Rafael-Dorian CHELARU (University of Bucharest, Romania)

MISSIONARY DISCOURSE(S) ON CATHOLIC IDENTITY
IN THE 17™ CENTURY WESTERN BALKANS
(BOSNIA, DALMATIA, ALBANIA)

MUCHOHEPCKU JUCKYPC(1) BBPXY KATOJIMYECKATA
WJIEHTUYHOCT TIPE3 XVII B. B 3ATIAJIHUTE BAJIKAHU
(BOCHA, JIAJIMALIMSL, AJTBAHIS)

ToBa npoy4yBaHe MMa 3a 11eJ1 1a Pa3Kpre OCHOBHUTE XapaKTEPHCTUKH HA MUCHOHEPCKUSY/
Te IUCKYpPC(M) OTHOCHO KaToindeckuTe oouHocTr Ha 3anaaunte bankanu (Janmarws, bocna
n Anbanns), TAXHATA PEIUTHO3HA HICHTHYHOCT B CPaBHEHUE C MIOCIOJIMAaHHTE, a TAKa ChIIO U
Jla OIpeneny A0 KakBa CTENEH Te3H AUCKYPCH OdepTaBaT BPb3KaTa MEXIY PEIUTHO3ZHUTE
MIPUCTPACTHSI M COLMATHUTE U JyXOBHH (PAKTOPH MPH M3TPAKAAHETO HA Ta3H HACHTHIHOCT.

IIpe3 XVII B. B 3anaguute bankanu mmano 3Ha4YUTEIHH IPYNH OT KATOIHYECKO
HaceJIeHHe, )KUBEEILO CPEI PAaBOCIABHH M MIOCIOIIMAHCKH OOIITHOCTH, KaTO B HAKOHM 00JIacTH
(bocua, CeBepHa Anbanus) To Omito mpeobdiaaasaio. ChIIecTByBala IIbPKOBHA OpPraHU3aIs,
npencrasena B Jlanmarms or apxuenuckonuute B Ckapiona, Makapcka-TpeOune u JlyBHo, B
Bocna — or ¢paHIMCKaHCKHS BUKapHaT M alloCTOINYECKaTa eMCKONus, B AnOaHus — OT
apxuenuckonuure B J{pad u AnTrBapu. LIbproBHata crpykrypa B Janmarms u AnGanns Ouna
JIocTa HecTaOmiIHa U ci1ada M B IOBEYETO CITydad HE ycIsBasa epeKTUBHO J1a yIpaBisiBa
KaToJM4IecKuTe 00IHOCTH. PpaHIMCKaHCKHUAT BUKapHuaT B bocHa Omit euHCTBEHAaTa IIBPKOBHA
CTPYKTYpa, KOSITO yCIsIBaJla Ja OpraHU3Upa KaTONMYECKUTE CHOPUU U 1a OCUTYpH MOAKpena
3a MHCHOHEpCKaTa Ipornaranjia B 3anagnure bankanu 6maronapenne Ha 14-te cu MaHaCTUPH
C HAKOJIKOCTOTHH MOHACH.

3a MHOrO MHCHOHEpH, u3nparenu ot Propaganda Fide nipe3 XVII B., 3anagaure
Baskanu n3miexaany Kato MyITHPEIUTO3€EH CBSIT, B KOWTO PETUTHO3HATA NASHTHYHOCT OMiIa
JIECHO IPOMEHIIMBA U HeTpaiiHa, 0COOSHO Iopa I B3aMMHOTO BIIMSHHUE MEXTy PEIMTHO3HUTE
MPAKTUKU U BAPBaHUS HAa KaTOIHLH, IPABOCIABHY M MIOCIONIMaHH. DEHOMEHBT Ha pETUIHO3HUS
CHHKPETH3bM, CMATaH 3a celrdriHa XxapakTeprcTuka Ha 3anaganTe bankanu B Ham aHy,
ce crioMeHaBa U oT mucruonepure mpe3 X VII B.

Kakto AHTOH MUHKOB NOKa3Ba B CBOETO U3BECTHO IPOYYBAHE 3a IMETHLIUHTE kisve-
bahasi n ucnsiMuznpanero Ha beiarapust, CriofenssHeTo Ha PETUTHO3HN 00pe U BIPBAHMUS B

* The present article represents the printed version of my paper held at the Third
International Conference “The Balkans — Languages, History, Cultures” held at “St. Cyril
and St. Methodius” University of Veliko Tarnovo in October 14%—15" 2011. This research
work was possible with the financial support of the Sectoral Operational Programme for
Human Resources Development 2007-2013, co-financed by the European Social Fund, under
the project number POSDRU 89/1.5/S/61104.
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©KeIHEBHETO CIIOCOOCTBAJIO HE CaMO 3a OOPBIIIAHETO KbM HCIIsIMa, HO U 3a 100pe IMO3HATHSA
(heHOMEH Ha KPHUIITOXPUCTHSHCTBOTO M IPYTH CMECCHU (DOPMH MEXKIY IBETE PEIIUTHH.

Crnopea MEUCHOHEPCKU U3TOUHUIIM 38 KPUIITOXPUCTUAHTBOTO IPUEMAHETO HA UCIIAMa
CTaBaJIO WJIM HACWJICTBEHO, MJIH IO/ BIIMSTHUETO Ha COLMAIHN M MaTepHaHu (aKTOPH KaTo
HYyX/JaTa OT COLIMATHO INPHU3HABAHE W 3alla3BaHETO, U YMHOXABAaHETO Ha CEMEHMHOTO Ha-
cienctBo. EnmckonsT Ha AHTHBapn AHapea 3MalieBud oTOeNns3Ba B MUcMo oT 1684 ., 4e
WICHTUYHOCTTA HA KPUIITOXPUCTHAHUTE OMJIa IOCTaBEeHa MEX 1y BeTe peiuruu. Te3u xopa
M3IISKIATH HEITACTHH, Ch3HAHUETO UM OMIIO Pa3ZIBOCHO MEXKTY ,,ycTara” UM (00IIecTBeHaTa
cdepa) u ,,copero” uM (nHTUMHATA chepa). He BCHUKN KPUNITOXPUCTUSIHA MOXKEIH J1a CE
IPUMHUPSAT C TE€3U JIBE CHIHOCTH.

CrrporuBata cpelly UCIIMHU3annsITa 3aodHaja, Koraro 00Bbp3aHOCTTa C KaToNH-
Yyeckara Bspa ce IpeBbpHalIa B OTIIMYHUTEIICH OeJieT 3a COIMalIHaTa U OOIHOCTHATA CHIITHOCT.
B aHOoHMMEeH paska3 ot 1661 1. oTHOCHO Kartomunu3Ma B ChpOus ce ymoMeHaBa (aKThT, ue
IIpaBOCJIABHUTE ChbPOM HapHYaJIi KaToN4YecKara Bsipa ,,aJ10aHCKa Bsipa’ TIOpajy CHIIHATA ITPH-
BBP3aHOCT Ha KOCOBCKHTE ajl0aHIM KbM PuMckara mppkBa. Benpeku ToBa ia ce ycton Ha
nporeca Ha MCIIMU3aLUs OMJI0 MHOTO TPYIHO, KOTaToO HEBEKECTBOTO 10 OTHOIICHHE Ha
penurusiTa OMII0 MHUPOKO pa3npOCTPaHEHO.

B 3akmnrouenue cieBa 1a OTTOBOPUM Ha KITIOYOB BBIIPOC: KAK MUCHOHEPHTE OIMCBAT
CBILHOCTTA Ha ,,ACTUHCKUTE KaToONUIIY OT 3anaHute bankanu? B anonnMHuMs pa3kas ot 1661 . ce
Ka3Ba, ye katoiuiuTe B FOxxHa ChpOust, 5KUBEeIM ¢ MIOCIOJIMAHH U IIPABOCIaBHH, C TOTOBHOCT
ce OTpUYAJIH OT CYEBEPHETO M PEITMTHO3HUTE 3a0iy>kaeHns. OT IpeJaHOCT 1 MPEKJIOHEHHE 10
HEBEXECTBO M CBOOOAA HAa PEIMTHO3HOTO Ch3HAHHME — KapTHHATa Ha KaTOJIMYecKaTa
HeHTUYHOCT Ha bankanute, oOprcyBaHa OT MUCHOHEPHTE, M3IIIEXK A TI0-CII0KHA B HAYAJIOTO
Ha KOHTpapedopmausra.

Ki11040Bu 1yMu: peuruo3eH CHHKPETU3bM, KPUIITOXPUCTHSHCTBO, HCIIIMU3ALHS.

In 1633, the missionary Giorgio Vuskovic¢ visited the Catholic communities
from Gruda and Bialo Pavliki in Sourthern Serbia, following the desperate appeal of
the unhappy (“infelici”’) parishioners, who complained that they had been deprived of
religious assistance for more than 12 years. Being informed about the existence in
the neighbouring village of 90 former Catholics who recently converted to Islam, the
missionary asked about the reason of their abjuration and he was told that ,,loro non
erano nu Turchi nu Christiani ma si erano fatti perchu non era che li dicese quando
erano le feste, le vigilie, le tempora, nu quaresima, nu altri giorni di precetto”. In other
words, their apostasy was caused by the complete absence of a parish priest leading
to the dissolution of their major religious benchmarks. However, Vuskovi¢ added an
interesting comment in his letter: ,,e la principale credo che era per la liberta della
cuscientia perchu tra di loro non si tiene quaresima, nu vigilie, nu tempora”. The
missionary clearly dismissed the long absence of a parish priest as the main cause of
their abjuration; moreover, he added that they embraced Islam ,,perchu si sono datti
alla liberta e non si curano”. At a more general level, this judgment was applied also
to those who remained faithful Catholics: ,,sine lege vivunt et sine lege peribunt”.
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The details regarding Vuskovi¢’s visitation can be found in his letter sent to the
Sacred Congregation “De Propaganda Fide” on December 3, 1633 from Sestani
(Jacov 1986: 210-211). To contextualize his considerations on the religiosity of the
Catholics from Southern Serbia, the missionary referred to their primitive, unrefined
customs, such as their exaggerate appetite in eating and drinking (considered a major
mark of manliness) or their superstitions concerning the afterlife.

The term “lege” used by Vuskovi¢ referred, of course, to the religious norms
and commandments to be followed by every faithful of the Catholic Church. Living
by ignoring the law could mean living without law, and many missionaries generally
agreed that the lack of parish priest whose main task was to ensure that his flock
knew the law and obeyed to it, could have led to a life outside the Christian
commandments. However, unlike this general opinion shared also by the Catholics
from Gruda and Bialo Pavliki who invoked the ignorance as the main cause of the
success of Islamization, VuSkovi¢ reached a different conclusion: it was rather “la
liberta della cuscientia”, the inner freedom of distancing oneself from confessional
limitations. As the American scholar John V. A. Fine noticed in the case of the
Bosnians after the Ottoman conquest (as he considered them to be ,,shaky Christians™),
the apostates mentioned by Vuskovi¢ seem to have not shared a strong religious
affiliation — as the missionary said, they were neither Muslims nor Catholics — they
opted for a specific religion mainly on circumstantial factors (Fine 1975: 386).

The above mentioned case illustrates to my opinion an example of a missionary
perception on the Catholic confessional identity in the 17" century Western Balkans.
In this sense, the aim of my contribution is to draw the main lines of the missionary
discourse(s) regarding the confessional identity of the Catholic communities from
Western Balkans in relation with Islam.

Some basic information regarding the Catholic communities in the early modern
Ottoman Empire needs to be resumed here for a better contextualization of my
argument. In the 17" century Western Balkans, one can document the existence of
large groups of Catholic population living intertwined with Orthodox and Muslim
communities especially in areas such as Bosnia, Dalmatia or Northern Albania'. The
Catholic ecclesiastic structures in this area in the 17" c. were the following: in Southern
Dalmatia — the Archbishopric of Spalato (Splijt) and the dioceses Nona (Nin), Trau
(Trogir), Scardona (Skradin), Lesina (Hvar), Sebenico (Sibenik), Makarska, Mercana-
Trebinje (Trebinje was part of Bosnian territory); in Bosnia — the bishopric of Bosnia
and the Franciscan Vicariate of Bosna Argentina; in Albania — the archbishoprics of
Antivari (North) and Durazzo (South). The Archbishopric of Antivari (Bar) had under
its jurisdiction the bishoprics of Scutari (Shkodér), Sfacci, Zadrima, Alessio, Corbino.
The Archbishopric of Durazzo (Durrés) included the bishoprics of Croja, Stefano,
Benda, Canovia and Albania. All of them were under the direct authority of the
Roman Pontiff, their appointees being in most cases recruited among the local clergy
and bearing apostolic rights and privileges in spiritualibus. However, due to the
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local conditions, while the bishoprics and archbishoprics from Dalmatia and Albania
were rather unstable and weak, in most cases unable to efficiently administer the
Catholic communities due to the lack of sufficient priests and the absenteeism of the
bishops, the Franciscan vicariate of Bosnia was the only ecclesiastic structure able
to cover the Catholic parishes in Bosnia and to provide support for the missionary
activity of the Propaganda in the Western Balkans, due to its 14 convents and several
hundred monks active in the region (in 1623 there were registered 355 Franciscans
in Bosnia)?.

Many scholars have analyzed the impact of the Ottoman administration over
the confessional realities in the Balkans, within the frame of the so-called dhimmitude,
which encoded the juridical status of the non-Muslims according to the Islamic law?.
The general conclusion is that the Islamization process, regarded as a part of the
assimilation policy of the Ottomans, affected many Catholic communities, more
vulnerable than the Orthodox because of the frailty of the Roman Church in this area
(David 2001: 149-158; Odile 1975: 231-244; Jeliazkova 2002: 223-267). According
to Anton Minkov, the 17" c. witnessed the peak of the Islamization process in the
Balkans, being called “the Balkan age of conversions” (Minkov 2004: 107).

For many missionaries sent by “Propaganda Fide” after its creation in 1622,
the Western Balkans appeared as a multi-confessional world, where the religious
identities seemed to be rather “fluid”, especially due to the contaminations between
various devotional practices and popular beliefs shared by the different confessions
living one next to the other. The particular religious syncretism between Christianity
and Islam, a specific feature of the Balkans as acknowledged nowadays, is mentioned
in the 17" century also by the missionaries. I will quote here the archbishop of Scutari,
Pietro (Pjéter) Bogdani, expressing his worries regarding the situation of the
Catholicism in Albania in a letter written in 1669: ,,né altro antidoto posso vedere per
la estirpatione delle inconvenienze e vitij che han’preso tanto piede; che una
dilucidatione della verita [emphasis mine] col fare vedere al Popolo christiano le
tenebre delle menzogne nelle quali € constituito per la continua prattica che hanno
in una Babilonia di sette, massime de Turchi et scismatici [emphasis mine]”
(Marquet 1997: 223-224). Nilo Catalano, Apostolic Vicar for Cimarra (Epirus), during
his visitation in 1693 noted the “confusion and disorder”, which reigned the spiritual
life of the Catholic Albanian peasants and pointed to the ,,superstiziosa mescolanza
dei Riti Cristiani con ceremonie di Maometto” as one of the main causes for this
situation (Borgia 1942: 45-46).

Scholars like Stavro Skendi (Skendi 1967: 227-246) or Anton Minkov demon-
strated that sharing religious rites and beliefs in the everyday life made possible not
only conversion to Islam but also the well-known phenomenon of crypto-Christianity,
a peculiar form of confessional identity experienced by many Catholics. The crypto-
Christians were those people, former Christians, who professed Islam in public and
Christian rituals in private. To manage this religious strange mixture was not really
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difficult, at least according to Simeon Laskaris, the missionary archbishop of Durazzo,
who noted in 1661 that the Muslims from Cimarra, formerly Catholics, kept all the
Catholic feasts and rites, married Catholic women and the only custom which made
them Muslims was the consumption of meat during the lent (,,si puo dire che sono
Turchi, perché mangiano sempre carne”) (Jacov 1992 (2): 187). Earlier, in 1647 the
apostolic visitor Gregorio Masarecchi (Mazrreku) noted that for many Catholics
changing their names was sufficient to be officially considered Muslims and be
exempted from paying taxes, the main reason and purpose of their conversion: “Alcuni
dicono, et sono moltissimi, che con il cuore semo Christiani solamente habbiamo
mutato il nome per non poter pagare li datij impostici dagli Turchi” (Jacov 1992 (1):
153). However, the new converts could not openly confess Christianity and receive
religious assistance in public otherwise they risked death penalty for apostasy according
to Sharia law. In fact, it was much more difficult for the missionaries themselves to
categorize these people, due to their dualistic religious background. In 1684, the
archbishop of Antivari, Andrea Zmajevi¢, gave express to his confusion and ama-
zement: ,,rinegati per forza, che possono dirsi n¢ Turchi, n¢ Xpiani, mentre nell’infedelta
osservano anche hoggidi alcuni riti de loro antenati Xpiani” (Jacov 1983: 87).

According to the missionary sources on crypto-Christianity, the conversion to
Islam took place either forcefully or due to social or material factors, such as the
need of social recognition and the necessity of preserving the family patrimony. In
1671, bishop Zmajevi¢ described the fears of some crypto-Christians from Antivari:
»Alcuni Rinegati nella Citta stimano di conservarsi nella Santa Fede, facendo
ocultamente le loro divotioni in casa; ma perché nell’extrinseco mostrano d’esser
Turchi e di far professione di quella setta frequentando le Moschee per timore ¢’hanno
di perder la vita et altri beni temporali (...)” (Jacov 1998: 157). According to Zmajeviz,
other crypto-Christians, forcefully Islamized, remain more faithful to their “internal”
(secret) religion, even avoiding going to the mosque: ,,si ritrovano alcuni xpiani che
presi per forza coll’imposizione del nome turchesco furno circoncisi et in tal maniera
dichiarati Turchi. Questi hora se bene di nascosti professan la Religion Xpiana, facendo
cio che deve fare ogni fedele, e s’astengono d’andar nelle Moschee a far 1’oratione,
mentre communemente vengono stimati Turchi, et in publico non dimostran alcun
segno della loro fede interna” (Jacov 1998: 165).

This double identity was regarded by the missionaries as similar to a perpetual
state of unhappiness caused by the imminent eternal damnation. In 1610, the
archbishop of Antivari, Marino Bizzi, spoke about those “infelici, che hanno fermata
la conscienza di creder, che per rispetti humani possano professar il maomettismo
con ritener nel cuore la fede Christiana” (Racki 1888: 105). It is clear that Bizzi
understood the circumstances that determined such religious “schizophrenia”, but he
had major difficulties in understanding the way crypto-Christians could live with their
conscience split between “mouth” (public sphere) and “heart” (private sphere). It
was even more difficult to accept the validity of their concealed confession, mainly
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due to the opposition of Roman Curia, which invoked strict legalist arguments in
forbidding the missionaries to administer the sacraments to crypto-Christians.

However, the missionary sources let the modern readers to understand that
for the crypto-Christians themselves, there was no equivalence between the two
religious hypostases. Being openly Muslims or cohabitating with them meant for
most Catholics being especially loyal to the Ottoman state and not to a particular
religious hierarchy. To missionaries’ dominant opinion, they actually risked their own
salvation by trafficking their religious beliefs. The above mentioned visitor Bizzi noted:
»E quei miseri hanno fermata la conscienza in creder di non peccar per simil
concubinato per esser i Turchi signori del paese, € che perd non si possa ne deva far
altro, che obedirli quando comandano qualsivoglia cosa. Siccome anco nell’apostatar
dalla fede per interessi humani (...)” (Racki 1888: 108). However, according to
missionary Gregorio Masarecchi, not all crypto-Christians could reconcile the two
hypostases: ,,Queli che hanno rinegato la fede molto si pentono del error fatto, et
dicono, che habbiamo perduto la misericordia di Dio et non haveremo mai misericordia
per haver fatto tanto delitto d’esser rinegati, che ¢ il peccato contro Spirito Santo”
(Jacov 1992 (1): 151).

On the other hand, resistance towards Islamization represented the affirmation
of a strong sense of confessional identity. In 1610, archbishop Bizzi described in his
relation sent to Pope Paul V the case of a Christian woman married with a Muslim
from the Albanian city of Sappa, seeking with despair the spiritual comfort of the
Catholic sacraments, which were refused to her by the Church due to the invalidity
of her marriage. The desperation of the woman was underlined by expressions such
as ,,era la piu infelice e disperata di quei paesi” or ,,essend’ella in tale stato di confusione,
che se non veniva consolata da qualche parte dubitava di ridursi a tale, ne hauria
causata la morte a se stessa per non viver nella miseria nella quale vivea” (Racki
1888: 91-92). In 1659, the missionary Domenico Bubiz mentioned the case of
Angelina Boris from Antivari, wife of a renegade Christian, who decided to divorce
her husband and take her sons to avoid their forced conversion to Islam: ,,risoluta
d’abbandonare il marito per salvare I’anima sua e suoi filioli” (Jacov 1992 (2): 91—
92).

To resist Islamization was much more difficult when ignorance in matters of
religion was widespread among many Catholics: ,,quelli xpiani che sono tra gl’infedeli
sono semplici e devoti e da questa semplicita nasce, che ¢ sorella dell’ignoranza, che
alcuni si fanno Turchi” wrote in 1649 Giorgio Vladagni, the Vicar General of the
diocese of Scutari (Jacov 1992 (1): 228). Bernardino Romano, who activated as
missionary in Macedonia, provided in 1642 an example of ignorance: the Catholics
from Gruda, considered to be fully devoted to the Roman Church, believed that
Jesus and Muhammad were one and the same person and thought that every language
(i.e. nation) has its own religion (Jacov 1986: 593) (a wide spread belief among the
Orthodox and Muslim population in the Balkans). For Pietro Masarecchi and other
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missionaries, such ignorance was comparable with that of the savage people, a
widespread fopos in their relations regarding the Catholic communities from the
Balkans.

It was possible to resist Islamization, however, when the attachment to
Catholicism functioned as a distinctive identity mark. An anonymous missionary
relation from 1661 concerning the Catholicism in Serbia noted that the Orthodox
Serbs used to call the Catholicism as “Albanian faith”, due to the strong attachment
of the Albanians from Kosovo to the confession of the Roman Church. Their capacity
of resistance at Islamization was expressed by a widespread saying ,,un buon Albanese
non puo esser un buon Turcho” (Jacov 1992 (2): 202).

To conclude, I will address one interrogation: how did the missionaries describe
the identity of the “true” Catholics from the Western Balkans in the 17" century? To
answer, [ will use two missionary accounts. In 1623, Archbishop Pietro Masarecchi
pictured an ambivalent portrait of the Bosnian Catholics: “buoni e devoti, hanno
cognitione della fede christiana (...) frequentano i sacramenti et, rispetto alle altre
Provintie di quelle parti mostrano d’essere piu dediti alle divotioni: et alla fine si sanno
accommodare al tempo et luogo fingendo d’essere megliori, di quello che in
effetto sono [emphasis mine]” (Draganovi¢ 1938: 46). The above cited anonymous
report from 1661 referred to the Catholics from Serbia living with Muslims and
Orthodox as being willing of renouncing their superstitions and errors: “sono molti
che hanno continua prattica con Turchi e Scismatici, che nodriscono quel errore,
over superstitione, ma volontieri domandano, et si emendano” (Jacov 1992 (2): 204).
From devotion and obeisance to ignorance and freedom of conscience, the picture of
Catholic identity in the 17" century Balkans drawn by the missionaries looks far
more complex at the beginning of the Counter-Reformation.

NOTES

! For statistical data regarding the Catholic populations in the 17" and 18" c. Western
Balkans see Dzaja 1984 (for the Bosnian case), Tacchella 1984 (for the Albanian case), Molnar
2007 (for the Dalmatian case).

2 See Dzaja 1984: 159-160. For the relation between the Bosnian Franciscan Vicariate
and the Ottoman authorities in the 17" c. see T6th 2003: 409—433.

? On the historical evolution and content of the dhimmitude in the Ottoman Empire
and in the Islamic world in general, see also Fattal 1958, Braude 1982; a more controversial
approach at Ye’or 1994. For the status of the Catholics in the Ottoman Empire see a more
general synthesis in Frazee 1983.
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