclusion from certain, especially high ranking professions. Greece
and Ireland are better understood in terms of the ethnic- genealogical model, as ultimately
‘the basis of their kind of national identity remains true to its demotic roots; the national
identity created by intellectuals and intelligentsia among formerly vertical ethnies strives to

stay close to its putative ethnic culture and boundaries’ (Smith, 1991:129).

Both Ireland and Greece fulfil the criteria of ‘ethnic nations’. They constitute classic cases
of ‘ethnic separatism’; their national self determination movements- whose concept of the
nation was basically ethnic and genealogical- sought to secede from the Ottoman and

British Empires and set up a new political ethno-nation in its place, Thus, ‘the liberty of the
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nation and the freedom of its citizens are inextricably bound up with a sense of national
mission and destiny that express the authentic national identity of the members of a
national community” (Smith, 1999:334). Irish and Greek nationalisms- or rather the
nationalisms of the dominant groups within the Irish and Greek nations- emphasise ties of
common descent, customs, traditions and native culture expressed largely in terms of
religion: in this sense they are exclusive types of nationalism. If one does not posses certain
traits by birth, then it is highly unlikely that one will be accepted as a member of the Greek
and Irish nations. As Smith puts it, in the ethnic model, one has no choice: ‘whether one
emigrates or not, one remains organically a member of the community of his birth’ (Smith,
A.D, 1991:1). In this sense, Smith’s proposition that national identity is drawn from pre-
existing traditions which are crystallised in an extensive pattern of symbols, myths, rituals
and representations through which they are then passed from one generation to the next
provides a better framework for the understanding of Greek and Irish nationalisms.
‘Modern nationalism in part can be seen as deriving from powerful external pre-modern
traditions, symbols and myths which are then taken up and recast in the nationalist
ideologies of national mission and destiny as these emerge in the crucible of

modernisation’(Smith, 1999:332).

The Greek and the Irish perceive the cultural traditions from which their national identities
are drawn to have existed before the attainment of their statehood. This is crucial because it
gives national identity and the nation a prime role in these countries, and legitimises the
role of religion as the main force for its preservation. Whether or not Greek and Irish
nationalism is a modern phenomenon, made possible only by the technology and political
structures of the modern world, their national identity is perceived to be deeply rooted by
their members, and so its significance constitutes a reality in a sense. Above all, what is
most important about national identity and nations is not whether they are pre-modern or
modern phenomena, but how they are perceived by their members. According to Connor,
‘identity does not draw its sustenance from facts but from perceptions; not from
chronological/factual history, but from sentient/ felt history” (Connor, 2004: 45). For one
thing, not many Greeks or Irish accept their nation to be a modern construction, nor do they

believe their national identity has emerged from a vacuum.
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Religion as an Ethnic Signifier of National Identities:

Circumstances under which National Identity becomes fused with Religion

Scholarly work placed on the modemnist side of the debate surrounding the emergence of
nations considers religion and nationalism to often be mutually exclusive, as they are both
seen as belonging to different chronological eras. According to this perspective, the term
nationalism, whether an ideology, a movement or a collective emotional force has clear
political connotations and is directly associated with the political structures brought about
by modernity. Thus, one cannot talk of its existence in the pre-modern times; rather,
nationalism belongs to the realm of the modern world which has substituted religion as a
unifying, overarching ideology. For example, according to Anderson, ‘in Western Europe
the eighteenth century marks not only the dawn of the age of nationalism but the dusk of
religious modes of thought’ (Anderson, 1991:11). But still religion can inform nationalism;
religion lends some of its characteristics to nationalism. A common interpretation is the
secular replacement model, which argues that nationalism has replaced the religious
traditions prevalent in previous social order but performs a similar function since both have
the unique capacity to awaken in people powerful emotions of self- sacrifice. In order to
explain the passion for sacrifice and violence that nationalism is able to generate, Anderson
suggests that ‘nationalism has to be understood by aligning it, not with self-consciously
held political ideologies, but with the large cultural systems that preceded it, out of which-
as well as against which- it came into being’- i.e. the religious community (Anderson,
1001:12). Religious discourse has specific qualities that can be used for nationalist
purposes. For example, ‘if the nation is something to die for, religion offers ways to
understand sacrifice and to remember and deliberate those who have died for the nation’
(Van Der Veer and Lehfnann, 1999:8). According to Kedourie, nationalism is not just a
secular ideology, but instead a kind of religion in a secularised form. Or rather, a
‘secularised version of mediaeval millennialism... a form of Christian heterodoxy’(Smith,
2000:794): ‘we may say in short that the mainspring of naiionalism in Africa and Asia is
the same secular millennialism which had its rise and development in Europe and in which
society is subjected to the will of handful of visionaries who to achieve their vision must

destroy all barriers between private and public’ (Kedourie in Smith, 2000: 794).

However, as modern nationalisms around the globe illustrate, the relationship between
religion and nationalism need not always be contradictory. Often, the latter draws from the

former, not only in terms of an eschatological vision, or the attainment of statehood through
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sacrifice; it can also be the case that religion provides an element on which the preservation
and reproduction of national identity is based. Pre-modern ethnic signifiers, such as
religion, transcend into the modern era as they have the unique capacity of drawing the
nation together, mobilising its members and generating among them powerful emotions of
belonging. Along with language, religion can constitute a powerful national identity
signifier, and in this sense provide an inspiration and sense of cohesion for the nation,
Although it is widely accepted that nationalism is secular phenomenon, it has often been
the case that modern mass nationalism has been defined by religion, for example in cases
where the nation sees, and identities itself in opposition to ‘a hostile neighbour or historical

oppressor’(Lieven, 2000: 125). According to Mavrogordatos,

Religion provides a primordial line of demarcation, which may be far superior to any other. It
is certainly more readily identifiable, clear-cut, exclusive and impermeable than language,
ancestry or any other relevant criterion. Occasional syncretism notwithstanding, it does not
even make sense to say one is of mixed religion whereas many are bilingual or of mixed blood’
(Mavrogordatos, 2003: 117).

In this sense, religious traditions may potentially constitute sources of identity formation,

maintenance and re-interpretation.

There are various ways in which a national identity can take a religious character. In his
analysis, Smith identifies several means of promoting a religious- based national identity.
One is through religious institutions; another is through ‘the powerful repertoire of myths
of election which religion can provide’ (Smith, 2000: 796). Organised religion can be an
important force for the preservation and maintenance of national identities, for a number of
reasons. Firstly, ‘because very often the heroes of the ethnic community are also those of
religious lore and tradition, for example founders of the ethnic community, as is Ireland’s
St.Patrick. In such heroes we can find the authentic qualities of the ‘nation’ .., what matters
is the virtues and qualities they embody, and the message of hope they proclaim’ (Smith,
2003: 41) Secondly, a nation’s ‘golden past’ often associates the history of the nation with
religion. This is also connected with the notion of a sacred homeland, the collective
identification of territory with religion. Moreover, the liturgy and rites of the Church or
community of the faithful supply the texts, prayers, chants, feasts, ceremonies and customs,
sometimes even the scripts of distinctive ethnic communities, setting them apart from their
neighbours. Priests and scribes becomes the ‘guardians of tradition’, who record, preserve

and transmit the fund of ethnic myths, memories, symbols and values encased in sacred
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traditions (Smith, 1991: 27).

A very important theme to consider here is religion’s unifying function. In Durkheim’s
definition, religion refers to ‘a unified system of beliefs and practices relative to sacred
things, that is to say, things set apart and surrounded by prohibitions- beliefs and practices
that unite its adherents in a single moral community called a Church’ (Durkheim, 2001:46).
According to this functional understanding, all religions perform a similar function in
society. They are the ‘glue’ that holds a society together through successive generations.
Through time, religion becomes a symbol of societal cohesion and indeed a symbol of the
society itself; its eradication could entail the demise of the community. In the ancient
world, destruction of a State’s or a community’s gods and temples was seen as the means of
destroying that community. The aim was the eradication of the group’s culture rather than
the group itself (Smith, 1991:25). Society has a ‘tendency to create Gods, in order to
‘remake itself periodically in a moral sense and thereby uphold its identity through rites and
ceremonies’ (Smith, 2000: 798). It will defend its Gods, in an instance of real or perceived
threat, in order to retain its own distinct identity; it will seek to re-affirm its religious values
in order to ensure its own survival. Organised religion can thus play a conserving role
‘ensuring a high degree of formal continuity between generations and from community to
community’(Smith, 1993: 34). For Durkheim it is precisely the element of the Church
around which religion is organised which ‘suggests that religion must be something

eminently collective’ (Durkheim, 2001: 46).

0ld myths can be revived in order to modify historical processes. Memory is responsible
for holding society together. The fusion of religious and national elements can be
manifested in multiple forms, such as the transformation of traditional prophets into
national heroes, of religious revelation into national shrines, of religious miracles into
national epics. Such processes, which take plaée principally in the course of nation-
building, aim at ensuring the perpetuation of the community through national identity. So
although national identity is a modern phenomenon formed only in the era of nations and
nationalism, it is only logical that it is based on some previous form of, potentially religious
in context, identification of the community in question. As Smith argues ‘the central
categories of nationalist thought derive from older ethno-religious motifs and beliefs, which

they have combined, redirected, and in varying degrees transformed for few political ends’

(Smith, 2000:798)
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Conquest, National Self Determination and the Concept of External Threat

Smith’s older ‘ethno- religious motifs’, or forms of identification, are often created,
maintained and/or reinforced in instances of threat which imperial conquest or a hostile
geopolitical environment can create. Imperial domination, neighbour aggression or
perceived ‘great power imperialism’ and the threat they pose serve to reinforce the
distinction between ‘us’ and ‘them’; and so defending one’s God from an ‘infidel’ power
becomes imperative for defending the community’s own survival. Thus, religion and
community potentially merge. For this reason the role of external threat posed in the past
by imperial structures or in the present by great powers with perceived imperialist or
expansionist tendencies is crucial to national identity; empires contribute largely to the self-
identification of the peoples they conquered. Often national identity was in fact formed or
‘constructed’ during the period of imperial rule. The perceived threatening great powers of
today serve as a way of reproducing the national identities of today’s Nation-States in a

similar fashion.

Empire

A critical element here is what Lieven refers to as the most crucial dilemma inherent in
cvery empire: accommodating multi-ethnicity (Lieven, 2000). By definition, empires are
vast, multi-ethnic polities, and this is exactly what imperial strategies of ethnic
accommodation refer to: a way of bringing different ethnicities, peoples, institutions,
religions, ideas and outlooks- needless to say often conflicting ones- under a single rule.
This is the principal way in which empire affects religious identities: in the way that the
State deals with institutions and people that worship a different religion. Historically,
different empires have treated their minorities in different ways. But the policies they chose

proved crucial for the very survival of the empire; once too often, such policies brought

about the collapse of empire.

The consequences not only affected the imperial core, but also for the periphery: the
‘conquered’ peoples within the Empire. As far as religion and identity are concerned, the
impact can be seen on two levels and their interaction. Firstly, the institutional level, i.e. the
status and role of the Church during captivity; and secondly the symbolic level i.e. fear of
loss of one’s distinctive identity, with religion taking the form of reaction against imperial
oppression. Institutionalisation of belief, especially rigid and intolerant belief, deepens the

rift between ‘us’ and ‘them’ within an Empire as it may well entail excluding policies and
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intolerant attitudes. Whenever a people feels threatened in its ‘distinctive existence by the
advance of a power committed to another religion, the political conflict is likely to have
superimposed upon it a sense of religious conflict, almost crusade, so that national identity
becomes fused with religious identity’ (Lieven, D, 2000:190). As Hastings notes, on a
symbolic level, external domination re-enforces the ‘absolute duty of loyalty to the
horizontal fellowship of ‘us’ and the moral gap separating us from the other, from the threat
to our freedom, religion and laws that they constitute’ (Hastings, A, 1997: 191). It enhances
solidarity, as it serves to unite various factions within society- often with conflicting

outlooks- under one common cause.
Nation-building

The nation- building process which occurs following the attainment of independent
statehood crystallises national identity by setting the political and institutional framework
within which the new State will function (Anderson, 1991; Gellner, 1998; Smith, 1986;
Hobsbawm, 2000). According to Hobsbawm, nation-building is an essential process,
mainly aimed at ensuring citizen loyalty to and identification with the State and the ruling
system (Hobsbawm, 1990:82). During the pre-modern era, means by which loyalty was
ensured included religion and social hierarchy, With the increasing modernisation of the
19™ and 20™ centuries however, this was no longer possible. ‘Obviously the
democratisation of politics...both placed the question of the nation and the citizens feelings
towards whatever he regarded as his nation, nationality or other centre of loyalty at the top
of the political agenda’(Hobsbawm, 1990:83). Identification with a people or nation proved
a good way of solving the problem of legitimacy: ‘What else could legitimise the
monarchies of States which had never previously existed, such as Greece’ (Hobsbawm,
1990: 84)? Thus the purpose of the nation-building process is to ensure the cohesion of the
nation by promoting a sense of common identity and ensuring that the nation possesses the
attributes of an ‘ethnie’(Smith, 1991). This includes an attempt to foster a myth of
‘common ancestty, shared historical memories, one or more differentiating elements of

common culture and thus a sense of solidarity for significant sections of the population’

(Smith, 1991: 26).

Seeing, however, the consolidation of national identity as complete manipulation from
above is missing the wider picture. Hobsbawm admits that nation-building was most

successful ‘when they could build on already present unofficial nationalisms’ (Hobsbawm,
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1990: 92). ‘The politicisation of an ethnie’s cultural heritage takes place through the
cultivation of its poetic spaces and the commemoration of its golden ages’ (Smith,
1991:127). This involves identifying a sacred territory that historically belonged to a
particular community, turning the natural features of the homeland into historical ones and
celebrating and commemorating the community’s historic past. This process delineates the
boundaries between ‘us’ and ‘them’ and reinforces the bond that hold the nation together.
Thus, the nation- building process consolidates national identity and sets in motion the
mechanisms which will allow for its reproduction. Such mechanisms are mostly State-
generated, but non-State generated sources can assist the process as well. Mechanisms
under the former category include the education system, official State-sponsored
historiography and the institutionalisation of a political Church- for example, religious

laws, sacraments etc. The arts can have a very important role in shaping national identity.

Who more than poets, musicians, painters and sculptors, could bring the national ideal to life
and disseminate it among the people? In this respect a David, a Mickiewicz and a Sibelius were
worth more than several battalions of Father Jahn’s Turnerschaften, and a Yeats as much as the

hurling societies of the Gaelic association (Smith, 1991:92).

When the pre-statehood signifiers of national identity include religion, then a religious-
based national identity will be reflected in the nation-building framework. The signifiers
are carried through what constituted the main source of cohesion within the community and
delineation from the ‘other’ during the era of empire, so religion becomes prime ethnic
signifier. When external threat perceptions continue to be high, in terms of a fear of loss of
territorial integrity, aggressive neighbours, and hostile powers, domestic actors are better
able to foster a threatened national identity and make the prime signifiers- in this case
religion- important. According to Hastings, the nation-building process is indeed significant
for consolidating the role of religion in the nation. He argues that in fact every ethnicity is
shaped significantly by religion, and the extent to which this has occurred directly affects
the relationship between religion and nationalism. ‘The more influential religion was in the
latter (nation-construction), the more it is likely also to influence every expression of the
former (nationalism), whereas a nation whose basic construction owes little to religious
factors is far less likely later to generate nationalism with a religious character to it’
(Hastings, 1997: 187). Christianity, more than any other religion, has contributed to
national formation, and it has done so in seven ways. These include, ‘the sanctification of
the origins; the mythologisation and commemoration of great threats to national identity;

the social role of the clergy; the production of vernacular literature; the provision of a
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biblical model for the nation; the autocephalous national Church; and, lastly, the discovery
of a unique national destiny’ (Hastings, 1997: 188). Internally, the nation-building process

crystallises and institutionalises national identity.

3. An Additional Dimension: National Identity as a Dynamic Process

The Church- State Nexus and External Threat

This is how the nationalist pattern emerges: a religious based national identity, deriving
from imperial conquest, consolidating through nation-building, perpetuated internally
through the mechanisms of the national State and externally through high external threat
perceptions which condition the members of a nation to unite in order to salvage their
unique national traits against hostile powers. Nevertheless, national identities are not static,
but rather they are part of an ever-evolving, dynamic process which causes them to
constantly change through time. Change is as important to the preservation of national
identities as is continuity, especially when traumatic developments- such as war, conquest,
exile, enslavement, influx of immigrants and religious conversion- ‘disturb the basic

patterning of the cultural elements that make up the sense of continuity’ (Smith, 1991: 25).

The question then becomes, how is the role of institutionalised religion affected when
national identity shifts focus. The ethnic/civic distinction and its role on the evolution of
national identity is crucial here. According to Zimmer the classic dichotomy between civic
and ethnic identities is problematic as it fails to understand the dynamic context within
which identities operate. ‘Instead of abandoning the classic conception altogether, however,
what is needed is a framework that can grasp the process-like nature of national identities’
(Zimmer, 2003:178). In order to overcome this problem Zimmer suggests the formulation
of a distinction ‘between the mechanisms which social actors use as they reconstruct the
boundaries of national identity at a particular point in time; and on the other hand the
symbolic resources upon which they draw when they reconstruct these boundaries’
(Zimmer, 2003:178). He distinguishes between two types of boundary mechanisms, the
voluntarist and the organic and identifies four symbolic resources- political
values/institutions, culture, history and geography- which provide the ‘symbolic raw
materials’ used for the definition of national identity. Depending on which boundary

mechanisms is employed by social actors, ‘a different picture of national identity emerges’

(Zimmer, 2003: 180)
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What matters with regard to the construction of national identities is less what resources
political actors draw upon than #ow they put these resources to practical use: the voluntarist
conception of nationhood processes the available resources in voluntaristic terms-as a product
of human action; the organic conception of nationhood, by contrast processes the resources in
deterministic terms- as manifestations of the communal organism called the nation. (Zimmer,
2003: 181)

Therefore, for example, certain signifiers of national identity such as language or religion
can be perceived both in voluntarist and organic terms, depending on how they are used by
social actors. Furthermore, the very way national identity is understood can change
through different periods of time, depending on political priorities and geopolitical
realities, while the same signifiers of national identity can function both as civic and as
ethnic depending on time and context. According to Smith, there are internal- cultural and
external- geopolitical factors at play that influence the way and the extent to which a
national identity is re-shaped. Internally ‘the cultural resources and traditions which the
community brings to the task of creating and sustaining itself as a nation provide the
parameters for the development of its national identity and the ways in which that identity
can be reinterpreted in successive generations’(Smith, 2000:796). Externally, territorial
threat and warfare will play an important role in the way national identity is re-fashioned.
The changing potential of national identities is significant in explaining the role religion
plays in Greece and Ireland. Pivotal in this change is the interplay between internal and
external circumstances, in this case the Church-State nexus on the one hand and the degree

of external threat perceptions on the other.

4. Conclusion: Religious Nationalism in the Greek and Irish Cases

Both Greece and Ireland have had the particular historical experiences that render a close
relationship between religion, national identity and politics. These include high external
threat perceptions; conquest by a polity whose State religion is different; religion
functioning as a symbol against the empire and ultimately playing arole in the national-self
determination movement; and finally consolidation of a religious-based national identity
during the nation-building process through which the Church gains legitimacy and
widespread support. All the above have entailed the consolidation of the ‘cultural defence’
or ‘nationalist pattern’; according to which the institutionalisation of the link between

religion and national identity inhibits secularisation from taking place.
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However, neither Greek nor Irish national identities can be exempt from evolutionary
processes. Zimmer’s model illustrates how national identity signifiers such as language and
religion can function in both civic and ethnic terms. Political considerations, such as the
Church-State nexus, and geopolitical factors such as external threat are contributing to the
continued understanding of Greek national identity along ethnic terms with religion at its
helm. Significant changes in this context, however, as far as the Irish case is concerned,
such as decline of external threat perceptions and their interaction with the relationship
between Church and State is resulting in the re-definition of Irish national identity and its
shift from a predominantly ethnic to an increasingly civic national identity. Or, in other
words, the use of Irish identity signifiers is taking place more along the voluntarist,
inclusive variety. This is causing a rupture in traditional identity perceptions and is
challenging the role of religion-as the most important ethnic marker- in contemporary Irish
society. In subsequent chapters, this thesis attempts to apply this theoretical formulation in

greater detail to the Greek and Irish cases.
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Chapter 2
The Origins and Consolidation of the ‘Nationalist Pattern’

1. Introduction

Having examined the concept of national identity and its interaction with religion on a
theoretical level, it is now necessary to provide a more detailed analysis of how such a
framework can be applied to Greece and Ireland. This chapter examines the relationship
between religion, politics and national identity in the two cases from a historical
perspective. The chapter is divided into two main sections. First, it looks at the
formation of Greek and Irish national identities during the period of imperial rule. It
applies the theoretical framework provided in the previous chapter drawing from
Smith’s formulation on the formation of a religious-based national identity at two
levels: an institutional (i.e. the role of the Church) and a symbolic (the continuation of a
‘powerful repertoire of myths and memories’). And second, the chapter examines the
consolidation of Greek and Irish national identities during the post-independence
nation-building process. The aim here is to identify the important similarities between
the two cases with regards to the Church-State-national identity nexus, which serve to
justify the basis of a viable comparison; and most importantly, to point to certain key
distinctions and therefore identify different patterns of historical development which

play a significant role in the understanding of their contemporary divergence.

2. Origins: Imperial Rule and National Self-Determination

The Institutional Dimension: The Role of the Church in Fostering a Religious-Based

National Identity

The historical origins of the ‘nationalist pattern’ in both Ircland and Greece can be

traced to the era of imperial rule and the role of the Church during this period. In both
cases the empire was governed by a different religion that could not infiltrate the
Church- according to Bruce, ‘an unusual advantage over other institutions in a society
threatened by an external alien force’ (Bruce, 2003:83). As a result the Church evolved
into a very powerful institution which became inevitably involved in the political sphere.
The main difference between the two cases is mostly organisational. On the one hand,

in the Greek case the Orthodox Church was subjected to the Ottoman State and became
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thus an institution of the Empire, owing its allegiance to it. Inevitably, like every
institution its main priority was its own survival within the system, and thus its elites
supported the empire and their status within it. Not surprisingly, the official policy of
the Church always stood in opposition to claims and attempts for national self-
determination. The Catholic Church of Ireland on the other hand always owed its
allegiance to the Pope and never accepted the legitimacy of Protestant English rule. A
large section of the history of the Catholic Church in Ireland is characterised by
Persecution, and thus opposition to the empire. The eighteenth- nineteenth century
alliance between Church and State came too late: the British State helped make the
Catholic Church a very powerful institution without ever gaining its true loyalty. The
Church instead serve to provide an alternative to imperial rule for the Irish people: it
came to represent self- rule for Ireland. There is an important similarity between the two
cases here too: the lower clergy became involved in the opposition against the empire, a
factor that in both cases served to strengthen the consolidation of a religious-based

national identity later on.

Colonisation versus Imperial Conquest

Established Irish historiography perceives the history of the country, and its relationship
with England since the Norman invasion, to have been one of conquest, colonisation
and war. Similarly in Greece, official discourse portrays the country’s relationship with
Turkey (and previously, the Ottoman Empire), to be one governed by conquest and the
threat of military expansion. One distinction between the two cases is that although the
colonisation of Ireland was-at least initially- carried out through settlement, subjugation
to the Ottoman Empire of the area that is now known as Greece occurred through
military conquest. Until the sixteenth Century, English power was limited to the ‘Pale’,
an English settlement around Dublin. However, by the mid sixteenth Century a process
of systematic colonisation commenced. The era bf the Tudor conquest and Henry VIII’s
proclamation of himself as King of Ireland in 1541 signified the rise of English power
and the establishment of a firm English government in Ireland. The situation with
regards to the Ottoman conquest of Byzantium is somewhat different. When, on May
29" 1453 the forces of the Ottoman Sultan Mehmet II the Conqueror entered the
imperial capital of Constantinople, the Byzantine Empire collapsed. Rather than
colonisation through ‘plantation’ and settlement, this was a case of one Empire
conquering another, and thus bringing its territories under its direct jurisdiction. The

Ottoman conquest of Constantinople effectively meant that a Christian Empire was
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brought under the direct control of an Islamic State. The Emperor would no longer be
the head of the Orthodox Church; the latter, a Christian institution was soon to become
an integral part of the administration of the Ottoman Islamic State. This organisational
issue constitutes one of the main distinctions between the Irish and Greek cases. During
imperial rule the relationship between Church and State and the status of the former
were very different. The fact that the Orthodox Church was an institution of the
Ottoman Empire had significant implications, which became apparent in later years, as
will be analysed below. The situation, however, also points to a striking similarity: in

both cases, the dividing line between rulers and ruled was religion.

Institutional Arrangements in the British and Ottoman Empires:

‘Plantation’ and the Penal Laws versus the Millet System

In Ireland, this dividing line between Empire and colony was exacerbated by the
English ‘Plantation’ policy, which commenced under Henry VIII and was intensified
during Queen Elizabeth’s rule. Plantation was an economically-oriented policy aiming
at pursuing the interests of the Empire, effectively by removing the native population
from the land and replacing them with colonists from Britain. Plantation brought waves
of Protestant English settlers to Catholic Ireland, the most successful occurring in Ulster
beginning in 1603. One of the most crucial Plantations took place following the 1641
Rebellion and 1652 Settlement Act, which essentially confiscated all Irish Catholic land
except the province of Connaught and gave it to English and Scottish Protestant

landowners.

The policy became a source of mass discontent. According to O’Farrell, it meant ‘that
the Irish would be deprived of both alter and hearth, twin centres of their lives; it bred
desperation and rebellion’ (O°F arrell, 1971: 37). In the Irish ‘memory’, the policy
reinforces a sense of bitterness towards Protestant England and implies poverty,
division, exclusion and deprivation, because it intentionally stripped Irish Catholics of
their agriculturally valuable land and resulted in its re-allocation to the Protestant
settlers. As Ferguson eloquently puts it, Plantation ‘in reality meant what today is
known as ecthnic cleansing...nothing illustrated better the ethnic and religious
segregation implicit this policy’ (Ferguson, 2003: 56). Indeed Plantation served to

reinforce the division between conquerors and colonised, and did so along religious
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lines as it associated exploitation with the Protestant imperial core and deprivation with
the Catholic Irish.

Plantation was institutionalised during the Penal Laws, a form of legal discrimination
introduced to maintain this system and the position of the Anglo- Irish Ascendancy —the
land-owning settlers and their descendents- who had vested interests in it. The Penal
Laws discriminated against Irish Catholics by, among other things, banning them from
voting, excluding them from Parliament membership and most public offices and
significantly restricting their ownership of land. ‘The laws, in addition to the land
confiscations of the ‘Plantation’ policy resulted in a dramatic decrease of Catholic
ownership of land, from 49% in 1541 to 14% in 1703 (Inglis, 1998 :103). By reflecting
Protestant interests, penalising Irish Catholics and contributing to their impoverishment
by legally depriving them of land, the penal Laws served to further enforce the
distinction between Catholics and Protestants despite their initial aim to curb the role of

Catholicism in Ireland.

Nonetheless, religious discrimination per se proved unsuccessful. In fact one of the
unintended consequences of the Penal Laws was, instead of weakening actually to confirm
the strength of religion in Irish society. The English discriminated against the Irish not on
the basis of Ireland’s weaknesses but on the basis of its strength. Inevitably the
consequence was to confirm that religious strength, giving it meaning and coherence as the
great cause in which the totality of Irish grievances might be subsumed’ (O’Farrell, 1972:
46).

Like Ireland, the religious traditions and ‘motifs’ on which Greek national identity is
based can certainly be traced to the era of imperial rule. The organisation of the
Ottoman State served to preserve these traditions throughout the years of captivity, as
well as to retain the religious distinction between Orthodox subjects and the Islamic
imperial core. The Ottoman Empire was organised under the principle of the ‘millet’,
the latter being religious units under which religious minorities within the Empire were
allowed to ‘govern their own affairs according to their own laws and customs’
(Runciman, 1968: 167). The millet system was based on the principles of autonomy and
toleration. In effect this meant that the Orthodox subjects of the Empire, as well as all
other religious minorities that the Ottomans regarded as ‘people of the book’ were
allowed freedom of worship; the various- religions within the Empire were allowed to

retain their institutions and therefore survive throughout the duration of the Empire.
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Religious minorities were also allowed to engage and prosper through commerce and
industry. Orthodox Christians were among the most successful within the empire in
terms of commerce, and precisely for this reason they enjoyed the support of the
Ottoman State. ‘By joining the Balkans, Asia Minor, the Near East and Egypt under a
single rule, the Ottomans effectively drove the Venetians and Genoese from the Eastern
Mediterranean and thus gave the capacity to Greek merchants from 1600-1650 onwards
to fill that gap in trade. By the nineteenth century much of the Ottoman economy was
dominated by Europeans and by Ottoman Christians’ (Lieven 2000: 153).

As a result of these arrangements, Ottoman rule was not systematically contested and
rejected as British rule was in Ireland, especially at the elite level. According to Lieven,
Orthodox elites, including both the Phanariot Greek ruling class of the Danubian
principalities and the hierarchy of the Greek Orthodox Church, ‘had good reason to
welcome and support Ottoman rule, of which they were major beneficiaries’ (Lieven,
2000: 148). Alexander Mavrogordatos described the situation as follows: ‘the interests
of the Orthodox people can be served by the Ottoman empire. Despite the fact that
voluntary slavery is a major evil, sometimes this evil can transform into a major benefit,

which is synonymous with autonomy’ (Koulouri, 2002: 83).

It should be pointed out however that despite these privileges, from which the elites
mostly benefited, Orthodox Christians were undeniably ‘second class citizens’ within
the empire which were discriminated against on the basis of religion. Firstly, not all
Sultans were as accommodating to Christianity as Mehmet II. For example, the reign of
the Sultans Selim I, Selim II and Murad III witnessed the conversion of a large number
of Orthodox Churches into Mosques. Secondly, Christian subjects had no political
rights; they were ‘obliged to dress in distinctive costume and were not allowed to ride
on horseback; they could not build new Churches, or repair old ones, without special
permission, which was seldom granted. Even worse, some Christian families had to
submit to the seizure of their sons, who were then converted to Islam and enrolled in the
Janissary regiments. And finally all the rights and privileges of Christians were always
dependent upon the good will of the Sultan’ (Runciman, 1968: 179). These above
arrangements had significant institutional implications for the relationship between

religion, politics and national identity in what later became the Greek and the Irish

independent Nation-States.

77



The Role of the Church: The Devotional Revolution in Ireland and the ‘Hellenisation’
of the Greek Orthodox Church

In Ireland, the history of the Catholic Church and its relationship with the British State
has played a crucial role in the shaping of Irish national identity. The systematic process
of Catholic persecution embedded in the Penal Laws proved unable to ‘displace the
natives from the Catholic Church’ (Bruce, 2003: 83). On the contrary, and even as a
result of systematic persecution, the Catholic Church survived, only to become a very
powerful and influential institution. As Inglis argues, the way in which the British State
sought to control the Irish population, including the Penal laws eventually gave rise to
the Church’s power. The origins of the power of the Catholic Church can be identified
in terms of the ‘failed attempt of the British State symbolically to dominate the Irish
through legislation (the Penal Laws), religion (Protestant proselytism) and education
(State-run schools), and the State’s gradual acceptance of and surrender to the symbolic
legitimation of the Church’ (Inglis, 1998: 98).

By the mid- eighteenth century, the Protestant Ascendancy began to realise that
persecution had failed to detach Catholic people from bishops and clergy.

Persecution will keep alive the foolish bigotry and superstition of any sect, as the
experience of five thousand years have demonstrated. Persecution bound the Irish Catholic
to his Priest, and the Priest to the Pope; the bond of union is drawn tighter by oppression,
relaxation will undo it. The emancipation and liberal Irishman, like the emancipated and
liberal Frenchman, may go to mass, and tell his beads; but neither the one nor the other will
attend to the rusty and extinguished thunderbolts of the Vatican (Wolfe Tone, 1798 in
Inglis, 1998: 114).

This signalled the beginning of a policy of relaxation and a power alliance between the
British State and the Catholic Church. However, the years of Catholic persecution had
already served to empower the Church greatly and had given rise to a new urban class,
whose loyalty lay with the Catholic Church and not Britain. As the organisation and size
of the Church grew, this alliance would serve to undermine the British State, not
through violence but through ‘democratic parliamentary procedures as a means of
gaining both control of the land and Home Rule’ (Inglis, 1998:117). Indeed, largely as a

result of these institutional arrangements, during the nineteenth century the Irish
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Catholic Church acquired its high levels of power and influence. During that period, the
Church underwent a process of reform which resulted in its integration
‘psychologically, functionally, and historically into the Irish way of life, so, that it
became one with the nation’s identity” (Larkin, 1976: 1276). The ‘Devotional
Revolution’, as Larkin has termed this movement of ecclesiastical reform was a process
which resulted in making practising Catholics of the Irish people in a generation’
(Larkin, 1976: 1244). For Garvin, the partnership between the Catholic Church and the
British State which gave religious organisations the tasks of education, health and
control of civic life, in effect made the Catholic Church in independent Ireland a
powerful and autonomous agency operating like a second government or a State within
a State (Garvin, 2004: 2-3).

The fall of Constantinople in 1453 signified not only the end of the Byzantine Empire
but also the subjugation of the Eastern Orthodox Church to the Ottoman State. During
the reign of the Christian Empire of Constantinople, Church and State were integrated.
The Emperor was both head of State, and head of the Christian Oecumene. However,
the new situation created by the conquest brought about some radical changes to the

institutional position of the Orthodox Church. As Runciman explains:

Now the Church was divorced from the State. It became an association of second class
citizens. Here again, as the only association that these second-class citizens were permitted
to organise, its powers of discipline over its congregations were enhanced. But it lacked the

ultimate sanction of freedom (Runciman, 1968:166).

The millet system effectively increased the power of the institutional Church
because it obliged the Patriarchate to concern itself with a number of lay affairs.
The Patriarch was elevated from religious leader to a political figure: he became
the head of the entire Orthodox millet, the “Ethnarch’’. This made him to some
extent ‘the heir of the Emperor’ as Runciman puts it, because in addition to being
a religious figure he bad to become a politician responsible for his people to the
Sultan’s government. These crucial prerogatives and privileges, coupled with the

fact that Orthodox Christians were denied any political rights

11 eader of the ‘ethnos’. Note that in Greek there is no distinct word for ‘ethnie’ and ‘nation’, Both are
translated as ‘ethnos’.
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Created the conditions for (a) the Orthodox unity of the region, and (b) the primacy of the
Patriarchate of Constantinople over all other institutional expressions of Orthodoxy, by
recognising the Patriarch as head of the whole Christian millet (Georgiadou, 1995: 301).

Thus, during Ottoman rule the Byzantine Church was granted new powers of
jurisdiction, which it had never enjoyed in Byzantine times: the new pattern of things
brought with it an involvement in political administration. Inevitably, however, this also
made the situation of the Patriarch a precarious one, given his dependency on good
relations with the Sultan. The position of the Patriarch therefore was highly dependent
on the conduct of the Christians within the millet for whom he was ultimately
responsible. Inevitably, the Patriarchate had become an institution of the Ottoman State

and the Patriarch an Ottoman official; they would function as such in the years to come.

Frazee and Runciman note one important development which took place during the
years of captivity; this Frazee terms as the process of the ‘Hellenisation’ of the
Orthodox Church. The consequence of this process could only be to undermine the

Oecumenicity inherent in the Byzantine Empire. According to Runciman:

The Byzantine Empire had been, in theory at least, Oecumenical, the Holy Empire of all
Christians regardless of their race. Its decline had reduced it to an empire of the Greeks; and
the Orthodox millet organised by the new Constitution was essentially a Greek millet. Its
task as the Greeks saw it was to preserve Hellenism. But could Hellenism be combined

with Qecumenicity (Runciman, 1968: 182)?

Other Balkan peoples, such as the Serbians and Bulgarians had long realised this fact
and had put the claim of Patriarchal spiritual leadership over all Eastern Christians to
the test ‘when they set up Patriarchates with one of their own race holding the position’

(Frazee: 1969: 6).

Education in the British and Ottoman Empires

The influence of religion in the perceptions of the Catholic Irish of their own national
identity is closely associated with the Church’s control of education. The Irish viewed
national education as ‘a giant impious conspiracy to destroy their faith; democracy
appeared as a devilish device to undermine the hicrarchies established to administer
God’s will and order’ (O’Farrell, 1971: 4). Paul Cullen, appointed Archbishop of

Armagh in 1849, played a crucial role in the ‘education question’, and more specifically
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in modifying State control which he criticised as serving to ‘undermine Catholicity in
the country’ (Cullen quoted in Larkin, 1976: 1258).When the British State, in its
attempt to pacify the Irish, handed over much of its operational control of education to
the Church, the battle was lost. ‘The fact that the State gradually conceded control of
education to the Church was to prove decisive in the moralisation of the Irish
population’ (Inglis, 1998: 128). Education is vital for the formation and reproduction of
national identity; henceforth the Irish would become ]egalisticaily religious as the

teachings of the Catholic Church were to become embedded in the Catholic mind.

For the Orthodox Church too, education was of prime importance. The fact that the
millet was essentially dominated by Greeks meant that serious attempts were made to
preserve the Greek language. Indeed, the Church played a major role in keeping the
Greek language alive. Church schools made the use of the Greek language common
throughout the Balkans. During the eighteenth century an intellectual movement which
involved opening more colleges was championed by the Patriarchate; a number of
Greek language colleges were introduced both within and outside the Ottoman Empire,
including Constantinople, loannina, Thessaloniki, Adrianople, Philipoupolis, Mount
Athos, Kastoria, Kozani and Serres (Frazee, 1969: 7). Therefore, although the
Patriarchate was officially opposed to any movements for political independence, it did
nonetheless play an important role in retaining Orthodoxy and the Greek language- the

two prime determinants of Greek national identity.

Religion as Symbolic Opposition against the Empire

The above institutional arrangements had significant symbolic implications for the
relationship between religion, politics and national identity. The legacy Empire
bequeathed to Ireland and Greece is the fusion between religion and national identity as
it is precisely during this period that Catholicism and Orthodoxy became the guardians
of culture and the carriers of Irish and Greek identity respectively. The symbolic
dimension should not be seen as separate from the institutional: the latter has played a

crucial role in shaping the former.

English Rule and Irish Catholicism

In Ireland, social discontent, economic dislocation, and opposition to imperial policies

created a need for the Irish to distinguish themselves from the Protestant ruling class;
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therefore a need to retain their identity, their ‘Irishness’ and its defining feature:
Catholicism. According to OFarrell, all these historical experiences made Irish identity
and self-consciousness dependent on an ‘anti- English understanding of history. The
main problem England faced in governing Ireland was historical, and religious, and a
problem of identity’ (O’Farrell, 1971:7). As Girvin argues, the question is ‘not whether
the British State’s intentions were malign. The point is that the degree of neglect on the
part of the State enabled Irish nationalists to blame Britain for its lack of concern
(Girvin, 2002:15).

The beginning of the ‘us’- ‘them’ distinction between Protestant England and Catholic
Ireland along religious lines was signalled during the era of the Reformation as, from
the Irish perspective, the English King’s rejection of Papal supremacy served to
undermine the legitimacy of English (Protestant) rule of Ireland. This symbolic
distinction was crystallised during the nineteenth century, when the increasingly
powerful Church institutionalised Catholicism as the prime symbol of Irish identity. As
the Catholic Church became more powerful, ‘it came to represent Irish identity in a
profound way by rejecting English rule and providing a positive substitute: a spiritual
self- government for Ireland’ (O’Farrell, 1971:12-13).During that period religiosity
among the population rose rapidly; and with it grew the perception that Catholicism was

the one distinguishing feature of Irishness.

The willingness to adhere closely to the Catholic Church was located in a desire to be and
to be perceived as morally equal, if not superior, to their colonisers. In other words it is
important to see the change in Irish Catholic religiosity...not just as an end in itself, not just
as the fulfilment of some inherent natural allegiance to the Church, but as part of a struggle

to attain religious, cultural and symbolic power’ (Inglis, 1998: 98-99).

Hence Catholicism became increasingly perceived not only as the main form of
identification of Irishness but also the principal distinguishing feature between the Irish
and the ruling Protestant English. During the years of the Union, it should not have
come as a surprise, therefore, that it was the ‘Protestant character’ of the latter that
‘ensured Catholic Ireland would oppose it’, and the policies associated with it

(O’Farrell, 1971: 76). See for example the words of Father Tom Burke:

Take an average Irishman...and you will find that the very first principle in his mind is “I

am not an Englishman because I am a Catholic”. Take an Irishman wherever he is found all
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over the earth and any casual observer will at once come to the conclusion “Oh he is an
Irishman, he is a Catholic.” The two go together (Father Tom Burke, 1872 quoted in
Keamney, 1989: 184).

A number of historical events, as for example the struggle for Catholic Emancipation
and the famine served to reinforce the interaction of external and internal, ideological
and economic factors, and to give Catholicism a political orientation, as will be

analysed below.

Catholic Emancipation

The 1801 Act of Union which merged Ireland with Great Britain institutionally and
brought direct Irish ‘representation at Westminster served as a further divisive issue. All
in all, the years of the Union effectively linked ‘Irishness’ to Catholicism and to
nationalism. Although the Catholic hierarchy was initially in favour of this arrangement,
perceiving the Union as a means of achieving Catholic Emancipation, according to
O’Farrell, the Union ‘turned out to be a cheat; shorn of its supposed reform trimmings it
now emerged as a bastion of Protestant Ascendancy’ (O’Farrell, 1971: 73). In practice,
Irish Catholics became excluded from membership of the House of Commons while the
Protestant majority proved hostile to the Emancipation initiative. Not surprisingly this
‘fuelled the flames of Constitutional agitation during the 1820’s, and Catholic
Emancipation was looked upon as the first step in the overthrow of the Constitution’

(Kearney, 1989: 158).

Catholic Emancipation came to signity not only religious freedom, but most importantly
became a symbol of independence from Empire and its oppression. In this context,
Catholic values, such as equality, justice, and freedom from oppression became
enshrined in the nationalist cause. According to O’Farrell, the anti-veto movement was

a means of

Identifying the rights of the Church with the rights of the nation. O’Connell brought
together three dynamic ideologies: liberalism, nationalism and Catholicism. Three
principles dominated Anglo- Irish relations: constitutional, revolutionary and religious, and

one common aim: freedom from oppression’ (O’Farrell, P, 1971: 77).

Hence, during the Emancipation movement religion functioned as a prime symbol of

opposition against the British Empire. Drawing its support from mass social discontent,
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as the Irish came to associate Protestant rule their poverty and underprivileged
conditions, it served to consolidate the belief the lifting of religious constraints would
entail the end of their grievances. Therefore, t he Emancipation struggle took on a
national as well as religious character: fighting for religious emancipation became

simultaneously a struggle for country and independence.

The Famine

The famine (1845-1849) is a cornerstone event in Irish history, and a significant
development which shaped Anglo-Irish relations, served to enhance Irish opposition to
the British Empire and deepened the dividing line between the colonised Irish Catholics
and colonising English Protestants, In this context, its symbolic implications for the
nationalist role of religion are paramount. The famine, which resulted in the loss of a
quarter of the Irish population, either by emigration or by death, most heavily plagued
the Catholic poor, and more speciﬁcally the Catholic farmers of the South and West
who were heavily dependent upon potato crops. As a result, ‘memory of the famine
became part of the mentalite of Catholic culture...a memory which in due course
provided an emotional reservoir for Irish Catholic nationalism’ (Kearney, 1989: 163).
According to Girvin, the famine changed the nature of Irish nationalist politics as it

confirmed to the Catholic Irish that they were not British (Girvin, 2002: 15).

The symbolic dimension of the consequences of the events and policies which marked
the English rule of Ireland is significant. According to O’Farrell, the English prevented
the Irish from developing their own institutions; and by doing that it also prevented the
change and growth of Irish identity. Failing however to destroy it, it provoked a reaction
in which the Irish clung to the only identity they knew. And that was one defined by
religion, because the history of Ireland apart from Britain’s governmental contrivances
was religious. Religion was its focal point, its identity and coherence. Catholicism was
perceived as the only way for ‘old Ireland to live on, not politically but historically,
culturally and religiously’ (O’Farrell, 1971:11-12). The gradual disappearance of the
Irish language left the Catholic religion as the sole determinant of national identity. ‘In
Catholicism the Irish could find the form, means and organisation to preserve and
develop their ancient separate identity, their meaning and ultimate integrity’(O’Farrell,
1971: 12). It is hardly surprising then that the legacy Empire bequeathed to Ireland was
a national identity heavily informed by Catholicism. English power reinforced in the

eyes of the Irish the need for a separation between ‘us’ and ‘them’. Essentially, it
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preserved the old order in Ireland by way of simple reaction (O’Farrell, 1971: 28). As
Girvin argues, the obstacle to Anglicisation came from nationalism itself, and its close
association with Catholicism (Girvin, 2002: 25). Ireland and Catholicism became seen
as inseparable. In the words of Paul Dubois ‘her religion is in the blood of Ireland. It is
a second nature, a hereditary and traditional instinct, which has no need to be reasoned

in order to be profound (quoted in Girvin, 2002:26).

The Orthodox Church and the Preservation of Hellenism

As far as the Orthodox Church is concerned, under the Ottoman Empire, and perhaps
because of the Ottoman Empire, Orthodox Christians lived, prospered and were allowed
to retain their Church and faith. Yet, they were treated as a subject people which served
to solidify their self-perception as Christian subjects to an infidel master. This helped
retain the religious distinction between Orthodox Christianity and Islam, and that meant
that inevitably the Christian populations of the Ottoman Empire felt limited loyalty to

the cause of Islamic Empire.

Perhaps the most crucial point of is that under Ottoman captivity Orthodoxy was
allowed to survive, and its survival also entailed the preservation of the Greek language.
It became not only the defining feature of the millet but also the principal element of
distinction between the millet itself and the Islamic imperial core. In other words, self-

governing of the Greek Orthodox millet during Ottoman rule served to

Preserve a sense of common ethnicity. The Church...in teaching the time-honoured
Christian rites, the bible and the lives of the Saints to the Christian communities, it tanght
the Greek that he belonged to a nation, a chosen race whose frials and tribulations would
one day pass, and which when God willed it would regain complete control of the holy city

of Constantinople (Dakin in Clogg, 1973: 157).

The survival of Orthodoxy allowed the continuation of the Church’s cultural role; as
Georgiadou notes, the Church ‘preserved and handed down the Greek language through
the Centuries of foreign (Ottoman) domination and made a sizeable contribution to the

continuation and unity of the scattered Greek nation’ (Georgiadou, 1995: 303).

Through its administration the Ottoman Empire in a way served to form Greek national

identity. It did so by retaining the two distinctive features on which Greek identity is
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now based: Orthodoxy and the Greek language. The Ottomans ‘were never sufficiently
alarmed by it to take measures that would have threatened its existence. Its secret spirit
could survive. And so, the integrity of the Church had been preserved, and with it the
integrity of the Greek people’ (Runciman, 1968: 182).

Religion and language provided the sources, the ‘ethno-religious motifs’ upon on which
national identity would be formed, and which would inform the nation- building process
post- independence. These sources became, then, the myths and memories of the Greek
people. Religion became not only the defining feature of the Orthodox millet but also
the principal element of distinction between the millet itself and the Islamic core. The

survival of Orthodoxy allowed for the continuation of the Church’s cultural role.

National Insurrections and the National Self-Determination Movements

In both cases, the role of the institutional Church in the independence movement is
ambivalent. To a great extent it was in the Church’s interest to maintain the status quo.
For example in Ireland during the Easter Rising, priests attempted to break up the rebels,
but with no success. In Greece, as the ideas of the Enlightenment, and the ideals of
secularism and national self-determination penetrated the Christian community,
opposition by the new nationalist intelligentsia grew, and was directed not only towards
the Ottoman Empire, but also towards the old Orthodox hicrarchy which, being
effectively an institution of the Empire and its political administration was seen as
reflecting its interests. The Greek representatives of the Enlightenment urged the people

to revolt against the hierarchy of the Church:

You hierarchs of the Holy Synod of Constantinople, do you not know that tyranny is
despised by God and by humans? How can you present it to Greeks as a benefit? You are
neither shepherds nor leaders to the light; you are but wolves, you are nothing but the

source of darkness. Liars and hypocrites that is what you are (Elliniki Nomarchia, quoted in

Koulouri, 2002: 88).

The revolutionary movement, which broke out in 1821, emphasised nationality rather
than religion; it had many of the elements of a modern, civic nationalist movement
stressing political freedom and citizenship, based on the ideas of the enlightenment and
the French revolution (Koulouri, 2002: 86). Not surprisingly, the struggle for
independence was not aided by the Patriarchate. Indeed as the power of the Orthodox

Church rose significantly since the Ottoman conquest, its scope became political as well
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as ecclesiastical, For the Christian Orthodox hierarchy, the Catholics represented a
much greater evil than the Ottomans, The latter may have even represented the good,
since God sent them in order to save the Orthodox world from the Latins (Koulouri,
2002: 83). The Patriarch, as an Ottoman official, wished to preserve the status of his
institution and least of all his own position within it, which would be severely
threatened by an unsuccessful revolt. He was the one responsible to the Ottoman Sultan
for the obedience of his millet. As a consequence, the Patriarchate condemned the
potential eruption of an independence movement, In 1789 a document entitled Paternal
Teaching and signed by Anthimos of Jerusalem officially warned against the ideal of
political freedom. The latter is ‘contrary to the spiritual command to obey authority, and
results in the impoverishment of the people; the Sultan is the Protector of Christian life
in the Ottoman Empire; to oppose him is to oppose God’ (Paternal Teaching quoted in
Frazee, 1969: 8). ‘God’, they wrote, ‘placed the kingdom of the Ottomans above the
rest, on the one hand, in order to show that this Kingdom is the result of God’s will,
rather than human power, and, on the other hand, to confirm that in this way He wishes
to save his Chosen people’ (Koulouri, C, 2002: 84).

Once the revolution had commenced, the Patriarch anathematised and excommunicated
the revolutionaries. The letter which authorised the excommunication and was signed

by the Patriarch read:

Michael Soutzos and Alexandros Ypsilandis have sinned with an audacity beyond example
and have sent emissaries to seduce others, and to conduct them to the abyss of perdition;
many have been so tempted to join an unlawful Etairia and thought themselves bound by
their oath to continue members, but an oath to commit a sin was itself a sin (Letter of April

4™ full text quoted in Frazee, 1969: 28).

However in both cases, given the role of religion as a delineating marker between rulers
and ruled, religion and nationhood were fused in a profound way and this fusion was
used symbolically by revolutionaries. For example, the Easter 1916 Proclamation of
Independence links religion and nationalism in a profound way, proclaiming Ireland’s
independence in the name of both God and nationalism: ‘In the name of God and of the
dead generations from which she receives her old tradition of nationhood, Ireland
through us, summons her children to her and strikes for her freedom’. In Greece, despite
the official opposition of the Patriarchate to the independence movement, lower
members of the clergy had supported the revolution and even participated actively in it.

This enhanced the symbolic role of Orthodoxy. According to Smith, the nationalism
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which inspired the self-determination movement of the masses was more than anything

religious-oriented:

More powerful than the classical ideals of a largely Diaspora intelligentsia was the sense of
ethno-religious Byzantine Orthodox election. Only a deep-rooted belief such as this could
galvanise and mobilise the majority of Greek speaking Orthodox men and women, and
refashion Greece as the heir of the Byzantine empire whose lands and hegemony it sought
to restore through a policy of Hellenic imperialism. This was the popular nationalism of the
mass of the population, even though it was overlaid by the secular democratic ideals of an
intelligentsia that sought in ancient Athens the legitimation of its modernising goals (Smith,
1999: 344)

As Smith argues, ‘the popular nationalism of the lower classes in Greece, under the
tutelage of the lower clergy did not look back to the glories of ancient Athens, but to
those of the Byzantine Empire and its Greek Orthodox community’(Smith, 2003:16).
Bishops were called upon to head military affairs; some were captured and killed. Later
they become heroes and martyrs who died for the Greek cause. Greek history is replete
with examples of heroes who are both national and religious, including Bishop of Patra
Germanos, the Monk Samuel of Arkadi Monastery, Chrysostomos Bishop of Smyrna
and many others. Rel<ns1:XMLFault xmlns:ns1="http://cxf.apache.org/bindings/xformat"><ns1:faultstring xmlns:ns1="http://cxf.apache.org/bindings/xformat">java.lang.OutOfMemoryError: Java heap space</ns1:faultstring></ns1:XMLFault>