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Abstract: The purpose of this paper is to propose a model for peace studies curricula for the benefit of 
theological education in the Orthodox Christian theological schools. In terms of methodology, I propose 
that peace studies curricula should be interdisciplinary in nature and process oriented, focusing on inputs, 
pastoral process, and outputs. This process will assist the educator in diagnosing how various religious and 
secular factors affect the interpretation of the sacred texts with regard to violence, how religious symbols are 
perceived, and how various symbolic acts performed by the clergy during times of hostilities are perceived 
politically. In terms of research design and resources, a rigorous analysis of sacred texts should be conducted 
by analogy with the historical experience developed by each local Orthodox Church. [Keywords: peace 
studies, Eastern Christianity, religious violence, war, social sciences, policymaking, Orthodox Christianity, 
Just War Theory.]
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NOTE: This concept paper was prepared for the purpose of 
defining key components of the future work of The Institute 
for Peace Studies in Eastern Christianity (IPSEC). IPSEC 
was established in 2008 and incorporated in the State of 
Massachusetts on March 2009 as an independent, non-profit 
organization. ‘The mission of the Institute for Peace Studies 
in Eastern Christianity is to conduct research, educate, and 
offer consultancy to educators, policymakers, and religious 
leaders in exploring and implementing methods of peacemaking 
emerging from the traditions of Eastern Christianity.’ As an 
interdisciplinary educational and research institute, IPSEC 
aims to provide strategic ideas for theological education and 
public policy. www.orthodoxpeace.org 

INTRODUCTION
In humanity’s own self-appraisal, war represents a dual 
failure. Socially, humanity fails to recognize its susceptibility 
to the predatory instincts of the animal world (homo homini 
lupus = ‘man, a wolf to man’.) Spiritually, humanity fails to 
recognize itself as being created in God’s image (B’Tselem 
Elohim.) (Genesis 1:27) In search for viable remedies to this 
disease of humanity, psychologists, biologists, philosophers, 
and social scientists often try to diagnose its intricacies in 
hopes of finding the appropriate vindication. Yet, trapped by 
genetic determinism and natural selection theories, most of 
the modern scientists failed to fully comprehend the spiritual 
dimension of violence, instead arguing whether violence has 
a genetic makeup, or is a learned behavior. 

Eastern Christianity considers violence as a learned 
behavior that manifests itself as an emotional attitude directed 
against a real or imagined enemy, expressing the desire to 
inflict pain and suffering. Theologically, it is the spiritual result 
of the malefic influence of the fallen angels (Stăniloae: 2000, 
Pp.155-162), who are allowed by God to test the faith of the 
human being for the purpose of spiritual growth (ICCO: 2000, 
Pp.222-224). Violence can be directed against God (despair, 
nihilism, loss of faith, hate against God, atheism), against the 

Self (self-hatred, self-mutilation), and against humanity (envy, 
hatred, vengeance, desire to punish.) Based on the biblical 
narrative, violence is a tragic offspring of the primordial 
alienation provoked by the original sin, which led to the first 
murder and the spiral of violence. (Genesis 4: 6-16) 

In Eastern Christianity, the proposed antidote to 
violence has a long and remarkable history, going back 
to the pacifist teachings of Jesus Christ. Anchored in the 
original teaching on non-retaliation (Matthew 5:39), the first 
manifestation of pacifism was displayed by the early Christian 
martyrs whose non-reactionary behavior clearly defined the 
nature of Christianity as a non-violent religion. (Cadoux: 1919, 
p.57ff.; Bainton: 1979, Pp.66-84; Rămureanu: 1982, Pp.6-15; 
Harnack: 1981) Yet, once Christianity received freedom of 
expression in A.D. 313, the State became interested in the Church 
merely as a resource of power against internal dissent and 
outside aggression, and thus made strong efforts to manipulate 
its clergy, influence its doctrines and misappropriate its symbols. 
Along the same lines, with the increased institutionalization 
of Christianity, the Church joined the State in order to secure 
its influence, and often gave silent approval to the State to use 
lethal force, even if contrary to the Gospel. 

In terms of systematic theological education, the 
Eastern Churches have strongly emphasized the spiritual 
nature of war, while avoiding any emphasis on its social aspect. 
(Kadloubovsky, Palmer: 1952) This avoidance was generated 
by factors emerging from the relationship with the State (and 
later with the nation as well), which demanded the loyalty of 
the Church. As a result, the State’s suspicion of the Church’s 
loyalty prevented the Church from developing peace studies 
in the field of social ethics. 

During their history, Eastern Churches have remained 
extremely minimal in approaching the depths, the causes, and 
the solutions of human belligerence for the simple reason that 
war was always the product of the State, and any interference 
by the Church could perhaps jeopardize interpersonal and inter-
institutional relations between Church and State. The State, 
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which in Sigmund Freud’s view has absorbed all the evils of 
human nature (Freud: 1952, p.755), represented the authority 
which the Church could not challenge to the extent that the 
Gospel would require, as the Church never claimed to be a state, 
and was therefore physically powerless. The unfortunate result 
was that the Eastern Churches, in their educational programs, 
have left a deep gap by never comprehensively evaluating their 
core teaching, the canonical tradition and the meaning of the 
Gospel. Uninformed about their stand on the ethics of war and 
peace, influential clergymen often made poor decisions that 
contradicted the Church’s own mission. While in the West, the 
Church generated the Just War theory, in the East, the Church 
resisted adopting unanimous approvals of war, seeing war as 
subject to personal ethics, rather than social ethics. (Simion: 
2008, Pp.573-543) 

In our contemporary conditions of fertile religious 
freedom, it is time to start developing ways in which not 
only theological education could be expanded to cover the 
subject of peace ethics for Eastern Christianity, but also to 
develop efficient ways to monitor the understanding and the 
implementation of the core teachings of the Gospel. Looking 
into the essence of human violence, studying carefully the 
instances and the environment in which clergy with canonical 
authority have endorsed the death penalty, whether at a 
micro-level or a macro-level, requires the development of an 
interdisciplinary model. 

METHODOLOGY
Interdisciplinary Approach 

In light of the modern tools available for studying social 
and religious behavior, there is a significant need for ground 
work in the field. This ground work needs to be developed 
at an interdisciplinary level, because the Church’s approval 
of using military force (ICCO: 2000, Pp.404-405) – and 
the imposition of the death penalty (Cantemir: 1973, p.269) 
– is conditioned by complex factors of influence which 
often ignore official dogma (as primarily formulated during 
the first seven Ecumenical Councils), and the institutional 
structure of Eastern Christianity. These factors of influence 
are political, cultural and psychological in nature and thus 
must be studied together from the tripartite perspective of 
rationality, structure and culture. The tripartite perspective 
will elucidate whether endorsements of war resulted from 
the personal interests of a particular high ranking clergy 
(rationality), or this was the result of the interests of the 
Church as an institution (structure), or if this emerges from 
the local mentality (culture). ( Lichbach, Zuckerman: 1997)
	

Using the Tools of Social Sciences 
It is highly arguable whether religion can be classified 
predominantly as a social science. This is because its goals and 
values are not designated by observing a society’s behavior 
then conforming to and elaborating upon statistically significant 
trends within that society, since the goals of religions are based 
on divine revelation and prophetic vision. In other words, it is 
not a society’s normative behavior that sets the standards for the 

ideal behavior of a ‘religious’ society, but the prophetic vision 
of divine inspiration that sets the standards to be followed by 
the society. 

Nevertheless, as peace studies curricula serve as 
secondary (yet highly significant) aspects of theological 
education, educators should use the tools of social sciences 
mainly to evaluate the extent to which Orthodox clergy preach 
the correct doctrine, and implement the correct understanding 
of the world, life, and the meaning of salvation among their 
congregants. This is because, in numerous instances, in their 
attempt to focus on the spiritual dimension of warfare (by 
preaching the spiritual battle against passions and temptations), 
numerous Orthodox priests generate in fact Manichean 
worldviews among the members of their congregations. 
Clarifying such dilemmas could only be possible by developing 
surveys which will measure worldviews and attitudes amongst 
the congregants, out of which inferences can be drawn 
through sampling distribution. (Healey: 2007, Pp.124-181) 
Hypothetically, such reports could also serve in return as 
indicators of whether special sessions for “professional training” 
are necessary for the priests, in order to raise awareness of 
misunderstandings of doctrines amongst congregants. This 
is crucial particularly in settings of democratic pluralism, 
where misunderstandings of such doctrines usually lead to 
giving the vote of approval to public policies that contradict 
the Gospel. 

Nevertheless, an extreme element of caution is 
necessary for social science tools not to become a dominant 
method at the expense of theological parsimony. Furthermore, 
given the interdisciplinary nature of the field, there is a strong 
need for using theological and social science terminology 
sensitively, so that neither side will reject the field as either too 
theological or too social science oriented. Given the practical 
usefulness of surveys designed to evaluate how theological 
education is implemented (beyond visible expressions of 
pietism and conformity to the rules of ritual), one can measure 
the attitudes of both clergy and laity towards violence, which 
will be contrasted and compared with the official dogma. (Rea, 
Parker: 1997; Patten: 2001) 

Conducting Field Research 
Education requires field research, particularly as the peace 
studies field is in its early stages. While operating with a 
specific agenda, the field researcher has the advantage of 
relative flexibility because of the nature of the research. First, 
field research is investigative as it is focused on fact-finding 
under the assumption that the researcher knows what he is 
looking for. Secondly, field research is descriptive in the sense 
that it describes beliefs, worldviews, (mis)perceptions, and 
(mis)interpretations of various concepts by members of the 
Eastern Churches in relation to the official dogmas and the 
institutional structure. Thirdly, field research is evaluative in the 
sense that it evaluates both the level of awareness and knowledge 
of the official doctrine, as well as the level of vulnerability to 
complex factors of influence. Thus, while the results of such 
field research will inform the curricula development about areas 
that need attention and improvement, these results constitute the 

MARIAN GH. SIMION



- 83 -

raw material for more sophisticated analysis and peacemaking 
development. (Berg: 2006; Johnson, Reynolds: 2004) 

Training for Peacemaking 
Once a solid base of peace studies curricula has been 
established, education should be developed at two levels: 
observant-centered, and participant-centered. The observant-
centered learning can be developed at a broad level through 
lectureship programs, as well as at a parish level, using a 
language and a level of information designed to reach out 
to a broader audience in terms of age and education. The 
participant-centered learning is developed at a higher level, 
and is geared towards religious educators. This needs to 
include introductory and case-based courses (Linden: 1990; 
Corey: 1998), for seminarians and active clergy, as well as 
simulations of conflict negotiation and conflict resolution 
tactics (Karras: 1970), geared towards developing skills 
needed to mediate, manage and solve conflicts ranging from 
interpersonal conflicts to group conflicts. (Gopin: 2000, 
Pp.199-227)

RESEARCH DESIGN
Process Oriented Research Design 

The research design is process oriented because in Eastern 
Christian theology, peace is not a fait accompli but a spiritually 
driven process. With humanity’s corruption through the 
original sin (Todoran, Zăgrean: 1991, Pp.184-194), Adam and 
Eve’s posterity became alienated from the primordial peace 
of paradise. Even after the reconciliation brought by the 
incarnation of the Divine Logos (John 1:14), peace remains 
a goal persistently sought – “For the peace from above, let 
us pray to the Lord” – (Canellopoulos: 2008), and eventually 
received only as a divine gift. (John 14:27) Therefore, this 
“peace process” needs to be understood as an active spiritual 
process or exercise, with social features that can be classified 

and quantified. 
The process is functional in nature in the sense that 

cognitive realities and feelings (inputs) affect the spiritual 
leaders’ worldview in their interpretation of the sacred texts 
(pastoral process), thus leading to decisions (outputs), which 
either conform to, or contradict the basic message of the 
Gospel, that of turning the other cheek (Matthew 5:39; Luke 
6:29). (Fig. 1) 

As the content of this paper will focus on the inputs, 
it is important to note that the concepts of peace and violence 
in Eastern Christianity should be understood in their tripartite 
dimension in terms of orientation (Self, God, and community), 
when managing human passions towards “fighting the good 
fight.” (1 Timothy 6:9-12)

INPUTS
At the input level, a reliable methodology for peace studies in 
Eastern Christianity should focus on resources to be classified 
by nature (cognitive and emotional) and origins (structural and 
phenomenological). In the process of analysis, these resources 
should be classified as constants (Scripture, Dogmas, Canon 
Law) and variables (theologumena, or theological opinions.) 
(Fig. 2) 

     Fig. 2 Inputs: Nature & Origins

	 In terms of nature of inputs, these are cognitive and 
emotional. The cognitive inputs are based on rational standards, 
such as the Scripture, dogmatic formulations, patristic 
writings, Canons, theologumena (theological opinions that 

INPUTS

Fig. 1 Research Design
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do not contradict dogmas, nor do they have direct support in 
the scripture), secular law, etc. The emotional inputs represent 
impulses emerging from attitudes and feelings of religiosity 
such as piety, religious nationalism, patriotism, religious 
phenomena, spiritual customs, dualist heresies, ideological 
identities, myths and legends, etc. 

In terms of their origins, inputs are structural and 
phenomenological.

STrUCTUraL Inputs 
Fundamental work is needed in developing a category of basic 
resources of information such as written documents, books, 
histories, images, symbols, etc., for the purpose of analysis. 
With a standard model in place, research work needs to be 
developed preferably by theologians emerging from the local 
culture, who are the most qualified to realistically comprehend 
the experience of their local church, culture, and mentality, both 
cognitively and emotionally. These resources are institutional 
and quasi-institutional in origin. (Fig. 3) 

Institutional Resources represent internal factors such 
as scriptures and doctrinal decisions issued directly by the 
Eastern Church, as a divine-human institution. These include 
sacred texts, iconography, rituals, doctrines, ethical standards, 
theological writings, etc. 

Quasi-Institutional Resources represent both internal 
and external (often secular) factors which affected the religious 
interpretation of violence, religious symbols, and the meaning 
of symbolic acts performed by the clergy during times of 
hostilities.

Fig. 3 Inputs: Structural & Phenomenological

a) Institutional Resources 
Official Written Sources: The written sources include 

The Bible, Catechisms, Service Books, and other official 
publications published by local Churches, or by lay people with 
the endorsement of the local synod or hierarch. 

Iconography: Iconography is both cognitive and 
emotional (hence transformative) in purpose (Vrame: 1999). 
Coined as “the books of the illiterate,” (John of Damascus: 
1980, p.107), the Orthodox icons have unlimited educational 

potentials regarding attitudes towards war, enemies, State, 
social justice, etc. Given its tripartite role in doctrine (Todoran, 
Zăgrean: 1991, Pp.290-291), worship (Branişte: 1993, Pp.447-
451) and ethics, an icon covers the three constitutive elements 
of religion. (Todoran, Zăgrean: 1991, p.25) Images of the ‘Last 
Judgment,’ a theme present in several frescos of the Romanian 
monasteries of Cozia, Humor, Voroneţ, and others, send 
strong moralizing messages such as those reserving a place 
in hell for anyone who committed acts of social injustice. As a 
result, a particular war theme embedded into an icon receives 
a triple endorsement in terms of doctrine propagation, ritual 
communication and morality of action. 

For example, questions of deep theological 
interpretation could be raised in relation to the depiction 
of Jesus Christ holding a sword, such as in the case of an 
icon strategically painted in the sanctuary of Visoki Dečani 
Monastery in Kosovo, in a place where the icon can be venerated 
by the faithful. (Fig. 4) 

Other questions could be raised in relation to the State’s 
attempts to manipulate religious feelings and attitudes through 
iconography, perhaps to encourage military participation by 
imposing depictions of war images that would display no 
contradiction between pacifism and militarism. Such cases 
include the icon of Saint Mercurios killing emperor Decius in 
the Balkans and Asia Minor (Fig.5), or the same Saint Mercurios 
killing King Oleonus (Fig.6), as seen in an icon located in 
Lalibela Monastery in Ethiopia (Briggs: 2006, p.350), or the 
Byzantine icon depicting Saint Demetrios of Thessalonica 
killing Emperor Maximian. (Fig.7) Just for the sake of example, 
if one looks into the way Saint Demetrios is depicted in this 
standardized Byzantine icon, by analogy with the troparion 
(dedicated hymn), and all hagiographies, one can see a 
significant departure from (even perhaps misrepresentations 
of) the narrative. Once such war images made their way into 
iconography, they became part of the tradition, and thus were 
never questioned. 

Inscriptions: Inscriptions on the foundation stones of 
church buildings, or on the gravestones of influential leaders 
who were engaged in war, often represent the seal of approval 
(or disapproval) of war by a particular Church in a way that 
it formalizes, acknowledges and solidifies attitudes towards 
belligerence. What would, for instance, an inscription at a 
church built by the medieval Moldavian prince Saint Stephen 
the Great say when he won a war against the Ottomans, in 
contrast to when he lost a war? 

Patristic Writings: Influential theologians emerging 
from a particular culture are key sources that indicate the 
existing trend in the local Church, particularly as they gain 
their popularity by being able to communicate theological 
ideals to their own culture. A case could be Father Dumitru 
Stăniloae, who, during World War II, wrote extensively not 
only on Romanian nationalism (Stăniloae: 1939) – seeing it 
in a perennial rather than primordial or constructivist fashion 
– but also touched on the Just War theory (Stăniloae: 2004, 
Pp.52-59) 

Canonical Dispensations: A keen text analysis of 
canonical dispensations that either endorsed or disapproved of 
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Fig. 4 Christ with the Sword, Visoki Deńani Monastery, Kosovo

Fig. 5 Saint Mercurios 
"killing" Emperor Decius

Fig. 6 Saint Mercurios "killing" King Oleonus

Fig. 7 Saint Demetrios 
"killing"  Emperor Maximian
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the State's using military force at its will is highly significant. 
A case can be made by the Russian social doctrine document 
adopted by the Russian Orthodox Church in 2000, which on 
the basis of Church-State separation, demonstrates how the 
Russian Orthodox Church indirectly endorses the State’s 
decisions in using violence, while silently guaranteeing its 
non-involvement as a challenger (JBC: 2000). Additional local 
councils or hierarchs who gave their blessings, and approved 
the publication of official catechisms,  or prayer books that 
included either formal approvals of war (if conducted in 
self-defense), or approved the printing of prayers for blessing 
weapons and military symbols (Molitfelnic: 2006, Pp.518-
533), are clear samples of such canonical dispensations. These 
dispensations could be analyzed from a tripartite perspective, 
to determine whether it is the local culture that imposes such 
belligerent tendencies (culture), or the institutional interests 
of the Church (structure), or if this is simply a selfish decision 
of the hierarch (reason).  

Martyrologies: Martyrdom is often an acute dimension 
of conflict, which although accepted passively (Owens: 2004, 
Pp.3-21), could easily be misinterpreted and misapplied. Are 
national events that were marked by massacre being viewed as 
martyrdom in religious terms? Is religion poorly, or rightfully 
invoked? Are national heroes such as Horea, Cloşca and Crişan 
of Transylvania viewed as Romanian Orthodox martyrs at 
the hands of western Christians? If so, is this history forgiven 
by the Eastern Church, or does it join the national eulogy of 
victimization and martyrdom? Have the neo-martyrs, who 
died at the hands of oppressive regimes such as the Ottomans 
and Bolsheviks been misused by the later opportunists acting 
on behalf of the Church? Are these neo-martyrs being given 
reverence through special memorial services offered by the 
Church? If so, then what is the nature of their remembrance? 

Canon Law: What is the role of the standard canonical 
tradition of the Eastern Church in local Churches? Does each 
local Church identify itself more with the canonical tradition 
expressed by Saint Athanasius who stated that, “it is not right 
to kill, yet in war it is lawful and praiseworthy to destroy the 
enemy,” or does it go in line with Saint Basil’s opposition to 
war, as expressed in his advisory Canon 13? (Viscuso: 1995, 
Pp.35-39) 

	 b) Quasi-Institutional Resources
History: History could serve as an independent or 

explanatory variable that evaluates the conditions under which 
the Church has given its approval to the State to use force. 
In this case, as numerous ideologies compete for influence, 
the Church often comes under a stress test of loyalty to the 
State. This involves not only, the State’s expectation that the 
Church will mirror its decisions, but will also coerce the 
Church to support its endeavors. These attitudes are also 
reflected in the style in which theology is written, as well as 
the way in which sermons are being offered in the churches. 
One prime example would be the current tendencies to justify 
war proposed by the Russian Orthodox Church, where the 
basis of the argument is drawn mainly from Russian history 
(Goodin: 2005). Another example (albeit more recent), could 

be the anti-colonial and anti-nuclear war rhetoric promoted by 
the Romanian Orthodox Church during the Cold War, which 
mirrored Nicolae Ceauşescu’s rhetoric of international pacifism. 
(Mladin: 1969, Pp.11-162)

Nationalism: In the experience of many local Churches, 
nationalism has been primarily a source of conflict (Anderson: 
1991; Hechter: 2000; Horowitz: 2000), viewing ethnicity not 
necessarily as part of God’s creation, in line with the event of the 
Pentecost (Stăniloae: 2004, Pp.211-222), but in a primordialist 
sense (Geary: 2002; Gellner: 1983). Unfamiliar to Eastern 
Churches, once nationalist doctrines moved from Western 
Europe to Eastern Europe, they led to the fragmentation of the 
Ecumenical Patriarchate into national churches. Although the 
Great Synod of the Ecumenical Patriarchate of 1872 deplored 
nationalism and philetism (love for one’s kin), as contrary to 
the Gospel and Church tradition (Bos, Forest: 1999, p.130), 
these attempts remained unsuccessful for what nationalism 
was to become during the 20th century. It is remarkable to note 
that Father Dumitru Stăniloae, as a perennialist  nationalist, 
praises national individualities within the limits of the Pentecost 
phenomenon, while generally considering nationalism a sin, 
due to its belligerent features. (Stăniloae: 1939, p.158) 

Research needs to be done by looking into how local 
theologians and writers approached the issue of nationalism 
versus universalism. Did they view it primarily as part of God’s 
creation, or eugenics? Questioning nationalism will have a deep 
impact on the field, particularly in the attempts to comprehend 
the formation of attitudes of war and peace. 

Victim Theory: Often local churches feel that they 
have been victims at the hand of other Christian Churches, 
religions, nations, and oppressive political regimes. Sometimes, 
the victim theory draws upon tangible realities experienced 
by members of a particular church through direct exposure to 
violence and oppression, while at other times, victim theory 
draws upon non-tangible experiences evoked from a distant 
past, particularly by nationalistic leaders. (Bole, Christiansen, 
Hennemeyer: 2004, p.14) Considering the abuses that Orthodox 
Christians were and still are subject to under past and current 
totalitarian political regimes, it is obvious that the Church often 
fell victim to various forms of abuse. How does the Church, 
or did the Church overcome this sense of victimization? How 
did it counsel its flock? Forgiveness? Denial? Suppression of 
feelings? Extroversion? 

Church-State Protocol: In their histories, the local 
Churches conducted their relations with the State in a variety 
of ways, depending on the State’s attitude towards the Church. 
These attitudes involved relations of submissiveness, complete 
separation, cooperation, or competition for power and 
influence. The extent to which the Church joined the State in 
safeguarding Christianity, particularly in the wake of Islamic 
forced conversion (Fattal: 1958, Pp.72-73), population exchange, 
etc., raises questions that can only be answered by looking into 
situations that display the Church-State protocol. Instances 
when church leaders, through their public presence, endorsed 
State’s belligerent actions are key indicators. 

State Interference: State interference is strong 
mainly on issues related to the imposition of the death penalty, 
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particularly against political opponents. As far as the death 
penalty is concerned, at a local level, certain Eastern Churches 
manifested ambivalent attitudes, often in contrast with the 
teaching of the Gospel which prohibits the death penalty, on 
the assumption that none is without sin. (John 8:1-11) Although 
the Eastern Church was never explicit about the death penalty, 
its opposition to it was clear from the assumption that none 
is without sin (including the magistrate who adjudicates the 
case), from its inheritance of the Ten Commandments (Exodus 
20:13), as well as from the very core of salvation, which meant 
forgiveness and reconciliation between God and humanity. It 
was in this context that the Eastern Church understood that 
intentional killing such as the death penalty “destroys the very 
being in whom God put His Own image; the human being 
unlawfully tramping over God’s exclusive jurisdiction over 
human life…” (Mladin, Bucevschi, Pavel, Zăgrean: 2003, 
p.271) 

Nevertheless, either under the State’s cooptation or 
pressure, local hierarchs occasionally endorsed cases of death 
penalty, as adjudicated by the State. A striking example is 
presented by the medieval erudite, Dimitrie Cantemir, in 
his monograph Descriptio Moldaviae, where he noted that, 
“whenever a death penalty question arises and the prince 
sentences someone to death, the metropolitan either endorses 
or challenges the prince’s decision before the Divan (ruling 
council), according to the law, and the prince, as a good 
Christian and lover of justice, welcomes this procedure.” 
(author’s translation from Romanian) (Cantemir: 1973, p.269) 
This medieval Moldavian practice of giving apparently the 
silent approval to the ruler to enforce the death penalty has been 
elaborated by fictional literature produced on the basis of historic 
cases, such as Alexandru Negruzzi’s notorious historical novel 
Alexandru Lăpuşneanu. Here, under a display of  Machiavellian 
cynicism, Negruzzi portreys how the metropolitan silently 
endorses a planned political assassination. “‘What will you 
advise me, Father?’ said the frightened woman, looking at 
the metropolitan with her eyes in tears. ‘Cruel and terrible 
this man is, my daughter; may God, the Lord guide you! As 
for myself, I will proceed with ensuring that everything is 
prepared for our new prince. As for the old prince, may God 
forgive him, and may God forgive you too.’ Saying all this, 
his holiness Teofan walked away. Ruxandra picked up the 
silver chalice full of water which one of the servants brought 
over; then, mechanically, and forced more by the boyars, she 
gave him the poison.” (author’s translation from Romanian) 
(Negruzzi: 1857) 

On this category of resources, the question is to what 
extent such instances of Church authorities endorsing death 
penalty represented an accepted practice. 

Blessing Weapons: The Slavo-Byzantine rite includes 
prayers for the blessing of weapons and national symbols. If, for 
the sake of tradition, local Churches publish such prayers in their 
service books, what use do they make of them during times of 
war? Or, do local Churches avoid such services on the account 
of Jesus’ teachings on non-retaliation? The Romanian Orthodox 
Church, for instance, still publishes these “special occasion” 
services in the Molitfelnic. (Molitfelnic: 2006, Pp.375-456) 

Additionally, while Petru Movilă’s Orthodoxae Confessionis 
Fidei (Confession of Orthodox Faith), adopted and signed by 
all Orthodox Patriarchs at the Synod of Iaşi of 1642 (Păcurariu: 
2002, p.188), does not endorse killing – implied by any war 
even if conducted in self-defense – (Movilă: 2001, p.236), the 
current version of the Romanian Orthodox Catechism, which 
expands on Movilă’s work, injects a statement in favor of a 
war of defense, viewing it as a necessary evil. (ICCO: 2000, 
Pp.404-405) This case indicates a considerable degree of 
difference between local and pan-orthodox decisions. 

Military Chaplaincy: Numerous local Churches 
practice military chaplaincy often as a standard component 
of the national army. Here, questions are raised in relation to 
the role of the military chaplains in the army. What are their 
duties? Do they carry weapons? What symbols do they use 
on their uniforms? Do they bless the endeavors of the troops 
which includes killing adversaries? If so, what prayers do 
they use? What kind of  instruction  do  they receive  from the 
Church and/or from their military superiors? Are they high-
ranking officers? Are they only priests, or do they include 
bishops and deacons? What legislation does the State produce 
as far as military chaplaincy is concerned, and under what 
conditions? 

Conscription Law and Conscientious Objection: A 
functional area of research includes a focus on legislation 
developed by the states in relation to their practice of military 
conscription. Studies could be developed on state laws on 
conscription by analogy with the international human rights 
legislation that protects one’s right to refuse joining the 
army. For example, although embedded into Article 18 of 
the International Covenant on Civil and Political Rights as 
a political right, it was only on April 22, 1998, that the UN 
Commission on Human Rights issued a resolution that defined 
one’s refusal to participate as a combatant in war on religious, 
moral, and ethical grounds, as a human rights issue. (Cf. CHR 
54th Session, April 22, 1998 Symbol E/CN/.4/RES/1998/77) 
(Cf. UNHR website: Last Accessed, May 14, 2009) Data about 
state laws and practice is collected by a variety of organizations 
such as War Resisters’ International. (Cf. WRI website: Last 
Accessed, May 14, 2009) To this extent it is important that 
theological speculation over issues such as non-violence and 
the basic responsibility to protect one’s family and community 
be clearly articulated when interacting with issues of ethics 
and jurisprudence. 

PHENOMENOLOGICAL INPUTS
In terms of phenomenological inputs, peace studies curricula 
can also import models of analysis developed by the study of 
religion at large. These models should focus on approaches to 
the study of religion (theory of religion, religious philosophy, 
religious sociology and anthropology, religious psychology, 
religious phenomenology, and comparative religion), as well 
as they could explore issues in the study of religion (gender, 
inclusivity vs. exclusivity, postmodernism, secularization, 
mysticism, sectarianism, fundamentalism, religious authority, 
hermeneutics, religion and politics, religious geography, religion 
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and science, religion and culture, religion and migration, 
Diaspora, trans-nationalisms, etc.) (Hinnells: 2005)
	 These phenomenological inputs can emerge from 
encounters with other religions, transnational ideologies, as 
well as from beliefs and worldviews recorded by the local 
religious folklore. 

Anthropology and Comparative Religion: Exploring 
and learning from the ethics of pacifistic religious societies, 
such as the Mennonites and the Quakers which conform to the 
core teachings of the Gospel in a more literal way, as well as 
exploring historical cases and methods of traditional intertribal 
peacemaking (Brown: 1987, Pp.7-12), inter-clan peacemaking 
(Butler: 2005, Pp.16-18), and inter-religious dialogue conducted 
towards peacemaking (Johnston, Sampson: 1995; Appleby: 
1999; Helmick, Petersen: 2000; Johnston: 2003; Little: 2007), 
will inform Eastern Christianity and help it refine its self-
assessment. 

Dualism: During times of war, inherently dualistic 
cultures seem to be more approving of war, seeing it as an 
existential battle between good and evil. Analyzed from the 
perspective of local culture, myths, traditions, and mentality, 
dualism is a key ideology in fomenting ill feelings towards 
enemies, in demonizing them, and in viewing God as remote 
and insensitive to human suffering. Christian dogmas on 
cosmology which are inherently monotheistic, represent the 
key leverage in contrasting worldviews dominated by dualistic 
principles, by teaching that evil is nothing but an accident in 
history (thus limited in time), and the absence of good. (Basil 
the Great 2004, p.195)

Religious Phenomenology: Defined as “the study 
of religious appearances” (Bowker: 1997, p.748), religious 
phenomenology focuses on the experiential components 
of religious life, being reflective of the orientation of the 
worshippers, which is often unpredictable and inconsistent 
with the official doctrine and institutional structure. 

Therefore, religious phenomenology provides strong 
insight into the complexity of religious violence as this analyzes 
spontaneous manifestations of violence coined as religious in 
nature. Fascinating in itself, this area opens up new ways of 
analyzing religious behavior based on contextual inputs over 
the meaning of life. 

As  religious  violence  is highly complex, often  
because of an underwritten focus on the afterlife, the tools of 
religious phenomenology can offer further depth by analyzing 
forms of religious violence, which are either directed against 
a particular religion, or emergent from religion itself. Forms 
and meanings of religious discrimination, intolerance, torture, 
sacrifice and martyrdom are key samples. 

Sometimes, religious violence is generated by religious 
beliefs and it is imposed either from the outside, in which case 
the subject is usually classified as a martyr, or from inside the 
faith itself, in which case the subject conducts self-sacrifice. 
Religious violence imposed from inside usually occurs when 
self-sacrifice is interpreted as a path towards salvation. 

Although it is often argued that the victim is a martyr, 
in fact, the victim commits nothing more than a personal self-
sacrifice. This is because sacrifice is based on a do ut des ('I give 

so that you give back') principle, and defined as an offering of 
something either animate or inanimate in a ritual procedure, 
which establishes and mobilizes a relationship of mutuality 
between the one who offers and the receiver. (Henninger: 
1987, Pp.544-557) 

In line with the precepts of the Gospel (Matthew 
24), Eastern Christianity has strongly avoided any specific 
interpretation of the Apocalypse for the simple reason that, with 
the incarnation of the Divine Logos (John 1:14), time has been 
fulfilled as a kenotic time of reconciliation (Gallatians 4:4), and 
not as a time oriented towards a final punishment. 

Nevertheless, numerous theologumena concerned 
with the meaning of world termination often erupt during 
times of hostilities, affecting attitudes towards the meaning 
of life and death. These attitudes usually emerge from local 
myths related to the death of the individual and the death of 
the polity. Funeral traditions and customs associated with such 
myths, which are recalled and re-developed during times of war, 
often display new, spontaneous (yet highly meaningful), crisis  
rituals where the death of the hero becomes a typology, and the 
death itself is redefined. (Sullivan: 1989, Pp.ix-xii) These crisis 
rituals usually expand over local mentalities associated with 
forms of eschatology and world renewal that project the 'real' 
victory in the afterlife (e.g. “Heavenly Serbia”), thus promising 
continued retaliation in the face of defeat. 

Another area of phenomenological inquiry is related 
to violence as secular and political spectacle, where the tools 
(even the language) of religion are often invoked and used 
as such. (Sullivan: 1991) In this sense, riots and ritualized 
violence, developed as a political spectacle (Tambiah: 1990, 
Pp.741-760), represent a challenge for the Church to the extent 
in which the Church itself blesses group formation endeavors 
such as the blessing granted to various societies. (Molitfelnic: 
2006, Pp.533-542) 

Globalization: Globalization is often perceived as 
a new form of quasi-religious aggressiveness initiated and 
supported by consumerist, anti-religious ideologies, and 
directed against the fundamental values of local Churches. 
One may conduct research that would evaluate the extent in 
which features of globalization have undermined basic values 
of Eastern Christianity. Is globalization a threat, a benefit, or 
both?
	 Science and Religion: Scientists who belong to the 
Eastern Church need to be well informed on the basic ethics of 
their faith, as they conduct scientific experiments in testing their 
hypotheses and make statements about their findings. With the 
advanced work on genetics, and the completion of the genome 
project (Passarge: 2007, p.254), new quasi-scientific political 
theories started appearing in the field of political culture, such 
as the question whether political orientations “are genetically 
transmitted.” (Alford, Funk, Hibbing: 2005, Pp.153-167) One 
can easily assume the danger of such theories, which not only 
contradict the Orthodox Christian universal view of humanity 
(Galatians 3:28), but have the potential of creating new forms 
of conflict and eugenics. Furthermore, if democratic theory 
is implemented as an aggressive ideology, using this time the 
support of quasi-scientific ideologies, one could not but wonder 
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if this ideology would eventually lead to new anti-Christian 
attitudes on the ground that the Eastern Church, based on its 
clerical structure, might not necessarily favor a participatory 
political culture, but subject and parochial ones. (Almond, 
Verba: 1989) 

CONCLUSION 
Despite its compelling record on pacifism, the Orthodox 
Church – which represents Eastern Christianity at large – has 
occasionally been derailed from this position due to pressures 
from political authorities, as well as due to heretical attitudes in 
defining and identifying ‘the enemy.’ In political terms, while 
the Western Church(es) lost the protection of the state as early as 
A.D. 410 (thus claiming public defense authority), the Orthodox 
Churches have never lost the protection of the state (regardless of 
its nature), thus never being in the position of having to develop 
law enforcement policies or military rules of engagement. On 
the contrary, the Orthodox Churches developed their position 
on war theologically, as an inner struggle for perfection and 
salvation, while their social engagement remained void of 
substance and clarity. In theological terms, heretical attitudes 
became visible within dualistic perspectives on world and life, 
as well as within stances of demonizing enemies in times of 
hostilities. Given the complexity of contemporary conflicts 
which often involve members of the Orthodox Churches, the 
development of peace studies curricula is necessary for both 
clergy and laity. For the clergy it is vital to gain clarity and 
specificity on the Orthodox Christian ethics of war so that they 
can offer appropriate structure to their future clergymen, and 
to properly counsel policymakers faced with making decisions 
that involve or affect the members of the Orthodox Church. 

Note: The author of this paper owes a word of gratitude to Fr. 
Raymond G. Helmick, S.J. (Boston College), Joseph Montville (George 
Mason University), David Little (Harvard Divinity School), Jerome 
Maryon, Esq. (The CSPC), Thomas J. Butler (Harvard University), 
Daniel O. Aleshire (The Association of Theological Schools) and 
Fr. Neculai Buga (St. Gregory Orthodox Seminary of Bucharest), 
for their kindness in reviewing this paper and for their helpful 
suggestions. Thank you!
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