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CHAPTER 2

RELATIONSHIP TOWARDS THE BELIEVERS AND THE LOCAL MACEDONIAN CLERGY

In order to impose and perpetuate its own hegemonistic rule, and to achieve its plans for a Greater Serbia, the Serbian bourgeoisie employed various methods and capabilities. After having received the blessing of the Patriarchate of Constantinople to annex the Macedonian eparchies of Vardar Macedonia, the Serbian Orthodox Church found itself having the same positions as the Greater Serbian bourgeoisie, and under the new circumstances continued the existing policies of imposing Greater Serbian hegemony over Macedonia, fully acting in its role as an instrument of the new bourgeois regime in the Kingdom of Serbs, Croats and Slovenes (SCS). Aware of the facts on the ground and of the aspirations of the local Macedonian Orthodox population under its jurisdiction to have its own Orthodox Church, the Serbian Orthodox Church put its entire ecclesiastical and administrative apparatus to the service of the new regime and state for the consolidation of Greater Serbian hegemony over Macedonia[footnoteRef:1]. [1:  Slavko Dimevski, Istorija na MPC… 892 (History of the MOC)] 

	From the end of the Balkan Wars, with the exception of the period from autumn 1915 to 1918[footnoteRef:2], the eparchies of Vardar Macedonia remained under the jurisdiction of the Patriarchate of Constantinople, but its bishops, who were of Serb origin, such as the Metropolitan of Skopje, Vikentije Krdžić, and the Veles-Debar Bishop Varnava Rosić, stood on the side of the Serbian Royal government and fully involved themselves in the imposition of Greater Serbian hegemony over Macedonia.  [2:  During this period, the Macedonian eparchies were under the canonical administration of the Bulgarian Exarchate] 

	In their collaboration with the state, the Metropolitan of Belgrade, and the dual ecclesiastical apparatus in place within the territories of the Macedonian eparchies took an active role in the persecution of the Macedonian people, and started a programme of Serbianisation at first by introducing Serbian as the official language in the church’s administration. Furthermore, on top of their insistence that the local Macedonian clergy conduct sermons and communicate with their flocks in Serbian, these same bishops would also conduct inspections to ensure that this was being implemented. 
	Regarding the Veles region, Vl. A. Majevski wrote that the later Metropolitan of Peć, Varnava Rosić  would “personally inspect to see how prepared the priests were for mass and sermons. Varnava would attend church services and order priests to give teachings to the people.”[footnoteRef:3] [3:  Vl. A. Majevski, Srpski Patrijarh Varnava…, 167 (Serbian Patriarch Varnava)] 

	Immediately after the Balkan Wars, the local Macedonian clergy (who during the Ottoman period where under the Exarchate) were forced not only by way of a personal[footnoteRef:4] but also a joint declaration[footnoteRef:5] to take an oath[footnoteRef:6] that they would renounce the Exarchate and “join the Serbian Royal Autocephalous Church”[footnoteRef:7] [4:  Archives of Macedonia-Fund (AM-F): Veleshko-Debarski episkop 1913 (Veles-Debar Bishop 1913), c. 1, Veleshko-Debarska Eparhija No. 62, 26 May 1931 Debar]  [5:  Ibid.]  [6:  AM-F: Veleshko-Debarski episkop 1913, c. 1, Oath from 18th May 1913 at the Sveti Jovan Bigorski monastery]  [7:  Ibid.] 

	In the periods 1913-1915 and 1920-1941, during which the Macedonian population was constantly in decline, the Serbian government resorted to strengthening the Serbian element in Macedonia with colonisation.[footnoteRef:8] [8:  Aleksandar Apostolov, Kolonizacijata na Makedonija vo stara Jugoslavija (Colonisation of Macedonia in Old Yugoslavia), Skopje 1968] 

	Thus started the internal migration of Serbs from other parts of the Kingdom SCS-Yugoslavia, and the external colonisation of Macedonian territory from abroad.[footnoteRef:9] Doing so was an attempt to break up the compact nature of Macedonia’s population and accelerate the denationalisation and assimilation of the Macedonian people[footnoteRef:10]. [9:  Ibid. 79.]  [10:  Ibid. 90.] 

	Reliance on these colonist elements was necessary for the regime as the “Macedonians were still not useful as reliable believers”[footnoteRef:11]. [11:  Arhiv Vojno-istorijskog Instituta-Beograd (Military History Institute Archives Belgrade), Records 4/III, c. 56, F.2. Komanda Bregalničke divizijske oblasti (The Command of the Bregalnica Division Province) Pov.E.No 1694, 26th January 1919 Aleksandar Apostolov, Kolonizacijata na Makedonija…, 83] 

	Given that churches and monasteries of Macedonia became bastions of colonisation[footnoteRef:12] through the transfer of priests from other eparchies in the Kingdom of Serbia, SCS and Yugoslavia to Macedonian parishes, who were primarily drawn to Macedonia by being granted land[footnoteRef:13], the Church, assisted by the state, even colonised the clergy itself, with the sole aim of strengthening Greater Serbian hegemony over Macedonia.  [12:  Aleksandar Apostolov, Kolonizacijata na Makedonija…, 70]  [13:  IA-Kumanovo (Local Archives-Kumanovo), F: Okruzhen protopreziterat Kumanovo (Kumanovo Regional Protopresiterate), c. 5, Protojerej okr. Kumanovskog (Kumanovo Regional Archpriest) No 2634, Kumanovo, 10/23.08.1925 ] 

	In addition to this, we see that according to the 1921 census Vardar Macedonia had a population of 528,656 Orthodox Christians. By 1931, this number had grown to 648,949 people. Considering that in 1921 the number of Macedonians was just under 500,000[footnoteRef:14], this demonstrates the demographic situation in the Macedonian eparchies.  [14:  Mihajlo Apostolovski, Etnichkite promeni vo Makedonija vo XX vek (Ethnic Changes in Macedonia in the 20th Century), Istorija (History) year 20, No 2, 68-71] 

	The colonisation of the territories of the Macedonian eparchies itself gradually led to a change in the ethnic demographics of the parish clergy. According to figures in 1933, there were 591 priests in the Macedonian eparchies, of whom 356 were born in the Vardar Banovina, 90 in other banovinas and 145 were old Exarchists[footnoteRef:15]. [15:  AM-F, Skopska Mitropolija (Metropolitanate of Skopje) 1912-1941, c. 65, Pravoslavna mitropolija skopljanska (The Orthodox Metropolitanate of Skopje) No 1161, Sremski Karlovci, 1st February 1933] 

	The circumstances of the Macedonian people in Vardar Macedonia under the thumb of the state and church authorities became ever more intolerable day by day. During the time of the Komita campaigns, which occurred “even in the first years after the formation of the Kingdom SCS”, the Serbian authorities launched a reign of terror in Macedonia, conducted by various pro-Serb state chetas, such as one led by Jovan Babunski, etc., as well as through the administrative apparatus governing “South Serbia”[footnoteRef:16]. [16:  Aleksandar Apostolov, Kolonizacijata na Makedonija… 158] 

	For the entire time that the Komita bands waged their campaigns (1918 to 1934), Macedonia was known as the dolina na plach (“The Wailing Valley”)[footnoteRef:17]. Mass arrests and court cases were commonplace. Hundreds of people were held without trial in pre-trial detention centres. On suspicion of involvement in the assassination of General Kovačević, more than 400 people were imprisoned from the Bregalnica region alone[footnoteRef:18]. The church hierarchy never spoke out in support of the innocent Macedonian population. On the contrary, they defended the actions of the state authorities, mourning the deaths of the perpetrators of not only this terror but also of Greater Serbian hegemony and nationalism.  [17:  V. Zakić, Pravni poredak u Južnoj Srbiji (The Legal System in South Serbia), Nova Evropa Year 10 No 343]  [18:  Meglenec, Terorizma kato metod za borba (Terrorism as a Method of Battle). Makedonsko delo, Year 3, No 60, 25th February 1928, 13-14] 

At the ceremony for the arrival at Skopje railway station of the posthumous remains of the murdered General Kovačević[footnoteRef:19], the Metropolitan of Skopje mentioned: … this time we must come clean with the actions of our enemies from outside, as well as with those who, unfortunately, work in tandem with them and are in the midst of our fatherland (Macedonia – edit note) – we must stop them in their path! Nothing has simply been handed to us. We fought with the strength of our people, whose blood boiled, as well as with the innocent sacrifice of General Kovačević. Let our national and state interests be known, so that everyone and all are aware that South Serbia was and is our land, and will be so at the price of fighting down to the last Serb[footnoteRef:20]. [19:  General Kovačević was killed in Shtip in 1927 by the terrorist group IMRO, as claimed: Ivan Tatardjiev, Borba do pobeda (The Battle to Victory), Vol. 2, Skopje 1983; Veroljub Andonovski, Snishta od minato: Vancho Mihailov (Dreams from the Past: Vancho Mihailov), Skopje 1990; Todor G. Zografski and Dimche A. Zografski, KPJ i VMRO (Obedineta) vo Vardarska Makedonija vo periodot 1920-1930 (The Yugoslav Communist Party and IMRO (United) in Vardar Macedonia in the period 1920-1930), Skopje 1974.]  [20:  Vl. A. Majevski, Patriarh srpski Varnava (The Serbian Patriarch Varnava)… 308-309] 

	At the funeral of Velimir Prelić[footnoteRef:21], the Metropolitan also called for: “Revenge! Revenge! Not an eye for an eye, tooth for a tooth; instead, an eye and a tooth for a head! As part of the funeral procession for the murdered Milan Genov, Varnava arrived in a horse carriage to the central square so that the masses could see him how he was in ‘mourning’”[footnoteRef:22]. [21:  The murder of police officer Velimir Prelić in Skopje led also to the imposition of a state of war in Skopje Province, and the active officer, General Naumović, was appointed prefect. Meglenec, Terorizma kato metod za borba (Terrorism as a Method of Battle).]  [22:  Todor G. Zografski and Dimche A. Zografski, KPJ i VMRO (Obedineta) vo Vardarska Makedonija… (The Yugoslav Communist Party and IMRO (United) in Vardar Macedonia…)… 202] 

	The attitude of the church hierarchy towards the Macedonian people and the local Macedonian clergy was no different from that of the state authorities.
	Most often, anyone who in the slightest expressed their opposition to the regime was immediately denounced as a bugarash (Bulgarian sympathiser), meaning that they were deemed to be working outside the law and, therefore, must be most cruelly punished[footnoteRef:23]. [23:  Risto Buzharovski, Galichka povest (Galichnik Story)… 152] 

	In every engagement with the masses, the church hierarchy did not miss the opportunity to propagate the idea of the sole “tri-named” people (Serbs, Croats and Slovenes), and remind them of the liberational mission of the Serbian armies and dynasty. The Metropolitan of Skopje, Varnava, continued to make a point of this even after he became the Patriarch of the Serbian Orthodox Church:
	“For not one moment would our Serbian Orthodox Church forget its traditional holy duty, in all efforts, to advocate exaltingly its support for its king, its people and its fatherland…”[footnoteRef:24] [24:  Minutes from the second regular meeting of the Eparchial Council of the Belgrade-Karlovci Archbishopric held on 29/16 March 1934 in Sremski Karlovci in the hall of the Serbian National-Church Funds, Glasnik Srpske pravoslavne patrijarsije (Serbian Orthodox Patriarchate Herald), Year 15, No 14-15, 224 ] 

	“No matter what happens, whatever currents are acting upon our church, unswervingly from its historical positions, it must assist in the formation of the great initiated cause of our country… and even in the darkest of days, like a beacon, the Orthodox Church not only kept the holy faith of our ancestors alive but also the language, traditions, name, memories, vows and ideals of the Serbian people”[footnoteRef:25] [25:  Ibid. 208.] 

	On his first visit to Shtip, the Bishop of Strumica-Zletovo, Simeon Popović, made his mission clear to the Macedonian people by saying, amongst other things:
	“I will strive for the love of the great knight king and of the glorious Karadjordjević dynasty, to be instilled into the soul of its trusted flock, as has been the case so far, as a priest, teacher and educator, which I have been doing with success ever since as a child I idealised this path for me, and for which I have suffered much in fulfilling its objective.”[footnoteRef:26] [26:  Speech by the sanctified Zletovo-Strumica Bishop, Dr Simeon Popović, Glasnik SPP (SOC Herald), Year 15, No 34-35, 517.] 

	Such determinations by the eparchy hierarchies, as well as by the highest officials of the Church bureaucracy in the Macedonian eparchies contributed to the Church being actively involved in the denationalisation and assimilation of the Macedonian people, and thus jointly with other factors and state authorities formed a powerful symphony of Serbian hegemony over Macedonia.
	Furthermore, at grassroots level, the lower-ranked clergy was also forced to propagate such causes. Their actions caused them to be under constant monitoring by church, educational, gendarme, military and other state officials from various professions. All priests had to submit reports to these officials, who in turn reported these to their ministries and then these ministries reported to the Ministry of Faith, which then gave orders, made decisions and set out instructions via the Holy Synod of the Serbian Orthodox Church, or even would directly direct these to the Metropolitan of Skopje. The Metropolitan would in turn impose these orders, decisions and instructions on the ground via his subordinates[footnoteRef:27]. [27:  AM-F: Skopska Mitropolija 1912-1941 (Skopje Metropolitanate 1912-1941), c. 65, Metropolitan Varnava (draft manuscript) p. 3, dated 30/17 April 1928.] 

	The local Macedonian clergy was not enthusiastic in imposing these Greater Serbian hegemonistic policies and, therefore, as can be seen from numerous reports and documents, was treated as being “nationally unreliable”. The Serbian state and church authorities could not so easily and completely exclude this clergy from church life, as that would have led to imperceptible and adverse consequences on the Church, as concluded by the Metropolitan of Skopje, Varnava, in his report dated 17 April 1928 sent to the Yugoslav Minister of Faith, where he stated:
	“… With regards to the national unreliability of the clergy in these regions… we have undertaken all measures to resolve this issue, to the extent that it depends on us… but we cannot seek something that could be harmful to our interests. The people cannot be rid of such priests, in their current capacity unless replacements are provided in their place”[footnoteRef:28]. [28:  Ibid.] 

	On these grounds, a large number of the Macedonian clergy was removed from active service. In the period 1919-1933, solely through retirement 81 priests lost their parishes, of whom 29 were in the Skopje Eparchy, 20 in the Ohrid-Bitola Eparchy and 32 in the Zletovo-Strumica Eparchy[footnoteRef:29]. [29:  AM-F: Skopska Mitropolija 1912-1941, c. 65, Pravoslavna Mitropolija Skopljanska (Skopje Orthodox Metropolitanate), No 1161, 4th February 1933, Sremski Karlovci.] 

	In 1921 in the Skopje Eparchy, under various accusations 20 priests were punished and one was defrocked[footnoteRef:30], whereas in 1925 the Metropolitan of Skopje punished 14 priests by reprimand, 25 by admonition and 14 by atonement. The High Spiritual Court of the Serbian Orthodox Church punished 10 priests with a ban on their activities, 3 with atonement and 2 by reprimand, and 1 priest was defrocked[footnoteRef:31]. [30:  Službeni deo, Promene u eparhiji Skopljanskoj u toku 1921 godine, Crkva i život (Official Part, Changes in the Skopje Eparchy during 1921, Church and Life), Year 1, No 1-2, 5-6.]  [31:  Statistika eparhije Skopljanske za 1925 godine, Crkva i život (Statistics for the Skopje Eparchy for 1925, Church and Life), Year 5, No 1-2, 43.] 

	In 1925 in the Bitola Eparchy, 65 priests were punished for various transgressions[footnoteRef:32]. [32:  Pregled Bitoljske eparhije za 1925 god., Crkva i život (Review of the Bitola Eparchy for 1925, Church and Life), Year 5, No 3-4, 128.] 

	The situation was no better for the priests in the Zletovo-Strumica Eparchy. In this eparchy in 1921 30 priests were punished, 10 in 1923, 9 in 1930, 13 in 1932 and 7 in 1935[footnoteRef:33]. [33:  Done Ilievski, Avtokefalnosta na MPC (The Autocephaly of the Macedonian Orthodox Church)… 105] 

	The punishment of priests was a constant occurrence during the entire interwar period. This was implemented, ostensibly, on grounds that the priests were not fulfilling their clerical duties, but essentially in most cases were due to their failure to take an active role in imposing the denationalisation policies of the ruling regime on the Macedonian people[footnoteRef:34]. [34:  AM-F: Skopska Mitropolija 1912-1941 (Skopje Metropolitanate 1912-1941), c. 65, Ministarstvo vera-pravoslavno odeljenje (Ministry of Faith, Orthodox Department), Str.pov.No 88, Belgrade, 12th April 1928] 




PART 3
THE ROLE OF THE SERBIAN ORTHODOX CHURCH IN MACEDONIA – MEANS, METHODS AND OBJECTIVES OF ITS OPERATIONS



CHAPTER 1
THE OPERATIONS OF THE CHURCH APPARATUS

The political circumstances immediately after the end of World War I led to the unification of the Orthodox Christian churches within the territory of the Kingdom of Serbs, Croats and Slovenes (SCS) into one autocephalous church attributed as “Serbian”. The name of this church itself emphasised its nature and role: to serve Greater Serbian interests.
	Consequently, this unification into one autocephalous Serbian Orthodox church in itself led to, as its first primary task, the unification of the internal management and administration of the church.
	For a somewhat large amount of money, the Serbian Orthodox Church purchased from the Patriarchate of Constantinople the jurisdiction rights over the Orthodox Christian eparchies in Bosnia and Herzegovina and Macedonia, the latter at the time was referred to as “South Serbia”. The Serbian church then unified the administration of all Orthodox Churches in the newly formed kingdom, by which the Macedonians came under the jurisdiction of the Serbian Orthodox Church against their will, and Serbian was made the official administrative language of their three Macedonian eparchies (Skopje, Ohrid-Bitola and Zletovo-Strumica)[footnoteRef:35]. [35:  Juraj Kolarić, Pravoslavni (Orthodox), Zagreb, 1985,138.] 

	The Serbian Church had special powers in Macedonia and acted as a form of special authority with state-like features. Instead of the spiritual organisation of its flock, its task was to work with the state’s plan to protect its interests, playing a major role in imposing the denationalisation and strategic objectives in the general policy of the Kingdom SCS/Yugoslavia upon the Macedonian people.
	The Serbian Orthodox Church in Macedonia fulfilled its task using various methods and means. Nevertheless, in order for us to find out what those forms, methods and means were, first of all we needed to focus on the politics of the Church: its relationship with the authorities and state, clergy, flock and other religious communities.
	The Serbian Orthodox Church held a position of its self-styled historical and national role for propagating Srpstvo (Serbianism) through the cult of Saint Sava (Svetosavlje). Although according to the fundamental religious postulate calling for it to separate itself from all political objectives of the state authorities, not only did the Serbian church did not distance itself from the state, but on the contrary, it actively involved itself in the imposition of state policies, i.e. it served to repress its Macedonian flock. In doing so, the Serbian Church desecrated the fundamental postulates of the faith: in peace and in righteousness, to serve and help the people, regardless of nationality, to become better, more complete, more perfect and happier, but not to rule over them. 
	With the constitution of the Serbian church adopted in 1903[footnoteRef:36], the relationship between the state and church was established on the principle of the Church being a state religion. Given its deeds in the past, the Serbian Orthodox Church was in a privileged position in comparison to the other tolerated religious communities. The ruler of the Serbian state and his home had to be Orthodox Christian. Religious classes were mandatory in schools. The Serbian Orthodox Church had the sole right to the distribution of religious propaganda, and any attack on the church was prohibited by law. [36:  1903 Constitution, Article 3.] 

	Workdays and holidays were according to the calendar of the Serbian Orthodox Church. No laws or regulations that concerned the church could be passed without prior agreement with the Holy Assembly of Bishops. For mixed marriages (if one of the parties was Orthodox Christian), as well as the christening of children from such marriages, these rituals had to be performed according to the practices and rites of the Serbian Orthodox Church.
	In return for these privileges, the state was responsible for making all laws for the Church, for the rights and duties of the church authorities, etc. The Church’s entire property and church charity organisations, as well as their actual operations, were under the control of the state authorities. The church hierarchy (bishops and metropolitans) was appointed by Royal decree[footnoteRef:37]. [37:  Branko Cisarz, Crkveno pravo I (Church Law I) , Belgrade 1970, 173-174.] 

	With the 1921 Constitution of the Kingdom SCS and, later, in the Constitution of the Kingdom of Yugoslavia, the principle of equality of religious communities was enshrined for the newly formed kingdom. The constitution distinguished between recognised and non-recognised faiths. For all religious communities acknowledged in the Constitution, they were afforded the same rights that they had up to then. Essentially, only those faiths recognised by state law were considered equal. Only these faiths could conduct its religious activities without hindrance but subject to monitoring by the state. The recognised faiths were awarded state aid according to their numbers and needs.
	The position of the Serbian Orthodox Church, its ecclesiastical authority, administration of theological schools, etc. were regulated by the state, with a right, purely internally to regulate itself. Namely, the Serbian Orthodox Church was not granted the right to be able to be in charge of its internal organisation; that role belonged to the state. The members of the eparchies, church officials, religious studies schoolteachers and military priests were all state officials.
	The state financed theological schools and church institutions.
	The 1929 Serbian Orthodox Church Act and the 1931 Serbian Orthodox Church Constitution saw that the state be financially responsible for assisting the church institutions that came under the 1929/1930 state budget. Furthermore, the Serbian Orthodox Church was also granted the right to further claims from the state within the territory of “Serbia” (which then included Vardar Macedonia) and Montenegro, as well as the right to charge Patriarchate and Church Parish provisions on administrative fees[footnoteRef:38]. [38:  Ibid. 195.] 

	As an obedient tool of the monarchy and Greater Serbian politics, through its ethnic Serb administration, the Church introduced the use of the Serbian language in Macedonia after the Balkan Wars. As the state religion, the Serbian Orthodox Church was fully at the service of Greater Serbian interests in Macedonia for the denationalisation and assimilation of the Macedonian people. Although church services in Macedonia employed Old Church Slavonic, in some areas Serbian was also officially used. Parish priests were ordered at christenings to give names of Serbian origin to newly christened Macedonian infants, for which lists of approved names were prepared[footnoteRef:39]. [39:  We found the list of Serbian names, which was sent to the representative of the governor of the Dojran region from the Veles-Debar Bishop, Varnava, which can be found in AM-F. Veleshko-Debarski Episkop (Veles-Debar Bishop), c. 4, iz kancelarije Debarsko-veleskog episkopa (from the Office of the Debar-Veles Episcope) p. 615, Ohrid, 5th July 1914.] 

	The local Macedonian clergy were forced to attend special courses “for training”, where they learnt the Serbian language for 9 hours a week and the history of the Serbs and the Serbian church for 4 hours a week[footnoteRef:40]. [40:  AM-F: Veleshko-Debarski Episkop, c. 10, Izveshtai na arherejskite namesnici (Bishop Governor Reports) from 1920.] 

	The priests themselves had to pay for their transport to these courses, for the course itself and for any meal expenses, despite at that time not receiving any assistance from their parishes[footnoteRef:41]. [41:  AM-F: Veleshko-Debarski Episkop, c. 10, Izveshtai na Kichevskiot arhierejski namesnik (Report by the Kichevo Bishop Governor Trajko Milošević).] 

	A number of Macedonian monks were interned in monasteries in Serbia[footnoteRef:42]. [42:  AM-F: Veleshko-Debarski Episkop (Veles-Debar Bishop), c. 9, Akt.Pov.184.] 

	Priests who remained single and had no families of their own were removed from their parishes and sent to monasteries, thereby not being entitled to subsidies from the state[footnoteRef:43]. [43:  AM-F: Veleshko-Debarski Episkop, c. 10, Izveshtai na arherejskite namesnici (Bishop Governor Reports) from 1920.] 

	The interested parties in the imposition of Serbian church-nationalistic policies in Vardar Macedonia, either directly or indirectly, were: the Patriarch of the Serbian Orthodox Church, the Holy Council of Bishops, the Holy Synod, the Metropolitan of Skopje and the other bishops occupying the thrones of Macedonian eparchies through Spiritual Courts, district archpriests, county governors, as well as part of the assimilated local clergy.
	Most enthusiastic were the metropolitans of Skopje, Varnava Rosić and Josif Cvijović, along with the eparchial archpriests of the Ohrid, Bitola and Zletovo-Strumica eparchies. As is well known, all holders of these highest church positions were of Serb nationality, who then were also the main protagonists for the imposition of Serbian hegemony in Macedonia, as testified in a large number of documents[footnoteRef:44]. [44:  AM-F: Skopska Mitropolija 1912-1941 (Skopje Metropolitanate 1912-1941), c. 1-65, F: Veleshko-Debarski Episkop, c. 1-19, F: Eparhiski crkveni sud (Eparchial Church Court), c. 1-36: AM-F: Eparhiski upravni odbor 1912-1941 (Eparchial Administrative Board 1912-1941), c. 1-11, etc.] 

	The Metropolitan of Zagreb, Dositej, best described the actions of Varnava, the Metropolitan of Skopje, where, amongst other things, he stated: “In the most difficult and critical times, Patriarch Varnava operated and worked in Macedonia. And he went to God to tell him: who is a Serb and who is Orthodox Christian. He was even prepared to give his head when he was a bishop, and later as a Metropolitan in Macedonia, for the glory of the Orthodox Serbs”[footnoteRef:45]. [45:  Retka manifestacija srpske i pravoslavne crkve u Staroj Pazovi (A Rare Event of the Serbian and Orthodox Church in Stara Pazova), Glasnik SPP (SOC Herald), Year 18, No 21-22, 677.] 

	The Metropolitan of Skopje, Varnava, was one of the three columns of Greater Serbian hegemony in Macedonia, a role much appreciated by King Alexander. Based on the time when he was in Skopje in the company of King Alexander I, Zagreb Metropolitan Dositej claimed the King said: “It is easy for me to come and easy for me to work when I have here three columns: the Patriarch Varnava is my first column (who at the time was still the Metropolitan of Skopje), my second column is General Terzić, and the third is my Supreme Prefect…”[footnoteRef:46]. [46:  Ibid.] 

	Just as active in imposing Greater Serbian hegemonistic policies in Vardar Macedonia were other high-ranking church officials, particularly Josif Cvijović in Bitola.
	The spiritual and church courts were filled with officials from Serbia. District archpriests and county governors were always recruited from outside of the borders of Macedonia. Only on rare exceptions were local, assimilated Macedonian priests assigned such roles.
	The church hierarchy ensured that the key people in the church’s administration, as future propagators of Serbian hegemony and important factors in the denationalisation and assimilation of the Macedonian people, be “highly educated and vetted church-state officials, who not only understand the nature of their church duty, but also, at certain times, be propagators of all Serbian church-nationalistic ideals on the ‘South’”[footnoteRef:47]. [47:  AM-F: Skopska Mitropolija 1912-1941 (Skopje Metropolitanate 1912-1941), c. 33, M No 3528/28] 

	Even immediately after the Balkan Wars, some people of the Serbian state and church administration endeavoured to engage the lower clergy in imposing Greater Serbian denationalisation and assimilatory policies. Given that these people felt that the local Macedonian clergy would not join in their mission, they insisted that: “the Church needs to have as many ‘good’ priests, ‘proper shepherds of the flock’ be brought from within the ‘old borders’ in order to be an influence on the people and to nurture and develop Serbian national customs…”[footnoteRef:48] [48:  Arhives of Serbia, Belgrade, F: Ministry of the Interior (MOI), Police Department (P)F.19, Row 125/1913; Gligor Todorovski, Srpski izvori za istorijata na Makedonskiot narod 1913-1917 (Serbian Sources on the History of the Macedonian People 1913-1917), Skopje 1981, 77.] 

	Furthermore, parish priests were required to act as protectors of the state and of law and order. At the First Annual Meeting of priests from the Skopje Eparchy held on 24th June 1924, the Metropolitan of Skopje, Varnava, addressed the priests telling them: “I draw attention to the dangers that have arose. The clergy has neglected its duties and allowed the flock to be enticed by various agents, who in their dirty work aim to destroy the church and the state. The clergy must therefore fight against such agents not only as priests but also as sons of this state, otherwise they will be answerable to God and all earthly authorities, from which no guilty party will be able to escape”[footnoteRef:49]. [49:  AM-F: Skopska Mitropolija 1912-1941 (Skopje Metropolitanate 1912-1941), c. 65, Zapisnik I godišnje skupštine delegata sveštenstva eparhije Skopljanske održan 11/24.06.1924 (Minutes from the first annual meeting of delegates of the Skopje Eparchy clergy held on 11/24 June 1924)] 

	Much attention was also focused on which people were appointed to other institutions of the church administration, particularly in eparchial institutions, where not only priests but secular people were employed. 
	As we have demonstrated so far, out of nationalistic and hegemonistic concerns, the hierarchy of the Serbian Orthodox Church placed “vetted” and “trusted” people into positions of the church’s administration. Indeed, these people needed to be propagators of Greater Serbian hegemony, work for the denationalisation and assimilation of the Macedonian people, and especially “assist the state in imposing and strengthening the internal state apparatus”[footnoteRef:50]. [50:  AM-F: Skopska Mitropolija 1912-1941 (Skopje Metropolitanate 1912-1941), c. 59, Zapisnik konferencije arhijereja Južne Srbije (Minutes from the conference of bishops of South Serbia) 1923, Vol. 6] 


The introduction of Slava, Svetosavlje (the cult of Saint Sava) and other celebrations associated with events and public figures of Serbian national and religious history.

	Slava[footnoteRef:51] as a local tradition has been known to the Macedonian people for a long time. With their adoption of Christianity, the Slavic tribes accepted their local Christian saints as protectors of the family, the village, region and, later, the state and the people as a whole. It is also well known that the Macedonians have a tradition that if a head of a family bore the name of a saint, then the family would adopt the saint’s feast day as its own name day. This tradition later extended to the other members of the family where they adopted their own name days (imenden). Many written documents testify that one or the other tradition was maintained by the Macedonian people. Leshok Monastery Abbot Kiril Pejchinovich, when he was studying how his flock celebrated the holiday, wrote: “… and the holiday that we celebrated (Sluzhba ‘service’) once a year and we ‘serve’ it indecently, not devoutly… so long as you serve the saint, go to bed earlier and wake up earlier, take the prosphora and candles, and go to church for doxology and holy service, i.e. the liturgy…”[footnoteRef:52]. [51:  From their points of view regarding Slava: Милетичъ, Към въпроса за българската семейна служба и Сръбската „слава“, Македонски прегледъ (Miletich, On the issue of the Bulgarian family Sluzhba and the Serbian Slava, Makedonski Pregled [Macedonian Review]), Year 6, Edition 3, 1-10, Sofia 1931; A. M. Selishchev, Полог и его болгарское население. Исторические, этнографические очерки северозападной Македонии с картою Полога (Polog and its Bulgarian population. The historical and ethnographic features of north-western Macedonia, with a map of Polog), Sofia 1929; Vladislav Skarić, Postanak krsnog imena (The Origin of Krsno Ime), Glasnik Zemalj.Muzeja u BiH (BiH National Museum Herald), 1920, 245-272; Žar. P. Popović, Svet den (Holy Day), Bratstvo (Brotherhood) XXI, Edition 34/1927, 263.]  [52:  Kiril Pejchinovich, Поучение свакому христиану како подобает празновати празници и Господских и святих, и како подобает причастия святое причестение (The Teaching to every Christian how befitting to celebrate holy and the Lord’s holidays, and how befitting to celebrate the Eucharist of holy veneration), Budim, 1816, 62-64 ] 

	With the onset of the various church propaganda campaigns in Macedonia, there too saw separate celebrations for church feast days and much mutual rivalry, whereby the Serbs promoted the cult of Saint Sava, whereas the Macedonians were more connected to Saints Cyril and Methodius. 
	In observing the attitude of the Macedonians of Salonica towards the celebration of Saint Sava as the protector of the Serbian people, Stojan N. Kapetanović-Kosovac noted: “the landlord of my house, Master Merdžan of Debar, truly wanted to murder his wife from Prizren, who praised our Saint Sava celebration more than theirs for Saints Cyril and Methodius, when my wife – a teacher, took her to the Serbian celebration…”[footnoteRef:53] [53:  Stojan N. Kapetanović-Kosovac, Srbi u Grckoj (Serbs in Greece), Južni Pregled posvećeno Kongresu jugoslovenskih učitelja, (Southern Review dedicated to the Congress of Yugoslav Teachers) Skoplje 1927, 91] 

	During the time of the Eastern Question, when the Macedonian Question was starting to become an issue, the Balkan monarchies became more insistent in their expansionist and aspirational intentions and objectives towards Macedonian territory. It was then when the propaganda campaigns came into full force in Balkan countries. The entire state apparatus was involved in these propaganda campaigns with the objective of gaining influence in Macedonia in a better and more secure manner, and more so to “prove” in some way the existence of a divine “historical” and “national” cause. No manner or means were spared in this propagandistic objective.
	Serbia started propagating the argument that Slava or Krsno ime (“Christened Name”) is celebrated by Serbs only and thereby Slava is solely a Serbian trait. Slava then delineated where the Serbian people lived. Slava was the basis for the great idea – Greater Serbia, i.e. “where there is Slava, there a Serb is.”[footnoteRef:54] [54:  O krsnom imenu (About Krsno Ime), Vesnik srpske crkve (Serbian Church Newspaper), Year 10, edition 11, 1010-1011.] 

	During this time many publications appeared about Macedonia and its ethnographic makeup, including by Serbian publishers and scholars.[footnoteRef:55] The sole aim of their publications was to show the Macedonian people to be Serbs. [55:  Stefan Berkovich, Топографическо-этнографические очерки Македонии (The Topographical and Ethographic Features of Macedonia), Saint Petersburg, 1899; Makedonien und alt Servien, von Spiridon Gopčević, Vienna 1889; Spiridon Gopčević, Stara Srbija i Makedonija I-II (Old Serbian and Macedonia I-II), Belgrade, 1890, Karl Horn, Das Volksthum der Slaven Mazedoniens, Vienna, 1890.] 

	Furthermore, they also put forward the argument that Slava was a Serbian trait, which prompted the Austrian scholar Karl Horn to write about the “nationality of the Macedonian Slavs”, who regarding Slava claimed:
	“Regarding the ritual of Slava, it essentially means that the Serbs celebrate the “patron saint of the family” as opposed to the “protector of the village” or “the church’s saint”[footnoteRef:56] [56:  Karl Horn, Narodnosta na makedonskite sloveni (The Nationality of the Macedonian Slavs), Skopje 1966, 18-19] 

	“In addition, the point should be made that Gopčević is then left to prove whether Slava is truly practised everywhere. It would be necessary if he could at least give some examples that Mr Stojan M. Protić gave in his work O Makedoniji i Makedoncima (About Macedonia and the Macedonians), being that, for example, when he stated that the Shops celebrate 6th December (Saint Nicholas Day), which is “in essence a Serbian tradition”, then that is laughable for someone who claims to be an expert.
	In the same regard then we can consider the Germans in southern Austria to be Serbs as they too celebrate 15th November (Saint Leopold’s Day). The difference between Slava and the protector saint of a village or a patron saint is that different places and regions do not have a joint patron saint, instead every family in a village has its own patron saint and the members of that family celebrate it as their name day.”[footnoteRef:57] [57:  Ibid.] 

	After the Balkan Wars, the Serbian authorities started to impose the concept of Slava, along with all its political connotations, within the occupied Macedonian eparchies.
	During World War I, while they were in territories that formed the Aegean part of Macedonia, Serbian scholars started to conduct a study of the Macedonian people and its ethnographic characteristics.
	The report by Borivoje Milojević, a curator professor at the University Geographic Institute, dated 9th January 1918, showed his findings. Under the title “Note”, it states: “The previous sections about social and spiritual life gain particular significance when comparing to the social and spiritual life of the Serbs and Bulgars. It is known that, for instance, in Bulgaria (east of Shopluk) there are no communities (zadrugas) nor Slava; instead, the Macedonian Slavs have the zadruga as a joint baseline with the Serbs in terms of social life and Slava in terms of spiritual life. 
	… Slava (which in these regions are called Sluzhba [Service] or Panair [Fair]) is a joint event for the entire soj [extended family], i.e. all families who have the same Slava. Features of Slava are: boiled wheat (Kolivo), panaja (a type of sweet) and tozba to which friends who do not celebrate on that day come”[footnoteRef:58]. [58:  DA-SSIP-Belgrade (State Archives – Belgrade), F: MIP-PO, fasc. 3. Borivoje Milojević report dated 9th January 1918] 

	As we have already mentioned, the Macedonian people celebrated both traditions: Sluzhba/Slava and Imenden (name days). 
	Deeming it as a purely Serbian trait, the Serbian state and church authorities aimed to impose the celebration of Slava in those areas of the Macedonian eparchies where it had not been present, as they saw Slava as a means of encouraging and strengthening Serbian national feeling. Therefore, the clergy in Vardar Macedonia was given special tasks in “revitalising” the celebration of Slava with the Macedonian people. With this regard, in 1928 the Ministry of Education ordered the Metropolitan of Skopje to make a proclamation and order the priests to work and actively be involved in this campaign[footnoteRef:59]. The Metropolitan of Skopje accepted this recommendation, but he did indicate in his response letter to the Ministry of Education that the clergy had already been working in imposing Slava from before[footnoteRef:60]. [59:  AJ-Belgrade, F: MVKJ, Pov. No. 81/4th April 1928, ed. Crkovno pitanje na levoj obali Vardara (The Church Question on the Left Bank of the Vardar), fasc. 224.]  [60:  AJ-Belgrade, F: MVKJ, Pov. No. 18/7th April 1928, ed. Crkovno pitanje na levoj obali Vardara, fasc. 224.] 

	Educators were also required to promote Slava and, through extracurricular activities, extend the Serbian practice of Slava into Macedonia. Even in the first years after the War, the ruling elite of the Kingdom SCS sent various letters to inspectors, and to school monitors and directors, which amongst the many tasks they were assigned included promoting Slava to the wider masses in Macedonia, both through personal example and by attending other people’s Slavas. These efforts particularly intensified at the end of 1920s when it was found that the unresolved political circumstances in “South Serbia” were also the result of a lack of Serbian national consciousness or awareness amongst the wider Macedonian masses.
	The Ministry of Internal Affairs played a major role in this campaign. In 1928, on its own accord, the Ministry of Education send a special memo to regional inspectors, district school inspectors, regional school monitors and school directors. Claiming that Slava is a Serbian folk tradition that distinguishes the Serbs from other Slavic peoples, the memo stated that partly as a result of propaganda campaigns waged by others, this tradition in “South Serbia” had been forgotten. At the end of the memo, recommendations were given and obligations put forth on promoting Slava: “Our national interest requires us to revitalise Slava, through which we can encourage and strengthen national awareness… therefore, we recommend that teachers at every school must act upon this in an appropriate manner, and on any given opportunity, we instruct them to visit families who are celebrating Slava, so as to raise the importance of Slava and thus by example promote others to renew the practice”[footnoteRef:61] [61:  AJ-Beograd (Archives of Yugoslavia-Belgrade), F: Ministry of Education, Rad na obnovi i širenje Slave u Južnoj Srbiji (Work on the Renewal and Propagation of Slava in South Serbia), ed. 161, fasc. 62] 

	As a result of this campaign, in 1930 a public pronouncement was made to the inhabitants of Veles stating:
	“On this basis, wisdom calls for a covenant resolution that dares not even a moment of hesitation. For our own interest, we should end the way we have been celebrating name days and birthdays, as has been the practice to date. We should instead embrace our beautiful and time-honoured folk tradition – Slava, carrying over to it the way we have celebrated name days. Doing so, we South Serbs will be fully in line with our brother Serbs of Central Serbia (Srbijanci) and so we can look them in the eye and say: we are the same people as we are the same in everything”[footnoteRef:62] [62:  Македония (Macedonia) newspaper, No 1262] 

	In order to mask its denationalisation policies, the authorities ordered that this pronouncement be presented as a genuine grassroots initiative from the citizens of Veles: Manušević, Majstorović, Varnalijević, Lukarević and Debarlijević”[footnoteRef:63] [63:  Ibid.] 

	In requesting to provide a complete presentation of what had been achieved in the Slava promotion campaign, in a memo dated 14th April 1932, the Metropolitan of Skopje Josif demanded the bishopric vicars:
1. To provide a report as soon as possible detailing: whether the Orthodox Christians in their respective regions are practising Slava, which parish priests from the region celebrate which Slava, whether the priests and the Orthodox Christians are making and breaking Slava cakes, preparing wheat, accepting guests and whether the Orthodox Christians in their area are following other traditions practised by all Orthodox Serbs?
2. We recommend that you recommend the local clergy on appropriate occasions from the church pulpit, as well as at any other event, to explain to their flocks the significance of Slava, with a particular emphasis on the vicars to do this at both their parishes and when making their rounds of their regional vicarage.
3. Priests from Skopje are to prepare lists of Slava practitioners according to the Saint Day Kalendar, starting from New Year (1932), so that a printed reminder can be compiled and issued detailing when and which Christians celebrate which saint for their Slava.
This is to be done within two months at most[footnoteRef:64]. [64:  AM-F: Arhierejski namesnik Skopje (Skopje Archbishop Governor), K. 1, Church Court No 3692, dated 14th April 1932] 

In 1934, the prior-announced Kalendar was issued detailing the Slavas and their respective practitioners in Skopje. The Metropolitan of Skopje was not satisfied with the results achieved, and so on 31st January 1934 sent another memo calling for:
1. All parish priests in Skopje to provide to the editorial committee by the end of February 1934 an accurate and authentic list of all parishioners with the following details: full address, current profession, and the day of their Slava. Also make a record of those who celebrate a name day.
2. All organisations, societies and corporations must be entered on this list, along with the details of their Slava
3. This must be tabulated with the utmost responsibility, under the personal responsibility of every parish priest, so that the calendar for next year be completely accurate and truthful, and not be like the one for 1934[footnoteRef:65]. [65:  AM-F: Skopje Regional Protopresbyter, c. 14, act 72, dated 31st January 1934] 

Although we were not able to find any “Calendar of Skopje Slava Practitioners”, we can still sense on what grounds such a calendar would be issued based on the composition of its editorial committee: Archpriest Mihajlo V. Perić – Hierarchal Deputy, Archpriest Sava Popović – Hierarchal Vicar, Velimir Arsić – Professor at the Men’s Gymnasium (Secondary School), Priest Petar Gagilić – Skopje Parish Priest, and Deacon Dobrivoje Kapisazović – Scribe at the Church Court.
Although the elites of the Serbian state and church had put much effort into forcing all Macedonian families to practise Slava, this did not eventuate, and to this day both traditions are present as part of Macedonian spiritual life.
In its denationalisation mission, the Serbian Orthodox Church also constantly promoted the cult of Saint Sava, which it associated with Srpstvo. Saint Sava, the founder of the Serbian Orthodox Church, has been familiar to the Macedonian people throughout history, as demonstrated by the numerous frescoes and written documents featuring him. However, historically, the Macedonians considered Saint Sava to be a saint with no specific national origin.
With the flood of Serbian propaganda into Macedonia, the Serb propagators tied Saint Sava to the “Serbian idea, to the Serbian state, to Serbian education” etc.
These concepts particularly started to be emphasised once the Macedonian eparchies were made part of the Serbian Orthodox Church. Through the propagation of Saint Sava and the cult surrounding him, the Serbian church intended to denationalise and assimilate the Macedonian people, instilling Macedonians with a Serbian spirit[footnoteRef:66]. [66:  Ibid, Church Court 72, dated 4th January 1934] 

The Metropolitan of Skopje, Varnava, aimed to instil this spirit at all costs. He explained to the teachers who worked with Macedonian children the great importance Saint Sava has for srpstvo, stating: “Both within and outside of the borders of our current state, where the spirit of the Orthodox Serbian people is felt, today the significant hymn rings: “Make a cry of love to Saint Sava”. On the banks of the thunderous and rippling river Vardar, we need to celebrate he who, with his wisdom and for eternity, put in place with religious and folk memorials – the extents of Serbian aspirations. We need to revitalise this great man in our consciousness as of now, when we feel connected with the eternally modern ideals of Saint Sava[footnoteRef:67]. [67:  Mitropolit Varnava, Sveti Sava – reč prosvetnim radnicima (Metropolitan Varnava, Saint Sava – speech to educational workers), Crkva i život (Church and Life), Year 1, No 1-2, 8-9] 

	Teachers in Macedonia also received similar instructions from the Ministry of Education. In a memo sent in 1929 to all educational departments in “South Serbia”, amongst other things, recommendations were made for school monitors to pay particular attention on how schools celebrated the Slava for Saint Sava. Furthermore, it highlighted that the extent teachers have fulfilled this plan would be taken into account in their professional assessments[footnoteRef:68]. [68:  AJ-Belgrade, F: Ministry of Education, act Pov. No 261/21st February 1929, ed. 161, fasc. 62] 

	In 1934, the Ministry of Education attempted to impose the celebration of Saint Sava as a general state-school holiday for the entire territory of the Kingdom of Yugoslavia, drawing much opposition from the Catholic Church led by the Zagreb Archbishop Dr Ante Bauer[footnoteRef:69]. [69:  On 21st January 1934, the General Department of the Ministry of Education sent memo number P.45375/33 regarding the holding of celebrations for Saint Sava as a general state-school holiday. Dr Ante Bauer, as the Catholic Archbishop of Zagreb also reacted to this memo in Katolički List (Catholic Newspaper) No 2 of 1934, where he addressed Catholic believers in his own memo with the title Okružnica (“Memo”), where he stated that celebrations for Saint Sava may only apply for the Serbian Orthodox Church but not for adherents of other confessions, i.e. not for Catholics. Okružnica, Dr A. Bauer, Glasnik SPP (SOC Herald), Year 16, No 2, 25] 

Evidence that the Ministry of Education had serious intentions in implementing Saint Sava as a general state-school holiday can be seen in the pronouncement made on 21st January 1934, where it prompts:
“Should any school fail to act accordingly on a given regulation, the Ministry of Education shall order that this failure be investigated, and the officials who fail to fulfil the order shall be held accountable. Guardians and catechists must be informed if these orders are violated”[footnoteRef:70]. [70:  Ibid.] 

The Serbian Orthodox Church elite also actively participated in these actions. They also had the intention namely via Saint Sava and the associated cult to instil the concept of Serbian hegemony, as what the Metropolitan of Skopje Varnava stated in his role as Patriarch:
“We owe so much to Saint Sava. We who praise and have pride in him. What was achieved was achieved with the merits of numerous previous generations. A huge number of Serbian souls selflessly worked to achieve the unification of the fatherland. However, like a winged eagle, the ever wise and heavenly sent Saint Sava presides over everything that is Serbian. He is the father of our nation. Regarding his merits, the Serbian people have not sufficient words with which it can express its boundless gratitude… and therefore the glory of Saint Sava, as the greatest Serbian saint and enlightener will remain for so long as there is an Orthodox faith, the Serbian race and Slavic tribes[footnoteRef:71].” [71:  Početak svetosavske godine-svećani govor preko rada njegove svetosti patriarha g. Varnave (The start of the Saint Sava year – solemn speech on the work of his holiness, Patriarch Varnava), Glasnik SPP (SOC Herald), Year 16, No 2, 18-19] 

The Patriarch warned that the deeds of Saint Sava today can and should no longer be seen from a narrow religious and tribal viewpoint, being that in the light of the historic past and the glorification of the present, this viewpoint occurs as an pan-national positive for all tribes of our people. When the joint positives of the nation and state come into play, we must let go of all tribal and religious considerations, and forever be clear that the greatest persons of our people, regardless of their faith, belong to our entire people and not just to some sections of our people[footnoteRef:72]. [72:  Pastirska poslanica njegove svetosti i patrijarha srpskog g. Varnave povodom proslave 700-godišnjice od smrti Svetoga Save (Pastoral epistle by his holiness and patriarch Varnava on the occasion of the commemoration of the 700th anniversary of the death of Saint Sava), Glasnik SPP (SOC Herald), Year 16, No 2, 23] 

With regard to Macedonia, there was a greater push for “Saint Sava to be revitalised” in the consciousness of the Macedonian people. The Metropolitan of Skopje, Varnava, insisted that the newly built church in Gostivar be consecrated on the day commemorating the transfer of the relics of Saint Sava. At its consecration, the service was performed and the hymns sung in Srbuljski i.e. Serbo-Slavonic[footnoteRef:73]. [73:  St. M. Dimitrijević, Praznovanje 6/19 maja prenosa moštiju Svetoga Save iz grada Trnova u lavru Mileševu i služba ovog praznika (The commemoration of 6/19 May and the transfer of the relics of Saint Sava from Tarnovo to the Mileševa Lavra  and the service for this holiday), Glasnik SPP, Year 16, No 22-23, 3.] 

Every year on 27th January in all places in Macedonia, and especially at larger centres, celebrations were held for the feast day of Saint Sava – the founder of the Serbian archbishopric. Being that the feast day of Saint Sava had been promulgated as a state-school holiday, it was commemorated at all schools with a special ceremony. Special church services were also held on that day. After the end of the church services, specially prepared sermons were given for the occasion, where the merits of Saint Sava to the Serbian people were extolled, and a call would be made for the people to keep the legacies of Saint Sava alive and to accept him as their protector. At schools, various lectures would be given to schoolchildren and their teachers, and ceremonies were held, with the handing of awards for essays on Saint Sava, as well as other forms of presents and sweets, with the sole aim of instilling the Serbian spirit, i.e. the spirit of the cult of Saint Sava.
Later, the myth of Saint Sava nurtured by the Serbian church came to engulf the Serbian Chetnik movements, as claimed by Petar Stambolić, when he stated: “The myth of Saint Sava was created before the war by Nikolaj Velimirović for the needs of the dark forces of Ljotić’s fascist Serbian Zbor movement. In a reincarnated form, this myth is still perpetuated, but in no way does it involve the merits of the first Serbian archbishop. Instead, it reflects the wishful thinking of its mythmakers in an effort to gain credibility for themselves and for their politics, presenting themselves as his descendants”[footnoteRef:74] [74:  Petar Stambolić, Za tradicijata i tradicionalizmot (On Tradition and Traditionalism), Istorija, Year 9, No 1, 291] 

The Serbian Orthodox Church conducted its denationalisation and hegemonic mission through various ceremonies and actions. The eparchial archpriests, and in particular the Metropolitan of Skopje, Varnava, made frequent canonical visits. In his numerous meetings with the people, Varnava stated: they are required to respect the state and to adhere to all state laws and regulations. He called on them gleefully to serve the fatherland (Kingdom SCS/Yugoslavia), and that they be loyal and committed in serving the King and the fatherland. They are to devote all their love to the King, and then to show respect to the state, church and other representatives of the authorities and law enforcers. Again regarding the role of the Serbian Orthodox Church, the Metropolitan of Skopje emphasised the Church’s significance and role in the history of the Serbian people. He highlighted the self-sacrifice of its clergy, the clergy’s love for its native Serbian land, its participation in all “national” feats, focusing on the “merits” of the Metropolitan of Skopje, Vikentije Krdžić, etc.[footnoteRef:75] [75:  Kanonska vizitacija (Canonical visit), Crkva i život (Church and Life), Year 1, No 9-10, 397-398] 

In all places where he saw a need for such, the Metropolitan of Skopje would hold prayer sessions or memorial services, and the people, teachers with their students from local schools and the entire bureaucracy would be gathered to hear the messages of “their archpastor”[footnoteRef:76]. [76:  Ibid., 400.] 

Such canonical visits by the Metropolitan of Skopje would last up to 20 days, as was the case in 1920 to the Kumanovo region[footnoteRef:77]. [77:  Ibid., 401.] 

The Metropolitan also made a canonical visit to the Tetovo region from 9th to 20th September 1924[footnoteRef:78]. [78:  Prota M. Djordjević, Sa kratkog puta njegovog visokopresveštenstva mitropolita skopljanskog g. Varnave po okrugu tetovskom (From the sojourn of his high priesthood, Metropolitan of Skopje, Varnava, around the Tetovo region), Crkva i život (Church and Life), Year 5, No 11-12, 308-314] 

The Serbian Orthodox Church also played a prominent role in the commemoration of state and national holidays, such as the day of the formation and unification of the Kingdom of Serbs, Croats and Slovenes (1st December), and then the birthdays of kings of the Nemanjić and Karadjordjević dynasties, St Vitus Day (Vidovdan – 28th June) and other similar anniversaries. The clergy (both of the higher and lower echelons) was required to take part in conducting solemn sermons where “South Serbia” would be venerated as a “classic Serbian land”, “the Serbian South”, “southern Serbian lands”, etc. At these church ceremonies, which would be attended by representatives of the highest state authorities in the region, the military and police, participation was mandatory for students, headed by their school administrators, as well as professors and teachers[footnoteRef:79]. [79:  Slavko Dimevski, Istorija na MPC (History of the Macedonian Orthodox Church)… 911.] 

Parish priests were specifically required to utter public prayers for Queen Marija and, particularly, for the king Alexander[footnoteRef:80] at all church services, thereby indirectly reminding the Macedonian people of their “liberation”. [80:  IA-Kumanovo (Local Archives-Kumanovo), F: Okružen protoprezviterat Kumanovo (Kumanovo Regional Protopresbyterate) c. 3, Duhovni sud eparhije Skopljanske (Skopje Eparchy Spiritual Court) No 7546, Skoplje, 24 (7th October) September 1922.] 



The Material Duties of the Believers

	With the actual incorporation of the Macedonian eparchies into the Serbian Orthodox Church and the imposition of a Serbian ecclesiastical administration in Vardar Macedonia, naturally the issue was raised regarding how the church apparatus will be financed and supplied. Normally, most of such financial and supply needs for the Serbian church representatives in Macedonia would have been covered, directly or indirectly, by the local population, i.e. the Macedonian people. 
	As can be concluded from the large number of documents from that time, immediately after World War I, the collection of funds and supplies to support the priests was not organised. Precisely because of this, instead of a bir (church tax), the state decided to pay “the clergy of the new provinces” 90 dinars a month plus 6 dinars a day. For the priests who were state officials and had come from the “old” to the “new” territories, those on a salary of under 5000 dinars were paid 6 dinars a day, whereas those on and above 5000 dinars were paid 8 dinars a day[footnoteRef:81]. [81:  IA-Kumanovo, F: Okružen protoprezviterat Kumanovo c. 1, E. No 432, Salonika, 10th October 1918] 

	In preparing its budget for 1921, by its act dated 1st December 1920, the Ministry of Faith requested that the eparchial priests from “South Serbia” submit the details of their personal and financial expenses, including:
1. The Bishop – his salary and supplements, service staff, his office, a complete itemised list of all daily and other expenses.
2. Spiritual Courts – their staff with all members of their families, salaries and daily expenses, all increments and other expenses.
3. Priests – the amount of their salaries or bir, as well as the numbers of members of their families, and all subsidies
4. Regional Archpriests and Governors – their salaries and office expenses
5. Churches and Monasteries – the necessary funds for their repairs and restorations, as well as historical-cultural monuments
6. Monkhood – their salaries, if at the burden of the state, and their daily expenses.
7. Rents, construction of new buildings for church-state needs and repairs[footnoteRef:82] [82:  IA-Kumanovo, F: Okružen protoprezviterat c. 2, ED Court 2611/6th December 1920] 

The bishops from the eparchies in “South Serbia” claimed that supplies and funds for the clergy in “South Serbia” were a major prerequisite for “the supporters of state works-church representatives, even if they are of good will and enthusiasm, so that they do not have their hands and legs fully tied, and can respond to the call of the state, in the interests of the state itself. Therefore the state must find a way to improve the standard of living for its supporters[footnoteRef:83]. [83:  AM-F: Skopje Metropolitanate 1912-1941, c. 59, Zapisnik konferencija arhijereja Južne Srbije (Minutes of conferences of the archbishops of South Serbia), 1923] 

To achieve this, the bishops proposed that every parish priest in “South Serbia” be assigned 20 hectares of unused land (30 hectares for bishops)[footnoteRef:84]. [84:  Ibid.] 

As they themselves concluded, this issue could very easily be resolved “being that there was plentiful land available in these regions, and the State Authorities of the Kingdom of Serbia Act, which was also in place in these regions, entitled the Royal government to govern on these issues[footnoteRef:85]. In this context, they suggested: [85:  Ibid.] 

“Due to the successful work of the episcopate of the “church-national” campaign for “South Serbia”, the base finance and supplies should be provided from the state purse, thereby allowing the bishops to serve the people without interruption. As they must constantly travel amongst the people, they will also be doing something for the state and for its needs. The state wants and demands this from them, and since that is the case, they say for that to be achieved the state must provide a total of 60,000 dinars annually to the 5 bishops in “South Serbia”[footnoteRef:86]. [86:  Ibid.] 

Although the representatives of the Serbian Orthodox Church in Macedonia received substantial financial support from the state, most of their revenue was generated from local churches and monasteries. The Eparchial Administrative Committee would then decide what proportion of this this revenue to allocate for the needs of the eparchy, the Metropolitanate and the Serbian Patriarchate.
In 1924, the churches and monasteries in the Skopje region paid an eparchial share to of 5063 dinars the Skopje Eparchy[footnoteRef:87]. However, such amounts did not meet the needs of the Serbian Orthodox Church. [87:  AM-F: Skopje Regional Protopresbyter, c. 7, Spisak razreza za eparhijski budžet za 1924 godinu, sreza skopljanski (List of memos for the eparchial budget for 1924, Skopje share), K.D.S. No 9843, 29th December 1923] 

 Through the Serbian Orthodox Church (SOC) Act and the Constitution of the SOC, the state approved the requests made by church representatives of the Serbian Orthodox Church.
According to Article 11(2) of the SOC Act, the right was granted for obtaining a share of the contributions made by Orthodox Christians in the Kingdom of Yugoslavia. The share percentage was set and collected in percentual contributions on all direct state taxes. It was stipulated that in the first 5 years after the promulgation of this act that 10% of all direct state taxes are to be ceded to the Church. 
Item 3 of the same Article of that Act also granted the eparchial local church-parish committees the right to collect a church contribution fee in accordance with the Constitution of the SOC.
The general church contribution fee was billed by the Tax Department by calculating the state taxes according to the lists compiled of Orthodox Christian citizens, which the church authorities had drawn up and handed over to the Tax Department.
The Eparchial Administrative Council and the Church Court of the Skopje Eparchy issued a memo on 13th December 1933 to all priests in the Eparchy, explaining how these lists of taxpayers of Orthodox faith need to be compiled. The memo stated:
“As the tax administration offices do not know who out of the taxpayers are of Orthodox Christian faith, and based on the tax records the details cannot be ascertained as to how much Orthodox Christians are paying directly in tax, at its meeting, the Holy Synod decided on the following: in agreement with the parish priest, church parishes are to compile lists in alphabetical order of all their Orthodox parishioners who are required to pay direct taxes, using the pro forma enclosed herein… so that these lists may be handed to the relevant tax administration offices by the end of each year[footnoteRef:88]. [88:  AM-F: Skopje Regional Protopresbyter, c. 14, EUO i Crkoven sud (Eparchial Administrative Council and Church Court) No 3078, Skoplje, 13th December 1933] 

Furthermore, Article 14 of the same Act stated “for all official items in the domain of the eparchy and local church committee, the fee that the church authorities have mandated shall be paid.
Thereby all Orthodox Christian citizens of the Kingdom of Yugoslavia, which in that context then included the Macedonian people, had to pay a church contribution fee on the base tax, in benefit of the Church. In addition, believers were also required to pay fees to the priests for religious ceremonies according to the price list approved by the local eparchial church court[footnoteRef:89]. [89:  AM-F: Skopje Regional Protopresbyter, c. 7, Svesteničke nagrade za izvršena činodejstva (Awards for priests for their accomplishments)] 

Priests in rural parishes also received from the people gifts in kind: 1 or 2 bowls of wheat annually per family, wool and food products, etc.[footnoteRef:90] [90:  Jov. Hadži Vasiljević, Skoplje i njegova okolina (Skopje and its environs)…, 512] 




CHAPTER 2

CHURCH-EDUCATIONAL AND CULTURAL-PROPAGANDA ACTIVITIES

	Blindly guided that the church, in addition to education, should also be the prime propagator of Serbian hegemony over Macedonia, and calling upon its role in the past when churches were the cradles of culture as they were associated with literacy, the Serbian Orthodox Church was convinced that under the new circumstances in “South Serbia”, it would be able to crush the inert resistant nature of the Macedonian people easily, kill off its impetus and extinguish to the core the ideals of independent national survival and development of the Macedonians.
	Through the clergy, the Church strived to instil the Serbian spirit and traditions, and Serbian culture and language, in the Macedonian people. The inspirations for such activities by the church came also from the highest church elite. 
	Precisely on these grounds, in a memo sent in 1927 to all ministries of the Kingdom SCS and to the metropolitan and bishops, as well as to all grand prefects, regional archpriests and the provincial governors in “South Serbia”, the Minister for Faith Matters, Dragomir Obradović emphasised that priests have to be involved in such actions, and that educational bodies are to help them in their denationalisation actions. In union with the teachers, priests are to “highlight the importance of schooling and education” and to direct their parishioners “to send their children to school and thus prepare them for life”[footnoteRef:91] [91:  AJ-Belgrade, F: MPKJ-Orthodox Department Pov.K.No 132, ed. 161, fasc. 62, Belgrade 22nd December 1927; AM-F: Skopje Metropolitanate c. 65, fasc. Varnava Confidential Archive ] 

	In order to achieve this, the priests were always required “along with the teachers and municipal authorities, and with love and friendship, to apply this charitable influence on the people, which in return the people’s gratitude will not be lacking. However, if this gratitude does not pour out from the people, then it certainly will from their offspring[footnoteRef:92]. [92:  Ibid.] 

	According to Minister Obradović, priests were required to ensure that the people accept and partake in every cultural movement, and particularly movements for strengthening “national consciousness”. For this to happen, teachers, municipal administrations, members of the Sokol movement and singing societies need to join forces by holding public lectures, opening reading rooms, etc.[footnoteRef:93] [93:  Ibid.] 

	Although the priests were required to be propagators of the Serbian national idea through their constant contact with the people, knowing very well that the local population deemed the local clergy and the “Serbian national idea” to be a source of instability, the priests relied on the support of the church hierarchy and people from the church administration, most of whom being of Serb origin.
	A large number of documents state that the highest figures of the church not only were the main propagators of Serbian hegemony but also were the masterminds of many ideas and methods in church-educational and cultural-propaganda activities in Macedonia.
	The Metropolitan of Skopje, Varnava, was at the head of many initiatives or the centre of all cultural, “national” and social movements and organisations, assisting them all in spiritual, material and intellectual means, excelling himself above all other vicars of “South Serbia”[footnoteRef:94]. [94:  Vl. A. Majevski, Vl. A. Majevski, Srpski patriarh Varnava (Serbian Patriarch Varnava)… 307, ] 

	The church hierarchy in Macedonia coordinated all denationalisation activities with representatives of the state authorities, and with the full knowledge of King Alexander, considering that he too was keenly interested in the success of the “revival” of these regions. On numerous occasions, the King personally came to oversee and encourage the propagators of this Serbian hegemonistic strategy, and especially to visit his favourite, Varnava[footnoteRef:95]. [95:  “South Serbia” and its “revival” caught the attention of his highness King Alexander. Almost every year, and sometimes many times a year, he would visit Skopje… on several occasions when on a visit to Skopje, their highnesses would stay at the home of the Metropolitan” Vl. A. Majevski, Srpski patriarh Varnava (Serbian Patriarch Varnava)… 313,] 

	The ruling Greater Serbian regime gave much significance to the Serbian Orthodox Church and to its participation in the formation of various cultural-educational and national-patriotic societies. With this regard, various letters and other types of materials were sent by the Minister of Faith Matters and the Holy Synod of the Serbian Orthodox Church to the bishops, archpriests and regional governors in “South Serbia” in order to familiarise their subordinate priests of these societies, and furthermore encourage them to be actively involved through various means and forms, in cooperation with administrative-military officials in “South Serbia” and especially with educators, in forming various “national-cultural-educational societies”.
	A cultural and educational angle was later added to what hitherto was solely a campaign waged by the police and military, as keepers of the public order and the peace. As the Ministry of the Interior of the Kingdom SCS proposed to the Ministry of Education in 1923, Serbian cultural chetas and educational chetniks should also be on the field. A mass cultural and national campaign needs to be organised and conducted in “South Serbia”, to the greatest extent possible and with a set programme. These chetas needed to be ‘sent down the Vardar’ and for them to have a pervasive effect. All of the local bureaucracy, from all professions, needs to be involved in working on an initial trial programme: priests, teachers, doctors, judges, professors, police and finance officials, economists, officers, etc. – they are to become our missionaries. A movement needs to be set up with our intellectuals down south to form societies such as: humane societies, sports organisations and orders of chivalry, the Sokol movement, singing societies, theatre groups, shooting societies, mass education societies, reading rooms, etc., and, above all, to undertake everything that would awaken the national (i.e. Serbian) consciousness, our culture and, overall, our influence”, as proposed by the Ministry of the Interior to the Ministry of Education in 1923[footnoteRef:96]. [96:  AJ-Belgrade, F: MP, Pov.J No 5546/28th December 1923, ed. 161, fasc. 62.] 

	The representatives of the Serbian Orthodox Church in Macedonia fully accepted such instructions, as testified in many documents. When necessary, the eparchial bishops ordered for collection trays to be distributed on church holidays to gather funds for various societies and organisations. Sometimes these collection trays were deliberately placed in front of some poor Macedonian believer, who was then required to give a dinar to the collection, as was witnessed when Skopje regional archpriest P. Jovanović addressed the Skopje Spiritual Court:
	“Regarding our Order DS No 2577/21 and No 79/28, I am at the liberty to make the following polite notes:
1. Urban and rural churches, along with their priests, are making full use of attendance at church masses to offer and sell candles, to pass around 2-3 collection trays – sometimes twice, plus a collection tray for the Princess Ljubica Committee, to collect various contributions, offer calendars, various books for sale, etc… therefore we must err to the side of caution on all this and hold off from introducing yet another collection tray or else the masses might not come to church anymore”[footnoteRef:97]. [97:  AM-F: Skopje Regional Protopriest, c. 8, OP 104/30th January 1928] 

In addition to assisting all Serbian societies and organisations, the Serbian Orthodox Church in Vardar Macedonia also founded its own cultural-educational societies and communities, such as: church schools, youth Christian communities, and spiritual and educational brotherhoods. But this was not enough.
Upon taking over jurisdiction of the Macedonian eparchies, and even though it had established a purely Serbian church-administrative apparatus in Macedonia via Spiritual Courts, regional archpriests and provincial governors, the hierarchy of the Serbian Orthodox Church had to face the key problem of having a parish clergy that could not meet the goals it had set; this despite the clergy constituting a primary column in the development of the spiritual life of believers and for instilling the church’s ideals amongst the people.
In addition to other specifications, the parish clergy was then required to have had the relevant theological education and other specific prerequisites in their prior work history, i.e. how much they had strived for the fulfilment of the church-cultural-educational campaign amongst the people in the “newly liberated southern regions”, and being “educational warriors on a national footing”
Only a small number of church officials amongst the local Macedonian clergy had such qualifications. Therefore, the eparchial bishops sought the possibility of freeing themselves of such officials through their relocation to Serbia or retirement[footnoteRef:98]. This contributed in focusing towards future priests educated at Serbian theological colleges where, apart from general theological education, they were then prepared to propagate and protect the hegemonistic interests of the Serbian ruling structures. [98:  AM-F: Skopje Metropolitanate 1912-1941, c. 65, Str. Pov. M. No 18, dated 20th February 1928] 

By virtue of having Serbian as the language of instruction for their theological education, thus alienating Macedonian theologians from their native Macedonian language (one the core elements of Macedonian identity), these theologians were already prepared to provide education in a Serbian spirit. In the services they conducted, through their administration work, the sermons they gave and in their everyday contact with the people, these theologians were also required to cultivate a love for the King, the Serbian nation and the state amongst the masses. The ideal of the sole “tri-named” people was instilled into them by their professors during their education. Essentially, this was done to achieve the ideal of the creation of a Yugoslav nation, through which the Serbs intended to protect its hegemonistic authority. 
In pursuit of this goal and in addition to other theological colleges already operating, the Sveti Jovan Bogoslov (Saint John the Theologian) Serbian Orthodox Theological College was opened in Bitola in 1922[footnoteRef:99]. [99:  Otvaranje Bogoslovije u Bitolju (Opening of a Theological College in Bitola), Crkva i život (Church and Life), Year 1, No 1-1, 75.] 

Eighty-four students graduated from Serbian theological colleges in the Skopje Eparchy in 1919-1932[footnoteRef:100]. In 1933, there were 169 students in Serbian theological colleges in the Vardar Banovina, 112 of whom were at the Bitola college[footnoteRef:101]. [100:  AM-F: Skopje Metropolitanate 1912-1941, c. 65, Data on the numbers of students at Orthodox Christian theological colleges and how many of them there are in Vardar Banovina, dated 16th December 1932.]  [101:  AM-F: Skopje Metropolitanate 1912-1941, c. 65, Skopje Orthodox Metropolitanate No 1161/1st December 1933.] 

The Serbian Orthodox Church also wanted to expand its influence over youths of secondary school age. For this purpose, in 1919 a Christian community was formed called “Christian Community for Young People”. The chairman of the Serbian Christian community was the university professor Dr Radoslav Grujić and the secretary was the teacher Danilo Trifunac. Apart from secondary school students, members included several professors and officials, one priest and about 300 youths[footnoteRef:102]. [102:  Hrišćanska zajednica mladih ljudi u Skoplju (Christian Community of Youths in Skoplje), Crkva i život, Year 1, No 1-2, 71.] 

The Organisation of the Christian Community of Young People in the Kingdom of Yugoslavia was set up after World War I on the initiative of the great World Christian Union so as to promote faith and moral campaigns amongst Orthodox Christians. In Macedonia, this organisation had additional special duties, as it was also a  “national organisation”[footnoteRef:103], of glorifying the history of the Serbian Church amongst the youths of Macedonia, thereby strengthening Serbian consciousness.  [103:  Ibid. 71.] 

The Serbian Orthodox Church in Macedonia organised adult Orthodox Christians into “Orthodox Church-Educational Brotherhoods”. For quite some time, the Sveti Kliment (Saint Clement) church-educational brotherhood operated in Ohrid under the leadership and initiative of the bishop Dr Nikolaj Velimirović. Denationalisation motives were also evident in this brotherhood. This brotherhood remained in existence until 1935 when the Ohrid-Bitola Bishop Velimirović was then made Bishop of Žiča. Also on the initiative of Velimirović was the formation of the Sveti Gjorgji (Saint George) church-educational brotherhood in Bitola.
The Orthodox Church-Educational Brotherhood of the Skopje Eparchy was formed on the initiative of the Metropolitan of Skopje, Varnava. Amongst its many duties, under item D, the following objective was stated: to raise monuments for lost and late bishops, priests and other devout Christians from the Skopje Eparchy, who martyred themselves for their faith and “nationality”[footnoteRef:104], proving that this brotherhood too had the objective of raising the Serbian spirit amongst the Macedonian people, particularly in its publishing activities, where it issued works featuring Greater Serbian content.  [104:  AM-F: Crkovno-pravoslavno bratstvo na Skopskata eparhija (The Church-Orthodox Brotherhood of the Skopje Eparchy), c. 1, Pravila Prav.-crkovno-prosvetnog bratstva Skopljanske eparhije (The Rules of the Orthodox Church Educational Brotherhood of the Skopje Eparchy).] 

Furthermore, the Serbian representatives of the Church in Vardar Macedonia also strived to expand the number of nationalist-oriented books and periodicals in circulation[footnoteRef:105]. Libraries were also set up in every church community and eparchy, and particularly at the Bitola theological college, for this purpose.  [105:  Bogoljub Ćirković, Biblioteke Srpske pravoslavne crkve (Libraries of the Serbian Orthodox Church), Spomenica Srpske pravoslavne crkve 1920-1970 (Memoirs of the Serbian Orthodox Church 1920-1970), 427.] 

The library at the Bitola theological college started its collection at the same time of the opening of the college in 1922. By the start of 1941, the library had been provided with 2972 titles, whereas the library of the Bratstvo (Brotherhood) literary theological society had 4340 items, covering various books and journals[footnoteRef:106]. [106:  Ibid. 427.] 

The library of the Ohrid-Bitola Eparchy in Bitola had 162 parish, 121 church community and 37 monastery library branches, as well as branches in the bishopric seats: Ohrid and Bitola. It also had a children’s library in Bitola, Bogdaj. By 1941, these libraries had a total of 12,437 items covering a wide range of titles[footnoteRef:107]. [107:  Ibid, 427.] 

The Skopje Eparchy also had a rich body of literary works. The Skopje Eparchy Library was formed with branches at 173 parishes, 98 church communities and 34 monasteries. There were also the Metropolitanate of Skopje Library, the Skopje Museum Library and the Literary Youth (Kniževna mladina) Library. By 1941, these libraries had 12,396 books and journals[footnoteRef:108]. [108:  Mihajlo Georgievski, Bibliotekarstvoto vo Vardarska Makedonija megju dvete svetski vojni (Librarianship in Vardar Macedonia between the Two World Wars), Skopje, 1989, 133.] 

Most likely the Zletovo-Strumica Eparchy also had a large number of literature stock, but we were unable to ascertain exactly how many books it had available.
In addition to these libraries, in the period of 1921 to 1928, 82 public libraries with reading rooms were opened in the three provinces of Vardar Macedonia: 48 in Skopje Province, 26 in Bitola Province and 8 in Bregalnica Province[footnoteRef:109]. [109:  AJ-Belgrade, F: Ministry of Education of the Kingdom of Yugoslavia, General Department, (66) (fund being curated) act p. No 38014, dated 1932; Mihajlo Georgievski, Bibliotekarstvoto vo Vardarska Makedonija… 167.] 

In 1932, the church authorities devised the idea to form a central church library in Skopje. This idea was put forward to the Ministry of Education so that it could provide the library with support and books. Stated in the letter to the Ministry of Education: “up to now our Church has not had its own large library in the South. This is why we have come up with the idea to form a new Serbian central church library in Skopje. For the time being, this library would serve the needs of the clergy of our eparchy and, later, once it has amassed more items, the library would expand its activities to serve the entire South and start opening branches that, in accordance with our instructions, would be run by the priests themselves, naturally in partnership with their fellow teachers. Knowing very well how much you appreciate work of this nature, we have taken the liberty to address to you on this occasion and ask you to render your support by providing books”[footnoteRef:110] [110:  Ibid. F: Central Press Buro, P. No 53, dated 16th February 1936; Mihajlo Georgievski, Bibliotekarstvoto vo Vardarska Makedonija… 167.] 

In response to this request, the Ministry of Education provided 40 books covering various topics. By 1936, this library had 1348 books[footnoteRef:111]. [111:  Dr S. Radojčić, Starine crkvenog muzeja u Skoplju (Antiquities of the Church Museum in Skopje), Skopje 1941] 

Along with the help of intellectuals and some citizens of Skopje, in 1930 the Metropolitan of Skopje, Josif, launched a campaign for the formation of a Museum of the Metropolitanate of Skopje[footnoteRef:112]. In 1934, the decision was made for the abandoned Sveta Mina church to be repurposed as a church museum. In 1935 the church was adapted, and the gathering of museum pieces and the processing of collections were initiated. In 1935-1940, the museum was curated and opened for science professionals. The person primarily in charge for the curation of the museum was Mihajlo Pesić, who was assisted by professors from the Skopje Faculty of Philosophy. The museum’s collection included many original frescoes from ruined and damaged monasteries, from the chapel of the Matejche monastery, from the small church in the Tetovo village of Novaci and from the Sveti Arhangel monastery in Chichevo, as well as numerous antiminses, old clothing items, oak-cut tiles, stone memorials, fragments from church plasterwork, icons, royal doors, pangeas and sacral dishes. In 1941, the museum was ransacked[footnoteRef:113]. [112:  St. Dusanić, Riznice, galerije i muzeji SPC (Treasuries, Galleries and Museums of the Serbian Orthodox Church), Spomenica SPC 1920-1970 (Memoirs of the SOC 1920-1970), Belgrade, 1970, 400.]  [113:  Ibid.] 

The nationalist and denationalisation politics of the Serbian Orthodox Church in Vardar Macedonia also came to the fore through its publishing activities. In 1922, the publication Crkva i život (Church and Life) first appeared, which for its first 5 years was published every two months and then monthly, and was edited by protopriest Božidar Nikolić. Following his death, editions 1-4 of the journal in 1927 were edited by Branislav Djordjević, who was followed by protopriest Mihajlo Pesić as editor. The journal was no longer being published by the end of 1929.[footnoteRef:114] [114:  Editorial Committee Foreword, Crkva i život, Year I, No 1-2/1922, 2.] 

Its editorial committee stated that Crkva i život was a religious and moral journal, and this was definitely the case. However, it should be noted that this journal also engaged in much nationalistic Greater Serbian ideology. This, as a matter of fact, was highlighted in the editorial committee foreword in editions 1-2 where, in addition to its editorial line for the religious and moral education of the priests and others, it stated that the journal will also cover issues relating to the duties of priests to the Serbian Orthodox Church and to their fatherland[footnoteRef:115]. [115:  St. Dusanić, Riznice, galerije i muzeji SPC…, 400.] 

These nationalistic ideas were also expressed in articles and other features in almost every edition of the journal. For example, in the first year of its publication, when a total of 10 editions were issued, along with the usual articles featuring official details about the Skopje Eparchy and various theological topics, there were also 12 articles and features that were explicitly nationalistic in their nature. 
In 1932, the missionary letters of Bishop Nikolaj were released in Bitola. These were issued on a monthly basis, with about 100 letters published per year.
In 1935, as a continuation of the missionary letters, 12 editions of the journal Misioner (Missionary) were also published in Bitola, edited by Dr Radoje Arsović,[footnoteRef:116]. [116:  AM-F: Knizhevna zadruga na sveshtenicite (Priests’ Literary Society), c. 1.] 

Later, in 1935-1941, a new religious-philosophical journal was released called Hrišćansko delo (Christian Deed), published by the Metropolitanate of Skopje and intended for priests and the wider public. This was published as an organ of the literature society of the priests from “South Serbia” and on the initiative of the Metropolitan of Skopje, Josif[footnoteRef:117]. Apart from topics dealing with Christian culture, it also contained a number of articles and features of a historical and ethnographic nature. Nevertheless, most of these also covered nationalistic elements, with titles such as: “our church, the spiritual pillars of the celebration of Saint Sava and our time, the cult of Saint Stefan of Dečani of Ovče Pole” etc[footnoteRef:118]. [117:  Ibid.]  [118:  With this regard, we provide the following articles as examples: Mirko Jovanović, Naša Crkva (Our Church), ed. 2, Year 1; Velimir T. Arsić, Duhovne osnove svetosavske proslave i naše vreme (The spiritual foundations of the celebration of Saint Sava and our time), Year 2, ed. 1 and 2; Dr Milenko S. Filipović, Kult-Stevana Dečanskog na Ovčem polju (The Cult of Stevan of Dečani in Ovče Pole), Year 3, ed. 3; Delimir Lazarević, Uticaj crkve i crkvenoslovenskog jezika na razvitak i dijalekata u Južnoj Srbiji (The impact of the church and Old Church Slavonic on the development of and dialects in South Serbia), year 4, ed. 1; A. Jovanović, Iz borbe za obnovu naših škola pod Turcima (From the struggle to renew our schools under the Turks), Year 4, ed. 4, etc.] 

Hrišćansko delo was the start for the Literature Society of Priests from “South Serbia”  to develop a publishing operation in Skopje that saw the release of around 28 various books, published as separate issues and discussion pieces[footnoteRef:119]. [119:  St. Dusanić, Riznice, galerije i muzeji SPC…, 397.] 

The Balkan Wars and World War I left their traces on the church life of the Macedonian people, especially in those regions that were on the front lines. Artillery fire left many churches and monasteries devastated. The Sveta Bogorodica church in Bitola was unfit for service; that church had been used by French soldiers for their own needs and was inaccessible to the general public[footnoteRef:120]. After an agreement had been made with the Greek Metropolitan of Bitola, Serbian priests held a church service in the Sveti Dimitrija church on 12th February 1917[footnoteRef:121]. [120:  AM-F: Veles-Debar Bishop, c. 19, Orthodox Protopresbyter of the Bitola region, Pov. No 129/28th January 1918, Bitola]  [121:  Ibid.] 

Once the Macedonian eparchies had been occupied by Serbian military forces and Serbian Orthodox Church administration was firmly in place, church representatives began to resolve the issue of the destroyed and plundered Macedonian churches and monasteries. First of all, the clergy was required to record what had been stolen from churches and monasteries during the war, and then report on the condition of these buildings[footnoteRef:122]. [122:  AM-F: Veles-Debar Bishop, c. 16, Izveshtai od okruzhnite protoerei I arhierejskite namesnici za sostojbata vo crkvite i manastirite vo Makedonija (Reports from the protopriests and archbishop governors on the condition of churches and monasteries in Macedonia)] 

The Serbian Orthodox Church then put efforts to repair the churches that sustained damage or were abandoned during the war, and to construct new churches in areas where there were none.
Most of the churches in Macedonia between the world wars were constructed from voluntary contributions from the Macedonian people[footnoteRef:123]. There were certain churches that were of particular importance for the development of a Serbian national feeling amongst the Macedonian people, such as ossuary churches constructed with state funds, but for which the local population were still required to make contributions[footnoteRef:124]. The renovations of churches specifically from the Nemanjić dynasty period were launched once all the required details had been gathered after the war. For this to happen, the Council of Bishops of the Serbian Orthodox Church, through the Synod, formed a committee of experts consisting of: Branko Tanzović, University Professor; Dragutin Maslac, Building Inspector; Djordje Bošković, Curator of the Belgrade National Museum; and Aleksandar Deroko, Assistant University Professor[footnoteRef:125]. Whereas before most churches had been constructed as part of a local campaign, usually spontaneously and with no actual construction plan, the committee’s formation in 1923 initiated a construction works plan coordinated by the Synod. [123:  Osvećenje nove crkve (The consecration of a new church), Crkva i život, Year 5, No 5-6, 70 ]  [124:  Spomenica o hramu slave na vojničkom groblju u Skoplju (Memoirs of the Church of Glory at the Military Cemetery in Skoplje), Skoplje, 1934, 26-27]  [125:  Slavko Dimevski, Istorija na MPC (History of the MOC)… 921.] 

The eparchial archpriests of “South Serbia” were still not satisfied by this construction works plan. At a conference held in 1923, they requested from the Synod: “without delay, national-church interests require that the Synod intervene to make state authorities allow for the plans for the construction of churches in South Serbia be approved by local archpriests and local civil departments only, at least until the Holy Synod forms a Church Construction Department.”[footnoteRef:126] [126:  AM-F: Skopje Metropolitanate 1912-1941, c. 59, Zapisnik konferencije arhiereja Južne Srbije (Minutes of the Conferences of the Archpriests of South Serbia), 1923] 

Furthermore, the archpriests made the point that it was particularly important that the Holy Synod raise the issue of the repair of “our monumental memorial churches from antiquity” with state institutions[footnoteRef:127]. [127:  Ibid.] 

Such efforts and intervention by Serbian church officials for the protection of “Serbian” monumental and memorial churches from antiquity in Macedonia bore fruit: 50,000 dinars were approved for the restoration of the Sveti Nagorichane and Nerezi monasteries, on the grounds that their restoration was necessary as they were “memorials of the glorious Serbian past”[footnoteRef:128]. [128:  Slavko Dimevski, Istorija na MPC… 922.] 

In the period of 1919-1941, around 50 sacral buildings were repaired, newly built, painted and consecrated in Vardar Macedonia.
What should not be ignored is that at every ceremony for the blessing of the foundations or the consecration of a sacral building, the representatives of the Serbian Orthodox Church made use of the mass public turnout to hold strongly “patriotic” sermons. Vl. Majevski attested to this in his work “The Serbian Patriarch Varnava and His Time”:
“For our southern regions, every consecration of a new church or school was a big event, where the people would flock around their church seniors, pastors and fathers. Therefore, the Metropolitan never missed such an opportunity to be amongst his flock to give them a word of consolation and to encourage their moral, and raise their “national”, spirit[footnoteRef:129]. [129:  Vl. A. Majevski, Srpski patriarh Varnava… 305.] 



CHAPTER 3

THE RELATIONSHIP OF THE MACEDONIAN PEOPLE TOWARDS THE SERBIAN ORTHODOX CHURCH IN MACEDONIA

The introduction and imposition of the denationalisation ecclesiastical campaign waged by the governing clique of the Serbian Orthodox Church upon Macedonia and the Macedonian people in the period between the two world wars, i.e. the period when the Macedonian eparchies were under the jurisdiction of the Serbian Orthodox Church, essentially constituted a continuation of the aspirations formed and initiated by the ruling circles of the Serbian state and church in the end of the 19th century and the start of the 20th century.
	In Vardar Macedonia, the ecclesiastical-spiritual submission and deprivation of the Macedonian people gained another, more drastic form. Immediately after the canonical incorporation of the Macedonian eparchies into the Serbian Orthodox Church, an entirely ethnic-Serb ecclesiastical bureaucracy was installed, resulting in the Macedonian people losing the rights it had during Ottoman times[footnoteRef:130]. [130:  Aleksandar Trajanovski, Crkovno-uchilishnite opshtini vo Makedonija (Church-Educational Communities in Macedonia), Skopje, 1988, 345-352] 

	The demographic changes that had occurred as a result of World War I, the artificially created economic and political conditions that led to the emigration of Macedonians, and the state-led, continuous colonisation of Macedonia, were detrimental to the Macedonian people[footnoteRef:131]. [131:  Aleksandar Apostolov, Kolonizacijata na Makedonija vo Stara Jugoslavija (The Colonisation of Macedonia in Old Yugoslavia), Skopje 1968, 204-208. For more details about this colonisation, refer to the works of: Milivoje Jeric, Agrarna reforma u Jugoslaviji 1918-1941 (Agrarian Reform in Yugoslavia 1918-1941), Sarajevo, 1958; Nikola Vuco, Poljopriveda Jugoslavije 1918-1941 (Agriculture in Yugoslavia 1918-1941), Belgrade, 1958.] 

	Although they were living in their native land, the Macedonians found themselves at a lower rung compared to the colonists. Essentially, the Macedonians shared the same fate as their ethnic kin in the other parts of the enslaved and divided Macedonian homeland.
	However, the aspirations of the Macedonian people for their own state and church had not been destroyed, and continued to persevere[footnoteRef:132]. [132:  Done Ilievski, Avtokefalnosta na Makedonskata pravoslavna crkva (The Autocephaly of the Macedonian Orthodox Church), Skopje 1972, 98-100] 

	The Macedonians were not willing to accept the Serbian Orthodox Church as its own given that this church was foreign to them and an opponent of Macedonian national aspirations. The Serbian Orthodox Church was seen to be tenacious in its attempts at denationalisation of the Macedonians, the source of the destruction of their traditions and practices, or seeking amend or supplant these with Serbian ones, as noted by the senior members of Leshok monastery:
	“In our area, we have traditions that our local population wishes to maintain. The enemies of our unity maliciously associate ‘neglecting’ these traditions as a result of our new ‘freedom’ as a path to a loss of faith”[footnoteRef:133]. [133:  Archive of Macedonia (AM) Fund: Skopje Metropolitanate 1912-1941, c. 1, fasc. 1, Stareshina na Leshochkiot manastir (The Seniors of Leshok Monastery) 160, dated 14th November 1921] 

	Although it found itself in a perilous position during this period, the Macedonian people strived to maintain its own rites and religious-based folk traditions and customs. The Macedonians would often voice their opposition when representatives of the Serbian Orthodox Church would make attempts at applying a different approach on their traditions.
	The priests who had come from other parts of the country to serve in Vardar Macedonia were caught in the conflict between the endeavours of the Serbian Church and the Macedonian people regarding the order and manner in which church services should be conducted; between the way taught to the Serbian priests versus the practices the Macedonian people have adopted over centuries. Such a conflict occurred in Drachevo, a village not far from Skopje, where the local population did not want to adopt the manner and rules applied by the newly arrived priest Duško Brkanović, resulting in the locals to make a written complaint to the Metropolitan of Skopje[footnoteRef:134]. [134:  AM Fund: Skopje Metropolitanate 1912-1941, c. 10, fasc. 1, M-3187 (Skopje Metropolitanate I/41)] 

	Regarding this written complaint, the priest Duško Brkanović stated before the Spiritual Court of the Metropolitan of Skopje: “I do my services in the way that I was taught, but the villagers of my parish want to involve themselves in performing the rites and constantly cause problems as they want these rites to be performed in the way that they are familiar with”[footnoteRef:135]. [135:  Ibid., I/41.] 

	With the very incorporation of the Macedonian eparchies into the Serbian Orthodox Church, the church hierarchy that had gained leadership of these eparchies attempted through the Church’s administration bodies to have the church’s authority be centralised and its rulings to be applied on church parishes as a done deal.
	Harking to the past when church parishes were the main focal point of national, ecclesiastical and cultural-educational life, the Macedonian people tried to maintain the autonomy of its church parishes and opposed the higher church authorities, with the most drastic example of this was the resistance displayed by the attendees of the Sveti Spas church in Veles. On St Peter’s Day (12 July) in 1925[footnoteRef:136], after the church service had finished the parishioners made their way out onto the church courtyard and staged a protest. Led by the lawyer Dime Jovetić, more than 50 people gathered without permission from the authorities to stage the protest claiming that church officials and priests should not be appointed by the higher church authorities, and demanding that their church parish have autonomy on these issues[footnoteRef:137]. [136:  Petrovden (Saint Peter’s Day) is a Christian feast day celebrated on the new calendar on 12th July]  [137:  AM Fund: Skopje Metropolitanate 1925, c. 10, fasc. 1, M-3187 (Arhijerejski namesnik sreza Veleškog [Archpriest Governor of Veles Province] 844, dated 31st December 1925).] 

	A leaflet had also been printed, which was read out to the crowd, and was kept by the church parish’s treasurer Todor Tevčević[footnoteRef:138]. [138:  Ibid. (Uprava crkve Svetog Spasa [Administrative Committee of the Holy Saviour church], 121, dated 2/15th December 1925)] 

	A similar protest was also organised by parishioners in Debar, led by local trader Teofil Kunović, concerning events that had occurred at the Sveti Jovan Bigorski monastery. A resolution was later signed with 63 signatures, including those of the chairman and secretary of the gathering, which was sent to the Metropolitan of Skopje, demanding the following:
1. The Metropolitan is to allow for the better administration of the monastery
2. The elder at the monastery, hieromonk Nicanor, as the main guilty party for the contentious situation at the monastery, is to be replaced, on grounds of his neglect of the monastery buildings, resulting in the monastery being close to collapse.
3. Abbot Spyridon is to be appointed as the elder at the monastery[footnoteRef:139]. [139:  AM Fund: Skopje Metropolitanate 1912-1941, c. 12, fasc. II, (Zapisnik zborske radnje građana pravoslavne vere varoši Debra održan 1 marta 1925 u dvorištu crkve Sv. Petke u Debru [Minutes of Community Parishioners of the citizens of Orthodox Christian faith of the town of Debar held on 1st March 1925 within the grounds of the church Saint Petka in Debar], 494, dated 7/20th March 1925). ] 

Even though this resolution did not show the actual truth for the Debar parishioners’ protest, we can conclude that there were other underlying causes, as concluded by the head of the spiritual court Božidar Nikolić, when he wrote to the Metropolitan of Skopje explaining the circumstances: “… regarding the involvement of the Debar parishioners in the operations of the monastery’s administration, their actions are not justified given that it is well known that there is a majority who have an eye on the monastery and wish to become involved in the council managing the monastery…their demand for Abbot Spyridon to be appointed as the monastery’s elder will result in these people becoming the masters of this monastery, seeing that Abbot Spyridon is incapable of being the elder of the monastery as he is illiterate, as well as a person lacking in spirit and initiative”[footnoteRef:140]. [140:  Ibid. (Božidar Nikolić, Skopje, 11th May 1925)] 

No way less intense was the clash between the elder of the Kuchevishte monastery Sveti Arhangeli Mihail i Gavril, Sergej Jokić, and the inhabitants of the village of Kuchevishte, where they expresses their demands, as stated in the report by the investigator Branislav Djordjevic, “according to them, they are the true masters of the monastery as they were the ones who protected and defended the monastery, whereas the elder is a foreigner who had come to take over and destroy the monastery”[footnoteRef:141]. [141:  AM-Fund: Skopje Metropolitanate 1912-1941, c. 21, fasc. I, (Izveštaj islednika Branislava Djordjevića [Report by the Investigator Branislav Djordjević], dated 31st January 1926).] 

	Soon after the takeover of Vardar Macedonia by the Serbian authorities immediately upon the end of the Balkan Wars, all Macedonians had their surnames changed by decree[footnoteRef:142]. Somewhat later, the decision was made that newborns were to be given “purely Serbian traditional Orthodox names” when christened, with the harshest legal consequences stipulated for those priests who do not carry out this order[footnoteRef:143]. [142:  Aleksandar Apostolov, Kolonizacijata na… 89.]  [143:  AM-Fund: Pravoslavni episkop Velesko-debarski 1913 godina (Veles-Debar Orthodox Bishop 1913), c. 1, fasc. 1, (Veles-Debar Episcope, Bitola, No 172, dated 28th September 1913).] 

	The Macedonian people continued in various ways to oppose such denationalisation measures imposed by the Serbian Orthodox Church, such as:
1. Openly opposing and refusing to accept names from the proffered lists, and forcing the priests to give names of Macedonian origin to newborn Macedonians at christenings[footnoteRef:144], as was also claimed by the Kumanovo regional archpriest Boža Jokanović in his audit report on the churches in the Zhegligovo and Kriva Palanka regions in 1925. He warned the Metropolitan of Skopje of this issue and wrote: “It is high time that the priests apply the orders made by the church authorities, where they are to give names from the official list, which had been provided to them in a timely manner, to newborns at christenings. [144:  AM-Fund: Skopje Metropolitanate 1912-1941, c. 11, fasc. I, (Pravoslavni protojerej okruga Kumanovskog [Orthodox Protopriest of the Kumanovo Region] No 3574, dated 13/26th December 1925)] 

Church records show names such as: Nace, Naza, Gena, Marika, Riza, Tushe, Trajche, Stojche, Poce, Gone, Boris, Ferdinand, Asparuh (a former Bulgarian tsar), etc.[footnoteRef:145] [145:  Ibid., (Izveštaj o reviziji crkve i sveštenika u Žegligovskom srezu i Krivoj Palanki u 1925 [Report on the audit of churches and priests in Zhegligovo province and Kriva Palanka in 1925]).] 

2. Newborns were registered with one surname when they were christened, another when they were enrolled at school, another when enlisted in the army, another with the local municipality, etc.[footnoteRef:146] [146:  From the author’s own library. This was written in 1937 and was drawn up as a draft by the priest Todor Maljcev, the parish priest at Sveti Georgi church in Chair, Skopje. Maljcov was a Russian refugee who remained at the same parish until the Bulgarian occupation of Macedonia in 1941. Maljcov was respectful towards his parishioners in Chair, and following the liberation (in 1944) continued to live as a parish priest in Skopje.  ] 

It is quite natural to assume that with such resistance being displayed that the local Macedonian clergy played a role in this, reflecting the will of the people, when making entries into birth and residency registries[footnoteRef:147]. [147:  The Resident Register (Domovnik) was a parish administration register book into which the complete particulars of the parishioners of that parish would be entered. The particulars included: full address, full names of the head of the household, wife and children; day, month and year of birth; day, month and year of marriage; day, month and year of death. The number of married couples, how many males and how many females are in each family; when did the family move into or out of the parish; whether the family has its own sluzhba (Slava); and there was a column for comments, remarks and amendments. 
	The parish priest was required to enter all the necessary details and amendments in this register. On the request of state and church authorities, and parishioners, the priest could issue extracts from the register to the applicant for onward use.] 

Realising the facts on the ground, the representatives of the Serbian Orthodox Church in Vardar Macedonia at first sought ways of releasing itself of its local Macedonian clergy as quickly as possible through retirements, by proclaiming priests to be incapacitated[footnoteRef:148], with reassignments[footnoteRef:149], punishments or by stationing them[footnoteRef:150] to serve at parishes beyond the borders of Macedonia.[footnoteRef:151]  [148:  Nikolaj, episkop Ohridski, Šta je potrebno? (Nikolaj, Ohrid Bishop, What is necessary?) Crkveni život poučni religiozno-popularni časopis (Church Life, an educational popular-religious periodical), Year III, Skoplje, January-February 1924, numbers 1 and 2, 4.]  [149:  AM-Fund: Skopje Metropolitanate 1912-1941, c. 65, varia., (Skoplje, Pov. M. No 12, dated 20/Feb N.C. 1928)]  [150:  AM-Fund: Duhoven sud (Spiritual Court), c. 1-89]  [151:  AM-Fund: Skopje Metropolitanate 1912-1941, c. 65, varia., (Skoplje, Pov. M. No 12, dated 20/Feb N.C. 1928)] 

	In almost all reports submitted by the church authorities, of any sort that can be found in the archives: the Metropolitanate of Skopje 1912-1941, the Orthodox Bishop of Veles and Debar, and other archives where materials of a church-related nature can be found at the Archives of Macedonia, the Macedonian clergy was always depicted as being incapable and uneducated, which masked the political ulterior motive of the Serbian church authorities to free itself of the local Macedonian clergy deemed unreliable of fulfilling their objectives.
Indeed, amongst the local Macedonian clergy there were uneducated and incapable priests, but the main barometer on which their abilities were being measured was based on the ecclesiastical and national interests of the Serbian state and church authorities… in order for them to advocate our church and national interests in full force in these regions, it is our honour to ask the Holy Synod for these priests, who belonged to the Exarchate but are still in a capacity to serve as parish priests, to be assigned to parishes in northern regions (northern Yugoslavia).
The following priests most certainly can be assigned as they remain without deployment: 1. Pano Antić, Parish Priest for Petrovec, Skopje; Rista Serafimović, Parish Priest, Sopishte, Skopje; Trajko Ugrinović, Parish Priest for Miletino, Dolni Polog; Vasa D. Popovic, Orah, Zhegligovo.
Parishes up north need to be assigned for the following priests, and replacements assigned for their vacated parishes: Djordje Dimitrijević, Parish Priest, Stracin, Kratovo; Teodosije Atanasović, Parish Priest, Opila, Kratovo; Vasilije Jovanović, Pleshanci, Kratovo; Dimitrije Smilojević, Parish Priest, Bunesh, Kratovo; Vasilije Atanasović, Parish Priest, Lesnovo, Kratovo; Gjorgje Mladenovic, Parish Priest Kuklica, Kriva Palanka; Teodosije Popovic, Parish Priest, Petralica, Kriva Palanka; Ariton Dimčić, Parish Priest, Trnovo, Kriva Palanka; Gjorgje Aleksić, Parish Priest, Krstov Dol, Kriva Palanka; Dladimir Cenić, Parish Priest, Konopica, Kriva Palanka; Andon Danević, Parish Priest, Gradishte, Zhegligovo, Zafir Veličković, Parish Priest, Strezovce, Zhegligovo; Arsa Dodić, Parish Priest, Mlado Nagorichane, Zhegligovo; Teodosije Todić, Parish Priest, Romanovce, Zhegligovo (Kumanovo); Jevta Krstic, Parish Priest. Jelovjane, Gorni Polog; Anda Jovanović, Parish Priest, Tetovo, Gorni Polog; Dimitrije Sarović, Parish Priest, Tetovo, Gorni Polog; Petar Atanasović, Parish Priest, Tetovo, Gorni Polog; Gligorije Spirić, Parish Priest, Neproshteno, Dolni Polog; Nikola Vasiljevic, Parish Priest, Stenche, Dolni Polog; Andreja Smilević, Parish Priest, Sirichino, Dolni Polog; Serafim Blagojević, Parish Priest, Blace, Dolni Polog; Spiro Jevtimijević, Parish Priest, Volkovija, Dolni Polog[footnoteRef:152].  [152:  AM-Fund: Skopje Metropolitanate 1912-1941, c. 65, varia., (Skoplje, Pov. M. No 12, dated 20/Feb N.C. 1928)] 

	While these were the opinions and viewpoints of the Metropolitan of Skopje, Varnava, of the local Macedonian clergy, Nikolaj, the Bishop of Ohrid claimed something otherwise when he stated: “Our simple Macedonian priests know our faith better than half of those employed on our church journals”[footnoteRef:153]. [153:  Nikolaj, episkop Ohridski, Šta je potrebno? (Nikolaj, Ohrid Bishop, What is necessary?) Crkveni život poučni religiozno-popularni časopis (Church Life, an educational popular-religious periodical), Year III, Skoplje, January-February 1924, No 1 and 2, 4] 

	Meanwhile, when the Serb church authorities realised that they could not manage the Macedonian clergy as easily as they thought, they aimed to establish as many parishes as they could, i.e. an ever greater number of minor administrative units with a more compact number of priests so that these parishes and priests could be more easily managed and, therefore, gain greater control over their activities and freedoms.
	Priests of Serb ethnicity, or Macedonians who had proven to be staunch promotors of Serbian propaganda in the past, were assigned to the richer parishes. Regardless of these circumstances, whether the local population could handle such a large number of priests or whether these priests could maintain a living with such small parishes were never factors that came into consideration.
	We came to such conclusions by comparing the details published in Schematism of the Serbian Orthodox Church in 1924. More precisely, whereas at that same time the Metropolitanate of Belgrade had a population of 562,130 with 180 parishes[footnoteRef:154], Skopje’s population was 225,086 but with 194 parishes[footnoteRef:155], the population of the Bitola Eparchy was 125,186 with 109 parishes[footnoteRef:156], the Zletovo-Strumica Eparchy had a population of 111,449 and 133 parishes[footnoteRef:157], and Ohrid Eparchy with 46,053 people had 64 parishes[footnoteRef:158]. To compare with the most adjacent Serbian eparchy – Raška-Prizren, its population was 130,743 people and had 66 parishes, etc[footnoteRef:159]. [154:  Šematizam istočno pravoslavne crkve srpske patrijaršije po podanima iz 1924 (Schematism of the Eastern Orthodox Church of the Serbian Patriarchate according to submissions from 1924) Sremski Karlovci 1925, 24.]  [155:  Ibid, 292.]  [156:  Ibid, 61.]  [157:  Ibid, 194.]  [158:  Ibid, 236.]  [159:  Ibid, 271.] 

	Finding itself in a difficult and precarious situation, the Macedonian clergy was aware of its duty to its history and people and sought ways and possibilities in opposing the objectives of the Serbian Orthodox Church.
	Living under such specific conditions, being persecuted and constantly subjected to some form of monitoring[footnoteRef:160], the Macedonian clergy had no opportunities to organise and unite against the policies of the Serbian Orthodox Church and its objectives; but individual acts of defiance were made where priests could do so without raising an eyebrow but still expressing their disagreements with the official policies of the Greater Serbian bourgeoisie and Serbian Orthodox Church. Going by the records kept from 1928 to 1941 of people intending to marry at the church Sveti Velikomachenik Gjorgji in Chair, Skopje, we found the following: during this period, only two Macedonian priests served at this church: Stoil Davidov and Dimitrija Petrović, both born in Kratovo.  [160:  AM-Fund: Skopje Metropolitanate 1912-1941, c. 65, varia., (Skopje 17th April 1928, Metropolitan Varnava)] 

	In the columns for the records mentioned above, these two priests made no record of Macedonians intending to marry as Serbs; instead, the column would be left blank or they were recorded as “Eastern Orthodox Yugoslavs”. Whereas those people intending to marry who were of Serb nationality, or were born outside of the borders of Macedonia, were recorded as Serbs.[footnoteRef:161] [161:  Records of people intending to marry at the Sveti Djordje church of Chair, Skoplje 1928-1941. The records are the property of the church community of Sveti Gjorgji – Chair, Skopje, and are in the possession of the author.] 

	This, however, was not the case with the ethnic Serb priests who had come from outside of Macedonia, who by all means aimed to portray ethnic Macedonians as Serbs. This meant that they would record a Macedonian as a Serb, even in the columns where nationality was not even asked.[footnoteRef:162] [162:  There are numerous documents like this. Here, for example, is what was contained in one such document issued by the office of the cathedral church of Sveta Bogorodica in Skopje, Document No 14 of 19th August 1930, sent to the parish priest at the Sveti Gjorgji church in Skopje, under the title Izveštaj o zaključenom bračnom ispitu (Marriage Intention Report)
	Question: Name and surname and profession
	Response: Jordan Minović, Carpenter from Skoplje, Orthodox Serb
	Question: Parents’ names and surnames, professions and place of residence.
	Response: Lazar Minović, Grocer from Skoplje, and Jelena, Orthodox Serbs.
	This document is in the possession of the author.] 

	In all official documents issued by the church, Macedonians were presented as Serbs.
	The Macedonian people, however, did not agree with this stance by the Serbian Church Administration and sought ways to oppose these denationalisation measures.
	One of the methods applied by the Macedonian people in opposing such administrative denationalisation measures was deliberating creating discrepancies between the records kept by the church and state administrations, by registering the same person with different surnames. This was observed in one document from 1937:
	“I cannot find your children in the residency register under numbers 1, 2 or 6 because their parents had registered them under different surnames. In the municipal records, they have been registered under one surname, but with a different one in the parish records, at school with another, and enlisted in the army with another.”[footnoteRef:163] [163:  “I was not able to find child Nos 1, 2 or 6 in the Domovnik as the parents had registered them under different surnames, as is the tradition here. With the municipality they are registered under one surname, with the local parish under another, at school under a third surname, and in the military with a fourth surname. Therefore, I can find the identified children only, if I have the address where they live”. This document is in the possession of the author. ] 

	The Macedonian people found itself under spiritual repression, and the Serbian Orthodox Church strived, with all means possible, to keep its Macedonian flock under submission and extreme obedience, with the aim of converting them into loyal followers of Srpstvo and the Saint Sava cult. This was also attempted through intermarriage between Macedonians and Serbs, and particularly by colonising Macedonia[footnoteRef:164]. [164:  Regarding Serb-Macedonian marriages, refer to any marriage records from 1919-1941, and regarding colonisation and its objectives, refer to: Aleksandar Apostolov, Kolonizacijata… 204-208.] 

	Sensing the threat being imposed, the Macedonian people initially had no desire to accept the colonists. This animosity particularly surfaced during the construction of new churches, as was the case in Petrovec, Skopje. The inhabitants of Petrovec announced that they would be building a church for themselves, although they had been promised by the church authorities that a bigger and more beautiful church would be built jointly with the colonists. As this was not acceptable for the local population, a dispute then ensued for years[footnoteRef:165]. [165:  AM-Fund: Skopje Metropolitanate 1912-1941, c. 10, fasc. I, (Hram s. Kadino [Church at Kadino], No 16: M-3188)] 

	The interests of the Serbian Orthodox Church forced funds from the churches and monasteries to be centralised, i.e. be under the constant control of the higher clergy and state financial office.
	By doing so, the funds were reappropriated from the people, and the main intent for the funds impeded or redirected. The local population often voiced its opposition to this, as was evident from the text with the title: “Our Monasteries” published in the Crkva i život journal, where it states: “With great joy, people in our southern regions give donations to monasteries, but they are not happy for their donations to be deposited in banks. They instead wish to see these donations go towards works at monasteries, land and livestock[footnoteRef:166]. [166:  Naši manastiri (Our Monasteries), Crkva i život, Year III, Skoplje, March-April 1924, No 3 and 4, 114.] 

	Although the eparchial authorities would take particular account on which people would be on church committees, still the braver representatives of these committees would voice their opposition to the decisions made by the bishopric authorities. This was the case with the church committee for the Sveta Bogorodica cathedral in Skopje, where once it protested in writing against the eparchial authorities when they confiscated the committee’s deposits in various funds[footnoteRef:167]. [167:  AM-Fund: Skopje Metropolitanate 1912-1941, c. 18, fasc. I, (Skopje, Uprava saborne crkve [Administration of the Cathedral Church] No 92, dated 23rd March 1926)] 

	The Serbian Orthodox Church also waged its denationalisation campaign by holding various events and celebrations. Priests were forced to take an active part in these through church services, and particularly by giving “national-patriotic” speeches[footnoteRef:168]. [168:  AM-Fund: Skopje Metropolitanate 1912-1941, c. 9, fasc. I, (Skoplje, Skopje Metropolitanate, M No 2060, dated 22nd June 1929).] 

	Despite these events featuring a constant barrage of the place and role “South Serbia” had as a classical Serbian land, as the “classic South”, the deeds of the Serbian Orthodox Church and, particularly, the merits of the Karadjordjević dynasty in the “liberation” of the people of “South Serbia, the Macedonian people was steadfast in its battle for survival. Instead of accepting the appeals that the propagators of the Serbian denationalisation campaign were making, the Macedonian people of Vardar Macedonia showed their its opposition to this by mass boycotts of such events[footnoteRef:169]. Macedonians in turn continued to mark prominent dates of Macedonian history. Most celebrated were the events commemorating the Ilinden uprising. [169:  AM-Fund: Skopje Metropolitanate 1912-1941, c. 22, fasc. I, (Skoplje, Skopje Metropolitanate, M No 1392, dated 16/27th July 1922).] 

	Commemoration of the Ilinden Uprising increased year by year at village gatherings dedicated to the religious feast day for Saint Elijah (Ilinden), which many villages and monasteries celebrate throughout Macedonia.
	Gradually, the religious aspect of this feast day diminished in the years after the Ilinden Uprising and supplanted with a greater revolutionary focus, given that the Uprising occurred on that same feast day, transforming the term Ilinden applying solely to a religious feast day to one primarily implying the celebration of the Ilinden Uprising and the Krushevo Republic[footnoteRef:170]. [170:  Gane Todorovski, Makedonskata narodna pesna i Ilinden (Macedonian Folk Song and Ilinden), Kniga za Ilinden (A Book about Ilinden), Skopje, 1969, 327-329.] 

	Of significance was the extraordinary and deftly executed paying of respects to the Ilinden martyrs through a parastos (memorial service) and speech at Saint Nicholas church in Krushevo in 1935, on the initiative of the then secretary of the municipality of Krushevo, Anton Macan. 
	In a conversation with the archbishop governor in Krushevo, Danilo Kunić, Macan spoke of how an uprising took place in the region in 1903, just like the one in Serbia led by Karadjordjevo against the Turkish authorities. This uprising saw many people from Krushevo sacrifice their lives but no one until then had thought of organising a memorial service for them. Alarmed by such an apparent injustice, the democratically inclined archbishop governor of Krushevo agreed not only to the organising of a memorial service but also for a speech to be given at the church in front of the large crowd gathered for Ilinden. However, once the local authorities discovered that such a memorial service had taken place, hearings were held and other punitive measures applied to ensure that such a commemoration of Ilinden was never to be repeated[footnoteRef:171]. [171:  Andon Macan, Podatoci za manifestacijata na Ilinden vo Krushevo odrzhana vo 1935 godina (Details of the Ilinden Celebrations in Krushevo in 1935), Institute of National History Skopje – Documentation; Ljuben Lape, Otbelezhuvanjeto na Ilinden megju dvete svetski vojni vo Makedonija i sred emigracijata (Commemoration of Ilinden between the Two World Wars in Macedonia and amongst Emigrant Communities), Istorija, Year 9, Skopje, No 2, 46.] 

	Despite this, in the years that followed, commemorations of the Ilinden uprising in Krushevo and its surrounding region increased in nature. At secret gatherings under the guise of picnics held in the environs of Krushevo, with speeches prepared on the significance of the Ilinden Uprising and respects paid to the fallen, young people from Krushevo, often along with young people from Prilep who had come especially for the day, commemorated this feast day as a day of battle readiness in achieving their freedom[footnoteRef:172]. [172:  Ljuben Lape, Otbelezhuvanjeto na Ilinden…, 46.] 

	Similar events were also held in Skopje[footnoteRef:173], Strumica[footnoteRef:174], and particularly well attended were the 1940 Ilinden celebrations in Ohrid and Prilep[footnoteRef:175]. [173:  Ibid, 47.]  [174:  Manol Pandevski & Gj. Trnkata, Strumica i strumichko niz istorijata (Strumica and the Region throughout History), Skopje 1969, 348-349.]  [175:  Pavle Mitrevski, Studentskata kolonija vo Ohrid 1938-1940 (The Student Community in Ohrid 1938-1940), Skopje, 1985, 114; Ljuben Lape, Otbelezhuvanjeto na Ilinden…, 48.] 

	The Macedonian people showed its open opposition to all possible forms of denationalisation by the Serbs throughout this entire period when the Macedonia eparchies were under the jurisdiction of the Serbian Orthodox Church, with the local Macedonian clergy taking an active part in this resistance.
	In the monthly report on the Third Army Region for October 1940, it stated that “as part of the Macedonian autonomist communist propaganda, on 28 September 1940 the bones of former komitas from the Bulgarian Exarchate were exhumed from the vicinity of the parish church in Kavadarci and ceremonially reburied in new graves. Those komitas were: Ilija Radović, codename Adjija (killed in 1911), Ivanov… Stefanović, Jovan Čavdarević[footnoteRef:176], codename Tenekedjieto (killed in 1906); the latter two were murdered by the Turkish authorities. [176:  It is obvious that this is the same person] 

	Further on it stated that the “ceremonial reburying” of the bones was performed “without the prior knowledge or approval of the authorities, and in the presence of 200 citizens, right on the day when the Bulgarian Army took over control of Southern Dobruja.”
	At the new graves, a “fiery speech” was given by Rista Mihović, a “Bulgarian scholar and teacher, communist and autonomist”. Amongst other things, Mihović said: “Although your deeds were not rewarded with a complete victory, we nevertheless pay our respects and honour you as our ideal is for a free Macedonia”[footnoteRef:177]. [177:  Extracted from the original. AINIS, Fund: III Armijske oblasti (3rd Army District) K.35/6, Inv. No 3800, Serial number 647. Headquarters of the 3rd Army District, Pov. G. 3800, dated 3rd November 1940. Skoplje. Monthly Report of the Commander of the Vardar Division; Ivan Katardjiev, Borba do pobeda (Battle to Victory), Vol. 4, Skopje, 1983, 430-431.] 

	The report later states that of the well-known people at the reburial, present were: Blažo Žarković and Andon Dimitrijević from Kavadarci, Petar Todorović from the municipality of Kavadarci, Djordje Badević – a member of the municipality council of Kavadarci, Ilija Leleković – an agronomist for the Kavadarci region, Kiro Lazarević – an engineer from the technical department, and Strato Kujundžijević – a tax officer from the Tax Office in Kavadarci[footnoteRef:178]. [178:  Ibid.] 

	The display of such defiance launched and gave rise to a new Macedonian church movement that fought against those who waged the campaign for the spiritual discrimination and denationalisation of the Macedonian people. 
	In almost all their appeals, resolutions, memoranda and other demands for the freedom of the Macedonian people, Macedonians outside of the fatherland also insisted on the reconstitution of the Ohrid Archbishopric. 
	Such demands were borne as a natural progression from those made from even before the Balkan Wars, by the Macedonian Scientific-Literature Group in Petrograd[footnoteRef:179]. Its members saw the solution to the issue of the [Orthodox] Church in Macedonia, and to stop the “religious division of Macedonia ‘wanted’ by the Greek, Serbian and Bulgarian vicars in Macedonia, would be for these vicars to be replaced by vicars from the local population; where they would be subordinate under the Patriarchate via their own archbishop, whose canonical relations towards the Patriarchate would approximate those, for example, that the existing autocephalous Orthodox Churches had already in place at the time. In other words, they called for an autocephalous Macedonian church.”[footnoteRef:180] [179:  Ljuben Lape, Dokumenti za formiranje na Slavjano-makedonskoto nauchno-literaturno drugarstvo i negoviot ustav (Documents on the formation of the Slav-Macedonian Scientific-Literature Society and its Constitution), Makedonski Jazik, XVI, Skopje 1965, 193-195; Blaze Ristovski, Dimitrija Chupovski (1878-1940) II, Skopje, 1978.]  [180:  Blaze Ristovski, Dimitrija Chupovski (1878-1940) II..., 34.] 

	In 1913, in its second memorandum that the Macedonian émigré community in Petrograd sent to governments, drawing on public opinion in allied Balkan states, and to the Balkan committee in London, it highlighted that the division of Macedonia amongst the Balkan states will forever be a source of conflict, and demanded that autonomy be granted: “in terms of the Church, it is necessary to reconstitute the ancient Ohrid Archbishopric in Macedonia as an autocephalous church, which will be in canonical communication with the other Orthodox Churches: Greek, Bulgarian, Serbian, Romanian and Syriac.”[footnoteRef:181] [181:  Done Ilievski, Avtokefalnosta na… 98; Jovan Belchovski, Avtokefalnosta na Makedonskata pravoslavna Crkva (Autocephaly of the Macedonian Orthodox Church), Skopje, 1985, 134. Memorandum na Makedoncite od 7 Juli 1913 (Memorandum of the Macedonians dated 7th July 1913), Dokumenti za nacionalna drzava (Documents for a national state), volume 1, Skopje, 1981, 568. ] 

	After the conclusion of World War I, a large number of émigré Macedonian groups, as well as all progressive forces, sent appeals and memoranda immediately before and after the Versailles Peace Conference for a just resolution of the Macedonian national and church question. In the declaration by the former Serres Revolutionary Organisation, amongst other things, in Item 3 it states: “In Macedonia, an independent spiritual life must also be established through an Orthodox Church with its seat in Ohrid, the old centre of the Ohrid Archbishopric…[footnoteRef:182]” In the appeal of the Provisional Representative Council sent to the Macedonian People and to the Macedonian émigré community in Bulgaria, dated 9th May 1919, in which it demanded the entire territory of Macedonia undivided as an independent political unit in the Balkans, amongst other things, in Item 2 it states: “In such a country, self-administration must be provided for full freedom in social and church matters”[footnoteRef:183]. In the Independent Macedonia plan devised by Pavla (Pol) Hristov, an authorised representative of the Provisional Representative Council at the Paris Peace Conference, Item 7 states: “That the old source of the teachings of Saints Cyril and Methodius and the shrine of St Clement in Ohrid be preserved, belonging to the Slavic peoples of the Balkans”[footnoteRef:184]. In the memoirs of Macedonian-Romanian Educational Society of Bucharest sent to the Paris Peace Conference in 1919, amongst other things it called for: “The formation of an independent and autocephalous church in Macedonia for all of its eparchies…”[footnoteRef:185].  [182:  Done Ilievski, Avtokefalnosta na… 100; Jovan Belchovski, Avtokefalnosta na Makedonskata pravoslavna Crkva... 134.]  [183:  For the foundations of the ideals of the Provisional Representative Council of the former IMRO (Obedineta) and its activity at the Versailles Peace Conference in Paris in 1919, refer to: Ljuben Lape, Idejni osnovi na Privremenoto prestavnishtvo na bivshata Obedineta Vnatreshna Makedonska revolucionerna organizacija i negovata aktivnost na Versajskata mirovna konferencija vo Pariz vo 1919 (the ideal foundations of the Provisional Representative Council of the former IMRO (Obedineta) and its activity at the Versailles Peace Conference in Paris in 1919), Istorijata, Year 9, Skopje, 1973, Number 2, 53-98.]  [184:  Done Ilievski, Avtokefalnosta na… 100.]  [185:  Ibid, 100.] 

	Despite these and many other demands, the fate of Macedonia was finally sealed at the Paris Peace Conference with the signing of the Treaty of Versailles on 29th June 1919. The Macedonian people were divided into three parts: the Vardar part for the Kingdom of the Serbs, Croats and Slovenes; the Aegean part for the Kingdom of Greece; and the Pirin part for the Kingdom of Bulgaria.
	Under the conditions that the Macedonian people found itself after the division of Macedonia, it was no surprise that the Macedonian people found a way out of such a perilous position through the politics of progressive parties, whose revolutionary ideology was close or identical to the aspirations of the Macedonian people for national affirmation. Progressive Macedonians joined their ranks in greater numbers, thereby marginalising the issue of a separate Macedonian Church. 
