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ABSTRACT 

 

 

 

This research explores and identifies the religious and/or spiritual tactics that Greek people 

used during a time period of forty-two days leading to the Orthodox Easter (2020) under 

circumstances of lockdown, i.e. social distancing, freedom restrictions and church ban, 

established by the Greek state as safety measures in view of the coronavirus pandemic from 

March 13, 2020 to April 19, 2020. Additional inquiries pertain to the changes effected in their 

religious and/or spiritual life, their attitude towards closed churches and their stance towards 

the distribution of Holy Communion in the pandemic. Fifteen adults located in Larisa, Athens 

and Chania participated in the research. Fourteen of them provided data by means of filling 

out questionnaires which were then analyzed by the researcher. One was interviewed face-to-

face. Results show that for most respondents praying individually at home was the prevalent 

strategy that helped them maintain morale and cope with stress. Four benefited from 

meditation or yoga. In addition, it is demonstrated that closed churches was a factor that urged 

respondents to engage in online religion in order to sustain resilience and experience the piety 

of those days at home. The data also includes the insights that participants gained under the 

specific circumstances. Results are useful for understanding the role of religion and 

spirituality in times of crisis. 
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INTRODUCTION 

 

 

 

When news from neighboring Italy about Covid-19 began to appear in the Greek media, in 

late February – early March 2020, the whole country froze. The emergence of the coronavirus 

constituted an attack on people’s physical and mental health. It was also an attack on the sense 

of peace and security that Europeans tend to take for granted. For Greece, it comprised one 

more blow: hardly had it started to exit the financial crisis of 2008 when a new crisis loomed, 

ostensibly more threatening. Two issues seemed the most challenging: First, Greece’s 

precarious healthcare system was in no way capable of coping with the hygiene crisis  that 

was devastating Italy, a country in a much better position both financially and in the health 

care front. Second, Greece’s elderly population (over 65) rates second in Europe, therefore the 

stakes for them were higher. 

On March 16, four days after the announcement of the first Covid-19 death, a lockdown was 

declared, namely the closure of non-essential shops and all educational institutions. On that 

same day, the Prime Minister announced that all religious institutions were to shut down and 

remain closed until after Easter Sunday. The shutdown of religious institutions was an issue 

widely debated in those days and it was expected that the Church would suspend all services 

in view of the epidemic. 

On Easter Sunday, April 19, 2020, the lockdown was still on and expected to go on until the 

situation would be once again reappraised. Easter is, admittedly, the most significant religious 

holiday for Greeks. Perhaps this is due to the opportunity for urban Greeks to take a break, 

travel to their ancestral villages and reunite with family and kinfolk. However, it is generally 

felt that for Greek Orthodoxy Easter carries special conceptual hues. It is a blend of 

primordial habits, ancient Greek traditions, Byzantine religiosity and more modern folk 

customs. Church attendance is admittedly high especially on Holy Week which culminates on 

Holy Saturday midnight when the Resurrection service is held. This year, though, Greek 

people spent forty-two days in quarantine and I assume this left a mark on everyone’s psyche, 

the scope of which, although for a very small segment of the population, is the objective of 

this research. 

Therefore, the aim of this paper is to explore how a small sample of the population came to 

terms with this unprecedented situation, taking into account that Easter 2020 was marked by 

the banning of congregants from religious institutions.  
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Before I go on I would like to make a point on the process I followed in order to create 

themes from the collected data. In accordance with Beckford’s social theory (2003,p.17), in 

the process of analyzing data, a researcher is likely to arrive at conclusions about “patterns of 

conduct, thought and emotion”. Likewise, Cresswell (2014, p.99) expresses a parallel thinking 

by arguing that a qualitative inquirer who adopts an inductive approach, gathers data and then 

creates themes which, in turn, are developed into patterns, theories or generalizations. Both 

these concepts outline precisely the mode in which this research has been materialized. 

However, Beckford directs attention to the following: “there is rarely sufficiently convincing 

evidence to warrant generalizations about religion in all the varied settings in which its 

significance is claimed and successfully established”. That been said, one must take into 

consideration that “theories or generalizations” might prove to be a pitfall in a small-scale 

survey like this current one wherein the hazard of overgeneralization looms. For this reason, 

the reader is advised that the findings of this survey be taken with caution since the sample is 

quite small and cannot count as representative of Greek people as a whole. The interpretation 

of the data relies solely on the views and experience of the fifteen participants. Thus it is 

suggested that in the sections hereafter the word “Greeks” or “Greek people” be apprehended 

as “respondents in this survey” . 

The research pertains to a time span that begins on March 16, 2020 and goes on for thirty-five 

days including Easter Sunday (April 19, 2020). The research questions it addresses are the 

following: 

How can religiousness and spirituality act as coping strategies and sources of resilience for 

Greek people during Lent and Easter celebration (2020) in the coronavirus crisis? 

How did Greek people feel about closed churches and the practice of Holy Communion in the 

context of the coronavirus pandemic? 

What changes did Greek people perceive in their religious and spiritual life and what insights 

did they gain on account of the pandemic and the non-availability of religious institutions? 

The structure of the thesis is as follows: there are six chapters in total. In the first chapter there 

is information about the pagan origins of Easter, fasting and the particular meaning of Easter 

for Greek Orthodoxy. The second chapter, theoretical framework, is an outline of the theories 

and literature this research is based on. The third chapter is dedicated to methodology, and 

contains information about specific methods used for the selection of participants and data 

collection. In the fourth chapter, there is data presentation, where information about each 
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participant is placed, along with interpretation of the material yielded by them, as well as 

extracts from interviews. Discussion of the results is in the fifth chapter. The final sixth 

chapter contains concluding remarks along with recommendations for future research. In 

addition to the main text, there are three Appendices. The first one and second one comprise 

the questionnaires used for the research in English and in Greek. Appendix 3 features a table 

with the date each participant returned the questionnaire as well as the date on which the last 

participant was interviewed.  
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1. GREEK ORTHODOX EASTER: ORIGINS AND TRADITION 

 

 

1.1. Paganism and Greek Orthodox Easter 

 

The origins of Easter are lost through the millennia. Varvounis (2018) argues that similarities 

between ancient traditions and the current ones prove to be striking. Beliefs relating to a dying 

and resurrected God have existed in several peoples’ folk tradition in the Mediterranean and 

Near East area. It is suggested they were formulated in the early Neolithic period when man 

settled to one place and underwent the transformation from hunter-gatherer to agriculturist 

(Varvounis, 2018). Long before the advent of Christianity people celebrated the awakening of 

nature, the passage from darkness to light, from winter to spring, the blossoming and bearing 

of trees. The God who dies and descends to Hades and then is resurrected was present in  

a series of ancient deities in the traditions of the east Mediterranean. Varvounis (2018) 

contends that primeval symbolisms pertaining to the cultivation of wheat and grains were 

integrated into the Greek Orthodox folk tradition in the form of preparations for the great Lent 

which culminates in the Resurrection and the symbols of life and death and the cycle of life. 

 

More specifically, in ancient Greece the legend of Adonis (Yalourakis, 1996) says that his 

mother Myrra united physically with her own father Kinyras (unbeknown to him) for twelve 

days and twelve nights. For this she was punished to be transformed into a tree. Her legs 

became the roots, her body the trunk, her pleading arms the branches. Then the tree split and 

along with oozing myrrh, a beautiful baby, Adonis, miraculously sprang out. The god was 

associated with the underworld from his birth since the myrrh was used for the embalming of 

the dead. His upbringing was undertaken by the nymphs who lived in the forest. When he 

grew into a handsome young man, he fell in love with the goddess Aphrodite. Adonis enjoyed 

hunting albeit he was warned against it by his lover who feared he might put his life at risk. 

Indeed, one day he found himself wounded by a monstrous wild boar sent to him by Mars. 

Aphrodite heard his groans and ran to his side only to find him breathing his last breath. On 

his passing away, Aphrodite asked the mortals to establish a celebration in honor of her 

beloved. As she was anointing his body with nectar, a white cloud came down and took 

Adonis to the celestial chambers. Red roses sprouted from the ground where his blood had 

dripped whereas Aphrodite’s tears became red anemones. 
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The celebration that paid homage to Adonis took the name “Adonis” or “Gardens of Adonis” 

and normally took place in spring or, to other sources, at the end of the summer. Megas (1979) 

claims Adonis was the god of vegetation and hypothesized he was imported in Greece from 

Syria or Phoenicia in the 5th century B.C.E. but there is strong evidence that the worship of 

Adonis was practiced in Lesvos, Greece, already in the 6th century B.C.E. It lasted two days 

and had funerary connotations. On the first day, called “Extinction” (“Αφανισμός”), women 

placed a wooden or wax effigy on a deathbed and performed the burial rituals: they washed 

the effigy of Adonis with water, anointed it with myrrh, shrouded it and decorated the 

deathbed with flowers (Μegas, 1979). It is worth noting that, nine days before the celebration, 

women placed wheat, lettuce, dill or flower seeds in clay pots which they left in sunlit areas or 

roofs. The plants symbolized the youth and vigor of the young god, while their quick 

sprouting and quick withering demarcated his sudden, untimely death (Yalourakis, 1996). 

Megas (1979) recounts how this very custom survives in regions mainly in the north of 

Greece. Three weeks before Easter, women place lentil or corn seeds in a pot or in a plate and 

leave it in a dark place. On Good Friday they decorate it with colorful paper and bows and 

take it outside the moment the Epitaph passes. He argues that the Greek property of this 

custom is incontestable and constitutes evidence that a most ancient ritual, integrated in the 

rite of the Epitaph of the Orthodox Church, survived unalloyed through the centuries (Megas, 

1979). 

 

Lamenting the god was deeply embedded in the burial rituals. The hymn “Adonis’ epitaph” 

composed in the 2nd century B.C.E. describes Aphrodite's lament for her companion. Then 

followed the ‘exposure’ (“Έκθεσις”) of the effigy, namely the procession and transfer of the 

larnax /coffin to its burial place, or, depending on the scholar, it was cast in the river. Men led 

while women with loose hair, bare-breasted and barefoot followed lamenting and ululating. 

Funeral hymns were chanted along with the playing of flutes that produced a distinct 

mourning sound. Torches and candles imparted deep reverence to the ritual. The next day was 

a joyful one, called “Finding”(“Εύρεσις”). It was the celebration of the resurrection and 

revival of Adonis with gatherings and dances. People participated in feasts wherein the 

animals consumed derived from sacrifices. 

 

The Orthodox Church by and large rejects these connections although in many cases we see 

priests embracing them for the simple reason that their believers attach to them. For instance, 

the custom of the burning of Judas was repeatedly condemned by the Holy Synod (1891, 
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1910and 1918). However, it is practiced on several islands and places in mainland Greece to 

this day during the resurrection litany on Holy Saturday in the presence of priests, to 

symbolize the annihilation of the traitor. Furthermore, the fireworks launched during the 

chanting of the Resurrection hymns, depict a pre-Christian customary ritual wherein the noise 

turned away the evil spirits. 

 

1.2. The essence of Easter for Greek Orthodoxy 

 

The meaning of Easter for the Greek Orthodox, either for those residing in the country or in 

the diaspora, is polysemous, multidimensional and largely symbolic. I would be digressing if I 

attempted to fully develop the subject, therefore I will confine myself to mentioning the most 

salient instances of Greek Orthodox Easter, knowing that this will be only a scintilla of what 

there is to recount. Preparations last forty-nine days, as many as the days of the Great Lent, 

which end on the night of the Resurrection. It is generally felt that both religious and non 

religious people as well as those of other denominations would be moved by the rituals and 

the deeply devout atmosphere that prevails while nature - for those who are lucky enough to 

notice- runs riot. 

 

Religious Christian Orthodox people observe a fasting that lasts all through the Great Lent 

(forty-nine days). In practice this means abstaining from all animal products (except mollusk 

and crustacean) while on certain days olive oil consumption is also forbidden. In an article 

that featured on the respected “Kathimerini” newspaper, Evi Voutsina (2002) makes reference 

to Herodotus, the ancient historian, who wrote about Egyptian priests preparing themselves 

through fasting for the liturgy in honor of the goddess Isis. In another part of the article we 

read that in the Old Testament there is no reference to obligatory fasting. Priests and laymen 

fast optionally to participate in certain events. Moses, for instance, came to self-isolation in 

order to prove himself worthy of receiving the Ten Commandments. John the Baptist fasted 

rigorously to prepare himself for the baptism of Christ while the prophet Elias was known for 

his strict abstentions. Jesus isolated himself in the desert for forty days to defeat temptation 

and prepare for the crucifixion. Voutsina (2002) concludes that abstention from certain foods, 

whether obligatory or not, constitutes a manifestation that elevates the devotee, empowers the 

spirit, liberates it from the constraints of the flesh and assists to its connection with the 

Supreme Being. 
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On four consecutive Friday evenings during the Great Lent the service of the Salutations to 

the Virgin Mary takes place. These are parts of a long religious hymn, written in poetic 

language which expresses gratitude to Mother Mary. On the fifth Friday the congregation 

chants the Akathist Hymn which dates back to 626 A.C.E. when Constantinople, the capital of 

the Byzantine Empire,(now Instanbul, Turkey) was attacked by the Persians and the Avars but 

was saved, legend has it, by Virgin  Mary. Back then, on the night of the victory, people 

stayed in church all night and chanted in an upright position to honor Her (“akathistos” means 

“not sitting”) as do the faithful to this day. 

 

Holy Week is the week that precedes Easter Sunday. It starts on Palm Sunday which 

commemorates the entrance of Christ into Jerusalem. The Great Lent, but above all the Holy 

Week, is established as a period of restraint, reflection, churchgoing and performing 

ecclesiastical duties, such as confession, receiving the Holy Communion and charity. 

Abstention from animal products is strict for devout Christians although in former time it was 

also meant to be abstention from any kind of entertainment or alcohol consumption. 

Nowadays only the very faithful observe these. Churches are full in the evening not only with 

the regular congregation but also with the numerous passers-by who feel an undefined need to 

walk in, light a candle, kiss the nearest icon and go. Others, guided by a more profound 

sentiment, will take the trouble to push their way through the crowd to the Cross in order to 

bow and kiss the feet of the Crucified. According to Varvounis (2018) the Holy Week is 

considered the most reverent period of the yearly cycle of celebrations in the Orthodox 

Church. 

 

The Holy texts recited in this time have been selected both from the Old and the New 

Testament. Specifically, the Old Testament texts are prophetic excerpts from Isaiah, Jeremiah, 

Ezekiel and Job. Job’s excerpt is from Exodus and recounts the “redemption of the people of 

Israel from the tyrannical slavery in Egypt”. The New Testament texts are from the Gospel, 

mainly from Mathew and John who vividly told the story of Jesus. Papayannis (1996) posits 

that the Holy Week hymns have been chanted for centuries on end in the Orthodox 

Church;“they generate deep religious piety and assist Christians in empathizing with Jesus’ 

Passion and Resurrection”. 

 

Holy Thursday evening is the day of the reciting of the twelve Gospels. Inside the church the 

air is heavy with incense, compassion, pleadings and hope. Toddlers run about while 
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embarrassed young mothers glare at them or run after to grab them. Babies slumber in laps 

undisturbed. Old women dressed in black look absorbed in the service. Among the 

congregants many hold the Holy Book and follow the liturgy whispering or chanting. Faces 

look contorted with sorrow.  Between the 5th and 6th Gospel there is a pause. Silence falls. 

Lights grow dim. Breaths are held. The arch priest gets a hold of the heavy Cross with 

Christ’s body on it, takes a few steps forward to face the people and chants: 

                                       Today is hung upon the Tree 

                                       He who hung the land upon the waters 

Once, twice, three times. Then: 

                                       A crown of thorns crowns Him 

                                       Who is king of angels 

                                       He is wrapped about with the purple of mockery 

                                       Who wrapped the heavens with clouds. 

 

Awe and devotion are indescribable. No matter how many times one has gone through this, 

every single time emotion overflows. Then a procession with the Crucifix leading the way, 

walks around the church while the faithful bend over or kneel and cross themselves. Time 

restarts only when the Cross has been placed at the pulpit. 

 

After the Holy Thursday service has finished around 22:30follows the decoration of the 

Epitaph. The Crucifix has been removed from the Cross and wrapped in a cloth which is then 

placed in the Sepulcher (Epitaph). This is a wooden canopy that symbolizes the tomb of 

Christ. It is believed to be a practice imported by the western churches (Varvounis, 2018). 

Some women and girls (mostly) stay behind, many of them until the first hours of the 

morning of Good Friday to decorate the Epitaph with spring flowers. Throughout the wake 

they sing “Mother Mary’s lamentation”, which recounts Jesus’ Passion and sufferings. 

Churches are open for pilgrimage. 

 

Good Friday is described by Varvounis (2018) as the day of “absolute religious piety”. Devout 

Christians insist that cooking is prohibited and food ought to be restricted to bread and olives, 

certainly not olive oil. Older people drink a small amount of vinegar that denotes the vinegar 

given to Jesus just before his death. In the evening the Epitaph leads a slow, mournful 
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procession that goes around the village, town or neighborhood followed by the congregants 

who hold candles. It moves to the solemn rhythm of the priests’ chanting, often to the sound 

of local Philharmonic bands that play funeral marches. The “troparia” (hymns) of Good 

Friday are related to Christ's burial and His course towards demise, in fact, the word ‘epitaph’ 

signifies ‘the lamentation upon the grave’. Three troparia comprise perhaps the most 

reverential moments of Orthodox Christianity: “Life in the tomb”, “Worthy it is”, “All the 

generations”.  

A characteristic excerpt recounts “His soma (body) entered the grave but His soul united with 

the Divine and descended to Hades”. A myriad of customs take place across the country.  In 

many parts of Greece, the Epitaph makes its way to the cemetery where orisons are chanted 

for the dead. Elsewhere, pyres are lit and people engage in “the burning of Judas”. 

 

Great Saturday commemorates the anticipation of the Resurrection. The service starts in the 

evening and culminates at midnight precisely, when clergy and congregation come out of the 

church to chant together “Christ is risen”. More often than not the psalm is muffled by the 

deafening sound of fireworks launched by youths in the vicinity. People hold candles lit from 

the Holy Fire (Ἃγιον Φῶς) which arrives every year on a special flight from Jerusalem, is 

received with the honors befitting a head of state and is then distributed to all the Orthodox 

churches. The ceremony in the Holy Sepulcher in Jerusalem attracts crowds of Orthodox 

pilgrims, who render access to the shrine almost impossible. The Patriarch of Jerusalem 

dressed in “only a tunic”, enters the shrine alone, after he has been inspected for carrying 

anything that would serve for producing flame, and the door is sealed behind him. He kneels 

and prays until droplets of light miraculously appear which he then uses to light two bunches 

of thirty-three candles each (as many as Christ’s years). First he passes it to an Orthodox 

delegate and next to the delegates from the Armenian, Copt and Syrian Churches. He then 

exits the shrine and gives out the Holy Light to the faithful who cheer. The Holy Light from 

the Sepulcher is widely believed to bring divine blessing, good health and fortune. It is 

reported by attendees not to have a burning effect in the first minutes. The importance of the 

Anastasis light brought home from the local church with the candles is asserted in the 

following incident: before entering the house, one family member must make the sign of the 

cross on the frame of the main door. This is to be repeated every year. 

 

The dawn of Easter Sunday finds Greeks grappling with skewers and charcoal and a whole 

lamb waiting to be spit and suspended over the fire. Hundreds of thousands have travelled to 
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their ancestral villages to attend family gatherings and feasts. Music and drink complement 

the mood of the day. Only the really devout ones remember the association of the roast lamb 

with Jesus’ sacrifice. The mournful rituals give way to the happy ones and, in people’s 

consciousness, the psychological dimension of the resurrection, the defeat of death to life is 

prevalent in the joyful mood of the day. 

 

1.3. “Ellinochristianismos”– Greek Christianity 

At this point, a short look at Greece’s history would help introduce the following argument: in 

the nineteenth century Greece, Orthodoxy was intertwined with Greek national identity. For 

instance, Annunciation Day, a religious celebration, became the Greek national holiday and 

was made to coincide with the commemoration of the Greek revolution (1821) against 

Ottoman rule and the liberation. For more than 200 years, the 25th of March has signified for 

the Greeks two pivotal events: the religious Annunciation and the outset of a revolution that 

effected the creation of the independent Greek nation state. It is important to note that the 

church played a considerable part in Greece’s successful struggle for independence. But the 

fusion of Greek national identity with Orthodoxy is even more salient in the term 

“Ellinochristianismos” (Greek Christianity) which emerged in the mid-nineteenth century in 

official venues, in discussions and speeches made and diffused by clergy, academics or 

theologians (Roudometof and Makrides, 2010). The concept “Greek Christianity” demarcated 

in the Greek collective memory the close relationship between religion and national identity 

and this holds until today. 

 

Religious commitment may be declining: in Greece, like in other Central and Eastern 

European countries, only 10% of people have been found to attend church at least weekly 

(Pew Research Center, 2017). Yet, the concept of “Greek Christianity” still lingers on, 

manifesting itself in the various embraces the Orthodox Church and the Greek state engage in. 

The fact that religion and national identity are closely linked is also attested by a Pew 

Research Center survey (2017) that reports in Greece today three-quarters of the public (76%) 

says that being Orthodox is important to being “truly Greek.” 
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2. THEORETICAL FRAMEWORK 

 

The themes that are investigated in this research are primarily entwined with the role of 

religion in times of crisis.  

2.1. Prayer and stress management 

In this paper, prayer will denote a religious expression, since it “is deeply rooted in formal 

institutions” (Ladd and Spilka 2013, cited in Pargament, 2013, p.293). Praying, has been 

found to be used by individuals to confront stressful situations; Lawson and Thomas (2007) 

argue that praying was, among other, a religious and spiritual strategy employed by natural 

disaster survivors in order to cope with adversity. So the question that is raised here is 

whether the pandemic enabled people to utilize praying, possibly more often than before, as a 

means to connect with the divine and perhaps gain a sense of control. Coercive self-isolation 

was for Greek people a cause of discomfort and stress. The new telephone line that was 

introduced (10306) for “empowerment and psychological support” was met with huge 

response in accordance with the reputable newspaper “To Vima” (April 4, 2020). Among 

stress-reducing techniques, praying came eighth in an APA review (2008); yet, seventy-seven 

per cent  considered it the most successful stress management strategy (Ladd and Spilka, 

2013, cited in Pargament, 2013, p.300). Vance et al., (2011, p.103) found spirituality and 

religiousness to act “as buffers to life stress” in that they “provide purpose and meaning in life 

[…] as well as bolstering feelings of inner resources and connections to others”. Psychologist 

F. Walsh (2006, cited in Pargament 2013) demonstrated that faith can be a pillar on which rest  

a family’s shared beliefs that will help it go through adversity and cope with what is beyond 

control. Therefore, one of the themes the research sets out to explore is whether faith can be 

one valuable resource which assists people in becoming more resilient.  

However, those who do not adhere to a specific religious denomination may find praying 

unnecessary and might opt for meditation instead. The term meditation signifies “some type 

of intentional control of the mind and body to enhance the biological, psychological, social or 

spiritual functioning of the individual” (Wachholtz and Austin, cited in Pargament et al., 

2013, p.311).Shapiro and Walsh (2006)argue that meditation enables individuals to surpass 

mental health problems such as depression and anxiety. In this light, it becomes an issue for 

exploration whether meditation was employed as a strategy and if it was proven helpful under 

adverse conditions. 
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2.2. Closed Churches and Resilience  

Attitude towards closed churches and consequences of absence of religious and 

congregational involvement on resilience of Greeks is another theme. Resilience, according to 

Walsh (2003, 2006 cited in Pargament 2013, p.193) is manifested in properties such as 

“meaning making, hope, courage, perseverance and transcendence”, all of which can be 

promoted by spirituality. The issue of resilience and how this was sustained appears salient. 

What happened at Easter 2020, namely celebrating it without the strong presence of the 

Orthodox Church is unprecedented even more so if one takes into consideration that fifty-nine 

per cent of the Greek population say that religion is “very important” in their lives (Pew 

Research center, 2017). Contrary to what Helland (2005) refers to as valid in the Protestant 

world, for Greek Orthodoxy the Church and the priesthood are “considered an important 

intermediary between the people and their religious practice”. For the community the local 

church building is the focus in Easter rituals and attendance is higher than usual especially 

among older congregants. This brings us to another issue that the research inquires into, 

which is online religion.  

 

2.3. Online Religion  

In this paper online religion refers to the practice of allowing people to participate in religious 

activities not only on the Internet (Helland 2005) but also through technologies in general (i.e. 

watching service on TV, listening to it on the radio or even on the landline). 

Alternatives that offer congregants religious interaction through the media are not apparent in 

Greece for the time being. The official religious sites that do operate, among which the site of 

the Church of Greece and the Facebook page of the Holy Synod, offer basically “religion 

online” (Helland, 2005) which is designated as providing information but not allowing space 

for participation or interaction. In 1996, Stephen O’Leary foresaw that religion online would 

effect a revolutionary impact on religious beliefs and practice (Campbell 2012, p.64). It is  

a topic of interest whether this will apply in the Greek context. In the period under study all 

services and rituals were materialized behind closed doors and were simultaneously broadcast 

on radio and TV, thus Greeks were enabled to engage in “online religion”. Likewise, before 

the coronavirus crisis Greeks had only a few chances for participation in “online religion” 

since they were offered the chance to follow the Sunday service once a week either on the 

radio or on TV. In this respect, Campbell (2012, p.68) is corroborated in contending that 

religion online and online religion take place mostly in the Western cultures. But after Easter 
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2020, new religious practices may emerge in the immediate or the more distant future. 

Considering the aforementioned statistics, the need for the Orthodox Church to be operating 

in ways other than the traditional ones in the course of the lockdown was seemingly high. 

Certainly one must take seriously into account that online technology use and choices cannot 

be separated from offline activity since the latter shapes online beliefs and practices (Ibid). 

This connection between offline religious practices and online religion in the Greek context of 

Easter 2020 is an area of research and will be discussed in the next parts of this thesis. 

 

2.4. Hygiene and Holy Communion  

Hygiene and Holy Communion is also a research theme in the present paper. The Orthodox 

Church’s announcement which confirmed the safety of the Eucharist raised a lot of debate in 

the media (Carassava, 2020); their statement was regarded as contradicting the experts’ 

guidelines which were firm and categorical about the ways the epidemic is transmitted. It is 

worth noting that the Holy Communion is distributed to all communicants from the same 

spoon. The Reverend Father Stylianos Muksuris (2017) contends that chances of contracting  

a disease are from very low to non-existent. Still, the emergence of dichotomy of opinions is 

evident: it can be seen from a spiritual perspective, thus sacred, or from an experiential 

perspective, thus potentially likely to transmit microbes. 

 

2.5 Epiphany  

Another interesting argument concerning spirituality, and a parameter that I look out for in 

this research, is that “a serious crisis can be an epiphany” (Tedeschi and Calhoun, 2004, cited 

in Pargament, 2013, p.193), namely an experience that will open new perceptions and reveal 

to the individual new, spiritual dimensions that may lead to a review of life’s goals and 

objectives and a new prioritization. Subsequently, it is an objective of this work to explore if 

the pressure and stress situation of the Covid-19 crisis may have had a positive impact on 

participants. Vance et al. (2011, p.104) reported a high percentage (44%) of HIV older adult 

patients considering their disease to be “a blessing in that it helped them to dig into their 

spirituality and forced them to confront the issue of God’s purpose in their lives”. Admittedly, 

it was not only a time marked by anxiety and stress but a circumstance that gave rise to 

existential fear as well. It is a scope of this work to explore whether the insights of those 
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patients, carrying, admittedly, a serious disease, are comparable with these of the informants 

who experienced the threat of a serious pandemic.  

 

 

3. METHODOLOGY 

 

This paper uses qualitative research methods because the issue it addresses required the 

personal opinion and the lived experience of the people who were involved. It also falls under 

the classification of phenomenology, defined by Cresswell as being “the essence of the 

experience for several individuals who have all experienced the phenomenon” (Giorgi 2009, 

Moustakas 1994 cited in Cresswell 2014 p.42). 

 

The theme selected emerged unexpectedly when the coronavirus epidemic moved into a 

pandemic. The fear and discomfort of the first days because of the global news (and more 

specifically the news from Italy) exacerbated when the Greek government announced 

restrictions on personal freedom (March 13, 2020) as well as the closure of religious 

institutions which coincided with the month of the Great Lent leading up to Easter (April 19, 

2020).  It is estimated that in the affected countries not least Greece, the epidemiological 

circumstances combined with the strong religious connotation of those days conflated an 

unheard-of and unprecedented situation which subsequently invoked unexpected thoughts, 

emotions and behaviors. These I consider well worth exploring in association with religion 

and spirituality. 

 

3.1. Data collection 

The research is based on the data of fifteen respondents, fourteen women and one man, all 

adults between 45 and 60 years old. The age scope and the gender prevalence were selected 

based on the following argument by Wink et al. (227, cited in Pargament, 2013, p.177): 

“Levels of spirituality increased significantly over the course of adulthood, especially from 

middle to late adulthood, and more for women than men”. Additionally, in so far as gender is 

concerned, and given that the research character was religiosity-spirituality oriented, women 

are considered to be more religious than men in accordance with the Pew Research Center 

(2016), therefore their participation was considered critical. I therefore assumed that women 



15 
 

would be more amenable to the specific type of questions and likely more yielding than men, 

a preconception that was not entirely justified by my results since some of the women 

informants were rather reticent. Five of them are friends and acquaintances and two women 

are distant acquaintances selected because their contribution was expected to add to the 

diversity of the findings. Namely, these two women were chosen because their spirituality is 

known to me: one is a yoga and meditation practitioner, the other one has a chronic but not 

life threatening disease which has molded her into a humble and wise person whose 

contribution I assumed would also be interesting. The other eight are by and large unknown 

individuals. The fact that one third of informants were from the researcher's circle of friends 

was largely based on the social conditions at the time as well as on the argument held by 

Cresswell (2014, p.237) that connections between researcher-participants should not 

“influence researcher’s interpretations”. 

 

It was my intention to include respondents both from Larissa (mainland Greece) and from 

Athens. Larissa is a town of 150,000 inhabitants, once quite well-off because of land-owning 

and some industrial activity, but struck badly by the financial crisis of 2008. Still, the crisis 

enhanced the coffee commerce and the opening of numerous cafes. The inhabitants are 

regarded as easy-going, since living conditions are quite relaxed and citizen-friendly. They are 

also religious, a lot of them deriving from nearby villages, where church attendance is high 

and Sunday schools flourishing. Athenians are described to be leading a hectic life, in a mega 

city, crowded and noisy, where preoccupation with livelihood and commuting takes up the 

biggest part of the individual's day. Alienation, fewer chances to contact nature; long distances 

to cover in order to meet family and friends are some characteristics of life in Athens. The 

latter are some of the reasons why the inhabitants of the capital were very much impacted by 

the social distancing measures. Finally, one respondent lives temporarily in Chania, Crete, 

which is an historical town on the coast, around the same size as Larissa, with tourist 

attractions and very friendly people. 

 

I ought to clarify from the beginning that this research, although it aspired to, was not carried 

out in the field on account of the safety measures aiming to halt the pandemic. It should be 

noted that the period under consideration (namely, not only the period under study but the 

data collection time as well) was a lockdown, meaning that people had to adhere to the 

imposed social distancing measures and the quarantine. One bright exception was the last 

respondent, a friend, who was interviewed viva voce (see below). For the rest, it was 
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impossible to meet in person and have face-to-face interaction unless one breached the safety 

measures. Subsequently a way had to be found to ensure that they would describe their 

personal experience as best as possible. Therefore, one limitation I had to face from the outset 

was the inability to contact participants in person and engage in face-to-face conversations. To 

address this limitation, I had to make use of the options of e-mails, through which I sent 

respondents questionnaires, as well as the telephone and conversation on Skype or Messenger. 

Although I am skeptical of the accuracy of the following remark and I am a proponent of 

face-to-face interaction, I was convinced that Kirchher and Charles (2018) argument that 

“technology means face-to-face interviews are no longer required” would constitute a 

practical alternative. Furthermore, scholars such as Vogl (2013) and Novick (2008, cited in 

Kirchher and Charles, 2018, p.4) claim that “evidence is lacking that [telephone interviews] 

produce lower quality data”, and have “highlighted the benefits of using Skype for semi-

structured interviews”. I am aware that without these limitations interaction would have been 

more lively but the given situation called for compliance with the restrictions. 

 

3.2. Snowball sampling 

Eight respondents were introduced to me via snowball sampling through a close relative’s 

professional venue. Snowball sampling is referred to as “a sampling method in which one 

interviewee gives the researcher the name of at least one more potential interviewees” (Patton 

1990, Atkinson and Flint 2001, Cohen and Arieli 2011, Bhattacherjee 2012, in Kirchher and 

Charles 2018, p.1). In my case, the person who made the recommendations did not participate 

in the research, he only provided a respondent who, in turn recommended the rest. The only 

male respondent was not originally meant to be recruited but on seeing the questionnaire he 

expressed the desire to do so he was accepted. Eventually, his data proved very yielding. 

Given the quarantine situation and my determination to address the research to strangers 

primarily, it was a way of ensuring the construction of a sampling frame. Of the eight reach-

outs, six were complete unknowns and the other two were people I have scarcely met. In 

retrospect, I tend to think that even if circumstances had been different (no lockdown), I might 

have opted for the same sampling method, on the grounds that I would have preferred to stay 

away from the circle of friends in order to address and investigate a totally unknown segment 

of the population whose religious affiliations were unknown to me. On the other hand, by 

reason of the lockdown and the home confinement I was not free and able to contact people 

other than the ones through the gatekeeper so the alternative of friends was a reasonable 
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solution. On further reflection, it was a valuable opportunity to discuss with them details 

about religious matters under such difficult circumstances. All eight reach-outs are university 

graduates and colleagues with the gatekeeper, working in the finance sector, based in Larissa, 

Greece. The other seven respondents are also university graduates except two friends who 

have received vocational education, based in Larissa, Athens and Chania. 

 

Furthermore, four respondents who belong to my circle of friends were contacted and 

interviewed on Messenger, Skype or the phone shortly after they had received the 

questionnaire. It is worth noting that, contrary to my original belief that the scope of the 

conversations held on Skype or Messenger would not be as broad as it would have been if 

they had taken place face-to-face; I realized that some of them were very eloquent and 

informative. The fifth one was interviewed face-to-face at my place after the lockdown had 

been lifted while we both saw to it that appropriate distances were kept. The two 

acquaintances were contacted by me on Messenger and the questionnaires were sent to them 

either on Messenger or by email. In general, the questionnaires were sent to respondents by 

email. Prior to that my relative briefed two of them on the content of the questionnaire 

without explaining in detail the scope of the research; these two people then forwarded the 

questionnaire to three others who led me to another three. Then the completed questionnaires 

were mailed back to me and I sent back a thanking email. Both the questionnaire and the 

conversations were carried out in Greek and translated into English. 

 

Understandably, the richness of the data I received differed from one respondent to the other. 

Regardless of the personal relationship, some answers were considerably richer in content and 

more vivid than others, giving the impression that the individual was glad to share her/his 

views, some admittedly quite personal. In those cases that the answers were taciturn I was at 

first too reluctant to recontact the individual. On further reflection, though, I contacted four of 

them by phone to ask for clarification, and they eagerly replied, except for one respondent 

who did not answer my calls. The nature of the research could be described as sensitive on the 

grounds that talking about religious beliefs and more particularly habits may render people 

hesitant.  Therefore I was concerned as to how the questionnaire would be received and what 

impression it would make. I was not certain whether informants would agree to participate 

and if so, whether they would be ready and willing to share personal information. 
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For most of the informants via snowball sampling I knew nothing about their religious 

affiliations. However, Orthodox Christians make up of ninety per cent of Greece’s population 

according to the statistical data (Pew Research Center, 2017). The practice of not baptizing 

children into Orthodoxy is quite rare and occurring only lately in Greece. Therefore  

I assumed they were Christian Orthodox, as is the case for most Greeks their age. In the book 

“Recent social trends in Greece 1960-2000” the authors Charalambis et al. (2004, p.694) 

contend that “the Greek Orthodox church appeals to almost ninety-seven per cent of the 

population” and argue that the concepts “Greek” and “Christian Orthodox” are thought to be 

closely entwined.  

 

3.3. Transparency 

 

Tuval-Mashiach (2017) argues that validity and reliability are not as much the desired in 

qualitative research as is transparency. The researcher takes on the responsibility to convey to 

the readers the procedure s/he followed for the collection, analysis and interpretation of the 

data. In  this paper the reader will likely find most of  the elements that s/he deems significant 

for transparency: the disclosure of all relevant research processes, the detailing of every 

aspect of data collection (see above) and the rules used to analyze the data as well as 

quotations of excerpts of textual data (Tuval-Mashiach 2017, p.128). 

 

3.4. Researcher’s role, Reflexivity and Ethical Considerations 

 

As far as my own position in the research is concerned, I would consider myself an insider.  

I am Greek Orthodox as all my participants, close to them in age; therefore, I assume we share 

the same social capital. On the other hand, the fact that we are infiltrated by the same culture 

does not entail that I am part of their own subculture. Not knowing eight participants 

personally made me feel very much like an outsider because I could not envision what they 

would think of the questionnaire and whether they would be prepared to answer it. But I 

believe the same applies to them. My position as inquirer, the one who poses questions, may 

have resulted in some of them turning a little reserved. If they had some information about 

me, apart from the fact that I was conducting the research, they might have chosen to 

elaborate more on their replies (here I am referring to five participants). 
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Tuval-Mashiach (2017) posits that the inquirer must also be reflexive, namely s/he must be 

critically self-aware of her/his impact on the research. Being Greek myself and Christian 

Orthodox by baptism, I could not contend that I was completely objective towards my 

respondents and their recounts. I was the only interpreter and tend to think of myself, 

naturally, as knowledgeable of Greek Orthodoxy as well as one who regularly criticizes the 

Orthodox Church for being conservative and backward looking at times. This stance of mine 

might have nuanced the interpretation of my findings. Besides, Robert Coles (1997, p.13) 

argues that taking stock of others entails a “mix of the objective and the subjective [which] is 

a constant presence and […] a constant challenge”. 

 

Having revised the collected data several times I may have formed particular dispositions and 

preferences towards my respondents the way Schwandt (2007) refers to it. It might appear as 

if I have not done justice to all of them but the fact that some were a lot more eloquent than 

others resulted in this: some were more “present” whereas with others I had certain difficulty 

making their voices heard because their answers were quite short. The taciturn ones may have 

felt that the questions pertained sensitive matters that they did not wish to disclose. 

 

To ensure that ethical standards were observed, the following steps were taken: first, 

informants' anonymity was secured, and nowhere in the research are their names to be found 

as all informants have been assigned pseudonyms. Second, they were free to decide whether 

they wanted to participate, and they had the freedom to decide what and how much to say.  

I acknowledge that the content of the questionnaire may have appeared to some of them rather 

sensitive but Greek people are open about religious matters and they won't hesitate to speak 

their mind and talk about their religiosity. In the event of objection, they would be explicit 

about it. Fortunately, there were no objections from informants, although some were more 

eloquent and yielding than others. Moreover, on the front page of the questionnaire I laid out 

all the relevant information as well as the main research question so that informants would get 

immediately an idea of the content in order to take their time to think and make a decision. 
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4. DATA PRESENTATION 

 

Before I proceed to the presentation of the data I would like to highlight certain characteristics 

of respondents. 

 

4.1. Participants’ profile 

The following table contains some factual information about the informants (religious 

denomination by baptism, age, and residence), the pseudonyms I have assigned and an index 

pertaining to their overall church attendance habits, as they identified it in the questionnaire. 

Participants who claimed to attend church almost every Sunday were marked with “yes”. 

Those who claimed that they do not feel the need to attend but nevertheless describe 

themselves as believers fell under the category “no” (not attending). Two participants 

identified themselves as religious and attending (“yes”) but they belong to other 

denominations (see below). 

 

Respondents’ 

Denomination 1 
Pseudonym Practicing 

Church 

Attendance 
Age Residence 

R1 C.O. Maira C.O. no 59 Athens 

R2 C.O. Markella Buddhist 
yes, the Buddhist 

centre 
56 Athens 

R3 C.O. Ariel C.O. yes 50 Larissa 

R4 C.O. Rania C.O. yes 55 Larissa 

R5 C.O. Sonia C.O. no 56 Larissa 

R6 C.O. Lakis C.O. no 47 Larissa 

R7 C.O. Katia Christian2 no 48 Athens 

R8 C.O. Alina C.O. no 58 Athens 

R9 C.O. Nassia C.O. no 45 Chania 

R10 C.O. Chloe agnostic no 56 Athens 

R11 C.O. Diana C.O. no 51 Larissa 

R12 C.O. Thea C.O. yes 45 Larissa 

R13 C.O. Afroula C.O. no 47 Larissa 

R14 C.O. Nike C.O. yes 58 Larissa 

R15 C.O. Antonella Evangelical 
yes, the Evangelical 

Church 
60 Larissa 

       

         Table1. 
 
1 by baptism  
2 the respondent objects to “Christian Orthodox” and calls herself just “Christian” 
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Out of a need to credit  respondents but also to assist the reader in better understanding each 

of them I decided to give them an attribute (in addition to their pseudonym) that I considered 

resonating the overall image they conveyed through their responses. 

 

Pseudonyms Attribute 

Maira the Empathetic 

Markella the Buddhist 

Ariel the Sinner 

Rania the Burning oil lamp 

Sonia the Ambivalent 

Lakis the Philosopher 

Katia the Yogi 

Alina the Grateful 

Nassia the Anguished 

Chloe the Coward Agnostic* 

Diana the Cheerful 

Thea the Tolling bells 

Afroula the Empty church 

Nike the Immutable 

Antonella the Belonging 

                 Table 2.          *the attribute was suggested by the informant herself 

 

Maira was the one who experienced 

“sentiments of love and more empathy occasioned by the coronavirus pandemic and a deeper 

sense of understanding and connection”. 

Markella is the one whose life has been entrenched in Buddhism from a very young age 

(from 20 years old). 

Ariel’s attribute emerged when I read her answer to the question: “Did you think of it (the 

coronavirus pandemic) as an opportunity to delve deeply into your religiousness and 

spirituality and reflect on the meaning of life? What did you find to be the most important 

discovery this experience has revealed?” 

She wrote: “To ask forgiveness for my errors and sins, to become more humble”. 

Rania said she had intensely missed going to church and regretted not having been able to 

live out Jesus' Passion during Holy Week. That’s why she kept her oil lamp burning all day 

and all night long. 
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Sonia is among those who contended neither to worship nor to pray often, yet she stated 

unreservedly that she agreed that the Holy Communion would not endanger people's health. 

Lakis was given the designation “Philosopher” because the lockdown circumstances aroused 

in him issues of philosophical nature (see below). 

Katia is called “the Yogi” because she coped with the fear by doing yoga respiration and 

purification practice at home as well as on Likavittos, a hill right in the centre of Athens. 

Alina is “the Grateful” because she expressed the following: 

“I have always felt deep gratitude to God and thank Him for everything He has 

provided me with, and it is quite a lot. I thank Him from the bottom of my heart”. 

 

Nassia took the attribute “the Anguished” as she was the only one who mentioned feeling 

“real” fear especially when three close people ailed during the time under study:  a friend of 

hers who was diagnosed with Covid-19 as of the beginning of March, her mother who came 

down with pneumonia, and one more friend who was operated on after spending a 

considerable amount of time in hospital. 

The name Chloe was given to the respective participant (χλόη in Greek means green grass) 

because she claimed that to her, Easter is the rejuvenation of nature in spring. As for the 

attribute “Coward agnostic” it was her own description of her spirituality. 

Diana employed laughter to maintain a relaxing and cheerful atmosphere at home through the 

lockdown. 

Thea would have liked to be able to hear the church bells tolling all through that period. 

Afroula attended church whenever she felt the need, preferably “when it is empty of people” 

as she felt better then. 

Nike claims that “no crisis can influence my religious convictions”, and “a true believer 

neither increases nor decreases the frequency of praying” therefore she asserted that her 

religious habits remained “Immutable” in the lockdown. 

Antonella is the belonging one because she drew resilience and security on the sense of 

belonging to a congregation. She adheres to the Evangelical Church of Larissa. 

 

                 4.2. Prayer and stress management: The only thing I could do 

Praying was by far the preferred strategy employed by most respondents. Indeed, six (out of 

nine) respondents who identified themselves as not attending church, (Maira, Sonia, Lakis, 

Alina, Rania,  Nassia, Afroula, Antonella), rated praying as the means that apparently reduced 



23 
 

fear and anxiety and provided them with spiritual support. The rest either prayed with the 

same frequency as before (Ariel, Nike, Diana and Thea) or continued praying seldom (Katia, 

Chloe) or not at all (Markella). 

Praying seemed to be a solitary practice for all of the participants, except Afroula who 

engaged in praying with her kids. Sonia (who belongs to the first group) explained that she 

feels fear every day, not just on account of the coronavirus, therefore the only thing that is left 

to her is praying. Nassia (also in the first group) refused several invitations to participate in 

online meditations as she 

“…had a concrete need to pray, not to meditate, despite having 

meditated in the past and not being biased against it”. 

Nassia’s experience was perhaps a little gloomier than the rest as she mentions being alone.  

But the insights she gained with regard to her religiosity were important for her: 

“I came to realize that the only thing I could do (if anything) for my 

people who ailed was pray. Even if I know very well that it was 

something that helped me, more than them”. 

Antonella reported devoting more time to reading the Bible. Here is her narration related to 

praying in the absence of institutional religious practice which shoes how some houses of 

worship, in this case the Evangelical Church, devised ways to assist their parishioners: 

“I usually pray on my own although occasionally I have prayed with 

another congregant together on the phone. Still, during the lockdown, a 

member of the congregation created an application which enabled those 

without an internet connection to listen to the Sunday sermon on their 

landline. I did it three or four times and it helped and encouraged me a 

great deal. It provided me with a different perception of reality, namely 

that one can derive something from a difficult situation” 

                                                                         Antonella, the Belonging 

This narration related to praying in the absence of institutional religious practice shows how 

some houses of worship, in this case the Evangelical Church, devised ways to assist their 

parishioners. 
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4.3. Closed churches and resilience: Never mind but… I did mind 

Easter, as discussed in a previous chapter of this paper, is celebrated eagerly by Greeks as it is 

intertwined in their cultural identity, molded by history and tradition. In most Greeks’ 

consciousness, young and old, Easter is linked with the Orthodox Church and transcendent 

hymns while every single day of the Holy week is a representation of Passion play. The 

hymns and the relevant rituals have somehow infiltrated their life and are “fermented” with 

childhood memories. All informants, except Markella the Buddhist, recounted they attend the 

religious service during the Holy Week (under normal circumstances), putting special 

emphasis on their attendance at the Epitaph procession on Holy Friday and the Resurrection. 

Katia who seldom goes into church, “only to light a candle and escape the city noise”, stated 

that she always attends the Epitaph and finds the Good Friday hymns “sublime”. Rania 

explained that she intensely missed the Epitaph procession that she attends at the cemetery 

every year, “where you can have direct experience of the event”. Besides, all of them (except 

Markella the Buddhist) confirmed the family nature of the Easter celebrations. 

The following paragraphs present the participants’ reaction towards closed churches amid the 

lockdown. Here are two contradicting aspects: 

“Whatever happens, whatever they say, whatever they do, for me Easter 

will always be the same: Traditional. Greek. Orthodox” 

                                                                                Sonia, the Ambivalent 

“Fortunately, churches closed. It did not impact me in the least”   

                                                      Katia, the Yogi 

Bearing in mind that Katia claims to be Christian, I could argue that Davie’s (2017) concept 

“believing without belonging” finds its application here. 

Overall, the closure of churches and the government-imposed ban on participation in 

congregational gatherings and liturgies did not seem to frustrate informants as the 

overwhelming majority –except Sonia, Thea and Antonella – said they were not influenced, 

rather, they were determined to align themselves with the government’s measures without 

grievance and foreground health matters. Of the three exceptions Antonella expressed the 

strongest feelings of nostalgia for the church but she was quick to add: 

“I missed the Crucifixion and the Epitaph procession in my hometown.  

It goes through neighborhoods with gardens in full bloom and you are 

overwhelmed by the perfumes of spring. I also missed the Anastasis at 
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my childhood parish as we used to go there with my family. Above all,  

I missed my mother”. 

As for Thea and Sonia, they both expressed anger and resentment at being forced to not 

attend. Interestingly, most participants did not mind praying at home with Alina saying: 

“I felt relieved for not having to get dressed up to go to church. Instead, 

I was free to observe the rituals at home, in my living room, relaxed. 

You see, the way I see it, my house is a venue of worship, too”. 

However, the majority of the participants stated that they would have gone if they had had the 

chance, making sure they would take every precaution e.g. not kissing the holy icons, keeping 

distance or staying outside and listening to the service in the church yard. Ariel’s replies were 

somewhat  puzzling because at first  she said “No, I didn’t mind the church closure, it did not 

impact me, I abided by the rules and restrictions”,  but in a later reply she confesses she 

found the period of church ban a rather short one, otherwise: 

“...my need to go to church would have turned into a tidal wave”. 

Lakis' account was evidently empathetic: 

“Personally, I was not impacted (by church closure) but you could feel 

the difference in the air. A friend told me that his ninety-year-old 

grandfather burst into tears because he could not go. This particular 

incident affected me an awful lot. I felt that someone wanted to express 

their religiosity in their own way and there was no way they could do 

it”. 

Empathetic concerns of the kind were expressed by more participants. Markella was 

understandably not affected by closed churches but was nevertheless “sad because I could 

feel the sadness of so many others for whom the church is so important”. Similarly, Maira 

sympathized with all those who “want to be near the church these days but are deprived of 

it”. Afroula was particularly eloquent sharing her empathy in the following: 

“Church closure, although it occurred for specific reasons, had a huge 

impact on a sizable number of the faithful who wished to experience the 

culmination of the Passion play and feel the piety of these days, even if 

that meant breaching the prohibitions”. 
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Yet she added that she was determined to respect the experts’ instructions because they “were 

working hard to avert the collapse of the national health system”. Chloe on the other hand, 

when asked about whether she would go to church if they had been open, said: 

“I don't know. I would like to see the Epitaph all decorated, certainly 

not in the crowding, though. On the afternoon of Holy Saturday I 

walked past the church. Its door was closed. The place was silent. 

Someone had left a bunch of flowers outside the door. I was moved”. 

Apparently, the church, the actual building with the actual clergymen, is likely entwined with 

Greeks’ religiosity, be it strong or less strong on the grounds that many respondents expressed 

homesickness for the lived experience of the church when they contended they would have 

gone. The hierarchical functioning, the one-to-many traditional model still holds fast, it 

seems. To paraphrase Helland’s (2005) words, the Church and the priesthood are considered 

an important intermediary between the people and their religious practice. But the fact that 

they found ways to “do religion” (Helland, 2005) without church or priesthood perhaps 

signifies that the lockdown period shaped people’s attitudes into becoming more amenable to 

online religion. Still, this is to be seen in the future. 

 

4.4. Online religion: Anastasis in my living room 

Eleven respondents out of fifteen mentioned following the liturgies on TV and the internet 

during Lent and Holy Week (although frequency was not defined) and the same eleven 

confirmed they did it either on Holy Friday or Saturday, or both.  Of them, nine reported they 

adhered to the message that had gone around the social media several days before: On Great 

Saturday night when the time drew near the Anastasis and the Gospel excerpt from Mathew 

was about to start, they put on all the lights in their balconies, verandas or gardens and at 

midnight they went out with their lighted candles and chanted the Resurrection hymn. Those 

who attended described it as a very powerful moment, on the one hand because the group 

chanting of “Christ is risen” coming from voices in the air all around was an empowering, 

moving experience, on the other because the view from neighboring balconies was almost 

ecstatic, like a sea of little lights. One respondent, Nassia, was alone in front of the TV 

watching the liturgy when at exactly midnight she received a video call from her parents who 

were out singing “Christos Anesti” with a host of people from next door balconies. 
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Alina gave a very vivid description of Great Saturday night a little before 23:55 when : 

“I took two candles from my chandelier, just plain candles not Easter 

ones as I didn't have any, I lit them and my husband and I watched the 

Resurrection on TV exactly as we would have done if we had been at 

church, being fully aware that we were at home. While we were 

watching, candle in hand, we stood upright in utter piety”. 

Online religion acted as a substitute for church attendance for the informants, although they 

avowed it was not as satisfactory as being in church. 

Notably, Lakis, a non-attendant, who admitted not having been to church since Easter 2019, 

recounted how he turned on the TV five minutes before midnight in order to watch the 

Anastasis. Interestingly, Markella the Buddhist and Chloe the Coward agnostic described 

practicing online meditation, which greatly helped them sustain good spirits and resilience. 

“One impressive change for me was that the Buddhist Centre in Greece, 

of which I am a member, started  collaborative meditation conferences 

via Zoom as of the first week of the lockdown, so members from across 

Greece could sign in every afternoon. Next a meditation team was 

formed, comprising members of practitioners from the Balkan 

countries. Furthermore, my Buddhist teacher was leading a team of 

group meditation as of the first week via live streaming. The fact that 

meditation and contact with my friends was sustained through Zoom 

was very pleasurable. In fact, contact among centre members was more 

regular, for all of us. And communication, at discussion level, during 

the time we shared online, became a lot more substantial” 

                                                                            Markella the Buddhist 

Chloe stressed how she “looked forward to these live streaming sessions” in order to replenish 

herself. Markella, too, highlighted the joy and feeling of companionship she received from 

group online meditation. All four meditation practitioners (Markella, Maira, Chloe and Katia) 

remarked that the abundance of free time was one reason why they extended the duration of 

sessions. 
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4.5. Epiphany: The benevolent side of a ravaging pandemic 

This section deals with the effects of the crisis on participants’ religious or spiritual life. These 

were assessed in relation with the most significant insights they gained after forty-two days in 

lockdown. In the replies issues of existential nature are foregrounded by participants and all of 

them are intertwined with a spiritual awakening. Antonella the Belonging expresses it as 

follows: 

“Certainly I reflected on my spirituality and my purpose in life but let 

me give you an answer from one of Paul's epistles (Corinthians, chapter 

4, 7) where he says the human body is weak and fragile like  

a cockleshell but the Lord's extra abundant force operates inside it”. 

Lakis the Philosopher replied the following: 

“I reflected more on the meaning of life. I became more preoccupied 

with the temporality and the inherent frailty of the human existence. My 

point of view was and still is that man is just an infinitesimal part of 

eternity. We are “Dust in the wind”, as the old Kansas song goes. 

However, never will we be able to accept this. Albert Camus wrote: 

“Against the paradox of life, I will juxtapose my boldness, hope and 

rebelliousness”. 

Similar thoughts were made by Markella who, overwhelmed by the number of deaths in Italy, 

thought “very seriously” about her own death and the fact that humans take their own life for 

granted and regard it as eternal and indestructible. Besides, Thea also expressed her 

realization as follows: 

“I felt, more than any other time that, at the end of the day, we do not 

define what tomorrow brings us”. 

Maira the Empathetic looked inside herself to draw resilience: 

“It was an opportunity for all of us. Personally, I turned inside to 

search for my inner resources so as to help myself and my child. To 

reflect on the meaning of life which, I concluded, was already known to 

me. Namely, that human relations is the most essential and that, without 

them, humans will never be integral”. 
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Nassia recounts she discovered “a deeper need for faith” as well as a sense of “getting closer 

to what we call the divine”. She goes on: 

“My logic understands atheism very well but I think it has nothing to 

offer in difficult times like these, no appeasement at all. So perhaps  

I moved towards faith out of utilitarian motives”. 

Sonia stated that her faith was strengthened and consolidated while Katia talked of “more 

transparency”. Chloe, Afroula, Maira, Diana and Nassia appeared to arrive at a deeper 

evaluation of human relationships as they made extensive reference to the pleasure of 

interacting and sharing with their loved ones and stressed how much this helped them to pull 

through. Finally, Alina discovered that the absence of church was not an annoyance; on the 

contrary, it was an opportunity for her to “keep the essence without the ritual”. 

Alina’s statement clearly suggests -and it seems obvious in her overall attitude- that the 

absence of standard institutionalized religious practice did not prevent her from experiencing 

the “lived religion” (Helland, 2005), rather she celebrated in ways that she deemed 

appropriate and deferential by engaging in  online religious activity. 

Insights also encompassed more appreciation of nature and strengthened family bonds. For 

residents of Athens, like Chloe and Katia, contact with nature is particularly important. 

“For me Easter was all around merely because, like every year, I could 

see the flowers of the bitter orange trees outside my door and smell 

their fragrance in the air” 

                                                                      Chloe, the Coward Agnostic 

Katia, on the other hand, shared her preoccupation with environmental pollution and 

appreciation of the unprecedented peace and quiet of Athens, which had turned into  

a beautiful, serene (and seemingly deserted) megacity. 

The issue of family bonds is present in the following reply: 

“I was worried about the contingency that one of my family members 

might need to be hospitalized and I would not be able to be there for 

them. I was tormented by such thoughts but tried to dismiss them and 

look as cheerful as possible. I had to hide my fear and laugh. My 

laughter made a circle, my husband and little girl laughed too and thus 

the laughter returned to me!” 

                                                                                    Diana, the Cheerful 

Avowedly, the stressful circumstances turned people resourceful. 
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4.6. Hygiene and Holy Communion: A contested issue 

This section assessed the participants’ attitude in terms of whether they agree or disagree with 

the Orthodox Church’s official claim that the Holy Mysteries do not pose any threat to 

congregants’ health. All but four participants stated they disagree with the church’s official 

announcement. Among those who disagree, Diana argued that she wouldn’t be “less of a 

Christian” if she abstained from Communion for some time, since “Jesus is inside us”. 

Maira, who had explained from the outset that she has “deep Christian faith” but is not 

religious, expressed her reserved attitude on the matter as follows: 

“I am skeptical, we don't know if it’ true. Perhaps my religious faith is  

not strong enough for me to agree with the church. Anyway, I separate 

religious from Christian faith”. 

Markella the Buddhist expressed it as follows: 

“You may say it’s none of my business but, to my mind, throughout the 

ages there has been evidence that miracles happen, therefore, in theory, 

one may drink the Holy Communion without contracting or transmitting 

a disease. But my impression is that they are very rare”. 

Finally, of the four ladies who agree with the church doctrine (Ariel, Thea, Sonia and Nike) 

the first two were very laconic, yielding a mere “I agree” whereas the last two were 

especially outspoken. Here follow Sonia’s and Nike’s replies: 

“I agree. We are more endangered by those who allegedly care for our 

health and terrify us on a daily basis”, 

alluding to the government officials who came on TV every afternoon at 18:00  to update 

people on the pandemic and announce measures and restrictions. 

“I strongly agree. The Communion heals, it does not infect. It has been 

proven through the centuries that no disease has ever been transmitted 

via the Communion. Something unthinkable and inexplicable for the 

scientific community. Fortunately, I do not align myself with them, 

rather, with what has been proven in practice”. 

The spiritual perspective is evident in both respondents’ testimonies to whom the possibility 

that the content of the chalice might harm the faithful is absolutely excluded. Their faith has 

provided them with such resilience that, even in the middle of controversy, they remain 

“immutable”. 
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5. DISCUSSION 

 

Some information about participants’ profiles is necessary before I proceed to the discussion 

of the collected data. All are Christian Orthodox by baptism which, in Greece, is common 

among people over 45 years old. If I were to define the two poles on the axis of religiosity and 

place “religious” on one end and “unaffiliated” on the other I would have most respondents 

towards the former and perhaps none towards the latter. Five participants would actually sit on 

the “religious” indicator, as they defined themselves as church goers and their replies were 

colored with faith and connectedness to the Orthodox Church rituals and rhetoric. On the 

other end of the axis I would perhaps place the Buddhist who is indeed totally unaffiliated 

with the Orthodox Church. In fact, she identifies herself as “completely” or “strong” 

Buddhist, if I may borrow the term from Ahlstrand (2006, p.219). However, I would not 

assign this place to the “Coward Agnostic” who, despite identifying herself as such, observes 

rituals, not least Easter ones. In what follows, my interpretation pertains to the fourteen 

participants and reference to the Buddhist is made separately. 

 

Even though not all participants speak explicitly of faith in God, when it comes down to  

a stressful situation like the one under study, they manifest a religious commitment in the 

form of prayer in order to come to terms with it. Praying was found to be the number one 

coping strategy employed by participants in the time of the pandemic, and this was done 

individually except in one case who prayed together with family. Praying seemed to have 

acted like “a buffer to life stress” (Vance et al. 2011) and to have assisted people in coping 

with fear and gain some sort of control over a situation that was admittedly beyond control. 

Besides, in accordance with another survey on religious commitment of Europeans conducted 

by the Pew Research Centre (2018), Greece ranks fourth most religious country out of thirty-

four and holds ninth place with regard to the frequency of praying, as twenty-nine per cent of 

the population claim they pray every day. 

 

Researchers Finney and Maloney (1985, cited in Pargament 2013, p.296) supported this in 

their argument that “petitionary prayer helped reduce frustration and increased positive 

adaptation to novel contexts”. Petitionary prayer was, naturally, most employed on the 

grounds that participants were concerned about a serious health threat, for themselves or their 

loved ones, as well as the seemingly huge threat over the country and the whole world. 

“Death, whether individual or collective, is the most inescapable trigger”, argues Davie (2007, 
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p.53). Thus, for almost all of them their prayers encompassed not only family but also 

hospitalized individuals and professionals who were dealing with the virus. Praying was not 

new to participants; those who engaged in it contended that they did it before the pandemic: 

nine, (eight women and the man), prayed from quite often to very often. Five prayed seldom 

or very seldom. The Buddhist practiced meditation very often. Here we should consider the 

significance of gender which is also captured in one of the Pew Research Center’s surveys 

(2016) whose results show that “women pray daily at higher rates than men” and Greece 

comes first with a gender gap of twenty-five percentage points. Yet, the sole male respondent, 

a non-attendant, confirmed praying every day.   

 

Davie (2007 p. 141) contends that we can derive a lot about the role the institutional church 

continues to play in individual or community life by looking at it in times of “personal or 

collective crisis”. In the lockdown period one has to examine the role the church did not play 

since it was shut down, or, to put it differently, the role the Orthodox Church did play because 

of its absence. Among the responses, those who come from non-attendants (attendants’ 

responses were fairly  predictable) are the most interesting because it is they who confirmed 

they felt the need to substitute the lost ritual with a practice at their home that simulated it 

and, in any case, filled the vacuum. Easter 2020 regained its religious face to a certain extent 

in respondents’ private life. 

 

The mass media occupied a rather significant place in Greeks’ religious life as eleven 

respondents out of fifteen claim to have followed religious service on TV or the Internet as 

well as on the landline (one respondent). However, for three non-religious participants (the 

Buddhist, the Yogi and the Coward Agnostic) the media were the means that provided them 

with the opportunity to express their spirituality through collaborative meditation practice. 

While it is true that the Orthodox Church has long been deploying the TV for the showing of 

the Sunday mass, it has not opened itself to further employment of technology as is the case 

with collaborative yoga and meditation practice that reached Greece from the West on account 

of the lockdown. Even though numerous Greek Orthodox associations can be found online, 

they fall under the classification of religion online (Helland, 2005), but there is no organized 

scheme that will provide joint religious online practice and support to the faithful in times of 

crisis, i.e. online religion (Ibid).  
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In Campbell’s book “When religion meets media” the author makes reference to technology 

believed throughout history to be a skill or process that counteracts religion. Campbell (2010, 

p.4) argues: “this continues to be an overarching characterization in contemporary times that 

religious groups and institutions are innately suspicious of technology and thus typically 

reject or strongly resist new forms, especially media technologies”. Her remark may seem 

outdated in 2020, but it certainly illustrates fully the reluctance of the Greek Orthodox Church 

(in Greece) to employ technology. On the other hand, Helland (2005) confirms the existence 

of at least nine official religious websites originating in the USA, which asserts the long 

employed modernization techniques of official religious organizations in the West. A Pew 

Research Center survey mentions that almost two-thirds of “wired Americans have used the 

Internet for spiritual or religious purposes” (Hoover, Schofield, Clark and Rainie, 2004, cited 

in Gauthier and Uhl, 2012). In my research, the sole religious organization operating online 

was the international Buddhist center which, as we saw in one respondent’s testimony, 

adopted technology in very effective ways to bring together adherents in times of crisis and 

allow them to keep in touch with and draw resilience on the community. I may add to this the 

Evangelical Church of Larissa that offered hearings of the Sunday sermon via the landline. It 

is true, at least one bishop asked the government to allow the streaming of services on the 

internet but the joint ministerial decision did not accommodate it. It stipulated that services 

would take place on the specific days and times behind closed doors, without the 

congregation, which is what happened eventually.  

 

The issue of religious interaction on the Internet is quite new for the Greek environment and, 

as we saw, is introduced by organizations outside the official religious institutions. Seeing that 

it was warmly embraced by individuals perhaps the Orthodox Church could consider offering 

more online religion opportunities, not just TV viewing, by creating relevant official church 

sites that will encourage religious activity on the web in the future. Such an innovation would 

likely entail the sidelining of priesthood and potentially raise objections. It also means that a 

high percentage of the faithful, old people, will probably have neither the facilities nor the 

knowledge to engage in online religion. Only time will tell. 

 

Nonetheless, I should note that nine respondents admitted missing the church venue. The 

easily said “I didn't mind closed churches” received different hermeneutics along the way. 

One informant, who aligned herself with the “didn't mind” attitude, admitted in a later 

question that her need to be in church would have turned into “a tidal wave”. Two respondents 
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expressed feelings of anger for the government’s measures. The same nine respondents 

(including the aforementioned three) stated they would have gone to church if they had been 

open, explaining at the same time that they would take the necessary precautions. Conversely, 

one respondent who stated not having been impacted by church closure whatsoever is likely 

to be expressing Davie’s (2007) notion of “believing without belonging” , particularly because 

she had attested that she always participates in the Epitaph procession. 

 

Apparently, the church, the actual building with the actual clergymen, is likely entwined with 

Greeks’ religiosity, be it strong or less strong, on the grounds that many respondents 

expressed homesickness for the lived experience of the church when they contended they 

would have gone. The hierarchical functioning, the one-to-many traditional model still holds 

fast, it seems. To paraphrase Helland’s (2005) words, the Church and the priesthood are 

considered an important intermediary between the people and their religious practice. But the 

fact that they found ways to “do religion” (Helland, 2005) without church or priesthood 

perhaps signifies that the lockdown period shaped people’s attitudes into becoming more 

amenable to online religion. Still, this is to be assessed at a later stage in case the Orthodox 

Church considered the various possibilities offered by online religion in order to meet 

emerging demands in the future. 

. 

Moreover, Berger’s argument (1980, cited in Davie, 2007, p.54) that modernity has 

effectuated a change in “how we believe” (in comparison with past generations), namely that 

people nowadays choose to experience  and manifest their faith in modes that fit into and 

accommodate the demands and life patterns of modernization, seems to have found 

justification in this research. The response provided by Alina “Keeping the essence without 

the ritual” is part and parcel of Berger’s thought. In fact, not only she but also  eleven more 

respondents admitted not being frustrated by the absence of religious institutions since they 

kept praying at home, engaged in online religion and, equally important, they came out on 

their balconies to chant “Christ is risen” with their lighted candles and exchange wishes 

among family and neighbors on Holy Saturday night. Greek people saw to it that they would 

not miss the religious dimension neither the spirit of togetherness in those crucial moments, 

even in a time period of strict social distancing measures.  

 

It was a difficult time, indeed, certainly until the point when news reports and statistics 

showed that for Greece things seemed to be improving. Avowedly, the church venue in a time 
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of crisis is a “wellspring of resilience”, to borrow the argument from Walsh (2009a, cited in 

Pargament, 2013, p.193). 

 

But there is more to it; all respondents (except the Buddhist), when asked how they celebrate 

Easter every year, maintained they participate either in the Epitaph or in the Resurrection or in 

both. I would argue that the Anastasis, the culmination of Easter rituals, is entrenched in the 

Greek idiosyncrasy as a rite of passage, a ritual whereby the individual nullifies in order to 

start anew. I would go as far as to collate it with the turn of the year on December 31 when 

everyone feels they make a fresh start. Normally the liturgy comes to an end in the first hours 

of the morning, however, for a great number of people it is terminated much earlier. At 00:15, 

the moment “Christos Anesti” (Christ is risen) has been chanted for a third time, the majority 

of the parish go home in order to sit at a rich family dinner. Nonetheless, their presence at 

church even for those thirty or even fifteen minutes is a prerequisite, an indispensable 

threshold, a necessary line they have to cross in order to internalize the passage from the 

period of mourning and anticipation to the period of joy. The rite that showcases the affective 

effect of the Anastasis on the Orthodox psyche and signals that life can go forward. 

 

Equally significant for the Greek collective subconscious is the ritual of the Epitaph. Nine 

respondents identified themselves as non-attendants, yet, they choose to be there every Holy 

Friday, (excluding the Buddhist), in order to listen to the lamentation of the Virgin Mary, to 

accompany Jesus to his “descent to Hades” and to experience the demise of the God-man. 

Davie (2011) postulates that “Europeans are likely to return to their churches at moments of 

celebration or grief'”. Attending the Easter celebrations from the start of the Great Lent until 

the Epitaph and the Anastasis, is both an inherited, culturally ingrained behavior and at the 

same time a largely voluntary one. Talking about modern Europeans, Davie (2007) contends 

that no pressure, internal or external, will bring them to church on the grounds that religious 

activity is no longer associated with respectability or social standing. I would argue that the 

same applies for modern Greeks. Still, the legacy of Easter remains. Participants’ adherence to 

Easter religious rituals is part and parcel of what most Greeks perceive as their religious, 

cultural and ethnic identity (Greek Christianity).The scholar Alexandra Grieser (2014) points 

to “the relevance of the study of memory in analyzing the significance of religion in the 

creation of a historical past for communities and individuals”, which, I believe, is also 

relevant here. 
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Regarding changes in the religious or spiritual life of participants brought on by the 

coronavirus crisis, I would argue that here I had to rely on one word shared by nine 

participants to be able to assess them: the word “more”. I encountered it at least nine times, 

said by both attendants and non-attendants: “more prayer”, “more reflection”, “more 

connection to the divine”, “more empathy”, “more transparency”, “I felt the need to go to 

church more often”, “I engaged in more reading of the Bible”, “I thought more about death”, 

“my faith became more intensified”. Some even sound like firm resolutions that participants 

appear determined to pursue in the future. It is true that three participants said they did not 

notice any change. One of them, the devout Christian, contended that her religious life will 

not undergo any change because her faith is as strong as can be. The second one was too 

preoccupied to sustain a pleasant atmosphere at home to delve into her spirituality or to notice 

any change in her religiosity. But the third one's response is most telling in terms of the 

discovery she made. Although she claims there were no changes in her religious or spiritual 

life, she is the one who (in another reply) bestows to her religiosity a punitive trait, saying that 

she wishes to ask forgiveness for her errors and sins and become more humble, which sounds 

more like a resolution. This issue appears as  an area of interest suggesting that more 

investigation into the potentially benevolent impact of a crisis on religiousness and religious 

practice will contribute to the scientific discussion. 

 

It is at this point that I would like to remark the following: even though I have captured and 

illustrated in this writing only what each respondent tuned in to me, I could not take all 

respondents’ replies at face value, not least the ones I received via email. I had to try and read 

between the lines, to combine each response with the previous and the following ones, to 

associate the words with the overall attitude of the informant. Their attitude towards an 

invisible, unknown researcher (for eight respondents), in terms of the willingness or 

unwillingness to share personal information, even the number of words they used. 

 

Finally, the Holy Communion issue appears controversial as the majority of participants 

stated that they considered it potentially liable for the transmission of the coronavirus disease 

although two faithful participants were strongly against this. Evidently, this is an instance 

where faith is the differentiator, the spiritual resource that draws the line and determines the 

discrepancy in participants’ opinions. Perhaps one could contend that the sacred nature of the 

Eucharist will play an important part in the transformations that will or will not take place in 

the relationship between online and offline religion in the Greek context in the years to come. 
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This appears as a topic of great interest as well as a field for further study. Beyond that, 

considering the dissension that arose on account of the hygienic issue, it seems sensible that 

more research should be conducted into this area. Perhaps the cleavage between the devout 

and the skeptical will never cease to exist, yet if more scientific light were shed into the 

possibility of microbes transmission, controversy over the Eucharist would abate.  

 

 

6. CONCLUSION 

 

This research identifies and analyzes the various ways in which religiousness and spirituality 

can be vectors of empowerment and meaning making in times of crisis. During Great Lent 

and Easter celebration, participants were found to employ praying primarily and meditation 

secondarily as coping strategies that helped appease stress and discomfort and provided a 

sense of control under circumstances well beyond people’s control. Religiousness and 

spirituality, expressed through faith, enabled respondents to sustain feelings of purpose and 

meaning-making and seek comfort and resilience in the divine as well as in relations with 

family and dear ones.  

Closed churches is an issue that proved to have had an impact on respondents , thus 

confirming the literature that describes Greeks as placing religion to a high position in their 

lives. Indeed, it was revealed that religious institutions, along with all their connotations, do 

play a significant part in the religious and spiritual life of Greeks, not least in the Easter 

period, for they are the center of the rituals that still hold fast in the Greek idiosyncrasy and 

remain entwined with their cultural and ethnic identity. 

In the absence of the church, online religion was found to fill the vacuum and offer an outlet 

to the religiosity of participants. The collected data demonstrate that engagement in online 

religion and the participatory quality thereof allowed them to experience the most significant 

religious celebration and conduct religious activity at home in deferential modes. Even though 

this kind of religious practice has not been particularly favored by Greek people up until now, 

in the circumstances of the coronavirus crisis it gained ground. Therefore it remains to be seen 

whether it will increase in popularity in the future. 
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With regard to the issue of the hygiene of the Holy Communion distribution, the division of 

opinions suggests that, to the devout, faith in its sacredness will remain immutable even in 

pandemic time. 

Interestingly, participants were very eloquent as far as the insights and realizations they 

arrived at on account of the stressful situation of the pandemic crisis. Their recounts pertain to 

new perceptions and manifest spiritual revelations, albeit not of the same intense nature for all 

of them, which led them to set new priorities and review their worldviews. By communicating 

their subjective meaning, they made it crystal clear that Easter 2020 combined with the 

pandemic were, for them, agents of religiousness and spirituality as well as stimuli that 

prompted them to seek resilience and support  in faith, inner resources, the human touch and 

the transfer of religious practice in the home.  
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APPENDIX 1. Questionnaire in English 

 

 

UPPSALA UNIVERSITY, SWEDEN 
 

 

Master’s Program: RELIGION IN PEACE AND CONFLICT 
 

Year: 2019-2020                                                                                                   
 

Student’s name: Chrysi Stroulia 
 
 
 
Respondent’s name (You may give an alias):…………………………………………..….…… 
 

Age (approx.):…………..  Field of work:…………………………... Residence:……..……… 
 

 

 

 

Dear respondent, 
 

In the course of a Master thesis program at the University of Uppsala, Sweden, I have 

undertaken to explore to what extent our religious or spiritual lives have been influenced by 

the coronavirus crisis. We have been living with this virus for almost two months now, 

following its ‘progress’ both in Greece and globally and celebrated Easter away from 

extended family, friends and the church. It is assumed that these circumstances have left a 

mark on us, which the following questions seek to investigate. Your answers will be of great 

value to me  therefore  

I would like to ask you to be as eloquent as possible. Please bear in mind that I may need to 

contact you on the phone (or Skype) in case I need clarifications.  
To ensure that everything you said will be transcribed accurately, the oral interview will be 

recorded (with your permission). During the interview, you can interrupt and leave the 

conversation without giving any explanation. The recordings will be listened and transcribed 

only by the researcher (me). In the research paper I will use only parts of the interviews, not 

the whole text, so it will be impossible to identify a person.  
When the research paper is finished and graded I would be glad to share it with you. 
 

 

Please note: Your information (name, age, occupation or residence) will be hidden, your name 

will be changed to an alias and age will be approximate (e.g. in his/her 50s, etc.). 
 

Thank you for your cooperation, 
 

Chrysi Stroulia 
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Questionnaire 
 
 

Main research question: What religious or spiritual strategies did Greek people employ to 

cope with the challenges that the onslaught of the coronavirus effected in their lives from 

the outset of the lockdown (16/03/20) until Easter Sunday (19/04/20) and how did it affect 

their religious or spiritual life? 

 

1. Did you attend church before the coronavirus crisis? If yes, how often? Did you pray?  

2. How did you use to celebrate Easter? 

3. (Only for those who answered they did not pray earlier): Did you start praying or 

meditating whereas until then you did not engage in such practices? 

4. Did you pray or meditate more than before during the specific time period? 

5. Did you pray or meditate in a different way than before? 

6.  Did you practice joint praying with family/intimates?  Did you practice it before as 

well? If yes, did this assist you in coping with possible friction or discomfort during 

the quarantine? 

7. Did you follow religious service on TV/ radio? 

8. Did you think of ways to employ so that the Easter celebration would not fall short of 

its religious character? 

9. How did you feel about closed churches and the fact that you could not attend church 

services? Did the absence of religious and congregational involvement impact your 

resilience? 

10. If churches were open during Lent and Easter time, would you choose to attend? 

11. Do you agree or disagree with the Orthodox Church’s statement that ‘Holy Mysteries 

do not pose a threat to health’? (Kathimerini newspaper, March 9, 2020: ‘Holy Synod: 

the coronavirus is not transmitted with the Holy Communion’). 

12. Did you have fear and if so, did you cope with that with the help of religious tools? 

(e.g. prayers, mediation etc.)  

13. Did you think of it as an opportunity to delve deeply into your religiousness and 

spirituality and reflect on the meaning of life?    

14. What did you find to be the most important discovery this experience has revealed? 

15. If I asked you to describe in one – three words your religious/spiritual life during Lent 

and Easter 2020 in comparison to previous times, how could you describe it?  

16. Are there any changes in your religious or spiritual life after the above mentioned 

period? 

17.  Is there something else you would like to add to the above? 

 

 Thank you! 
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APPENDIX 2. Questionnaire in Greek 

 

  

ΠΑΝΕΠΙΣΤΗΜΙΟ  ΤΗΣ  ΟΥΨΑΛΑ,  ΣΟΥΗΔΙΑ 

 

Μεταπτυχιακό πρόγραμμα: Η Θρησκεία στην Ειρήνη και στη Σύγκρουση (Religion in Peace 

and Conflict) 

Έτος: 2019-2020 

Όνομα φοιτήτριας: Χρυσή Στρούλια 

 

΄Ονομα*:……………………………...………………………………………………………… 

Ηλικία*: …………… Επάγγελμα:……………………………….Πόλη:……………...……….. 

 

Αγαπητή/έ ενδιαφερόμενη/ε, 

Στα πλαίσια ενός μεταπτυχιακού προγράμματος στο Πανεπιστήμιο της Ουψάλα στη Σουηδία, 

διεξάγω μια έρευνα σχετικά με τις αλλαγές που ενδεχομένως έχει επιφέρει στην θρησκευτική 

ή πνευματική  ζωή μας  η κρίση του κορωνοϊού. Επί δύο μήνες ζήσαμε με την έγνοια και την 

ανησυχία, παρακολουθήσαμε τις εξελίξεις στη χώρα μας αλλά και σε παγκόσμιο επίπεδο, 

γιορτάσαμε το Πάσχα μακριά από συγγενείς, φίλους και την εκκλησία. Οι περιστάσεις αυτές 

εκτιμάται ότι έχουν αφήσει κάποιο σημάδι επάνω μας και η έρευνα αυτή επιδιώκει να το 

ανακαλύψει και να το αποτυπώσει. Η συμβολή σας έχει μεγάλη αξία για την έρευνα αυτή και 

γι αυτό θα ήθελα να σας ζητήσω να είστε όσο το δυνατόν πιο αναλυτικοί στις απαντήσεις 

σας. Κατά πάσα πιθανότητα θα χρειαστεί να μιλήσουμε και από το τηλέφωνο για 

διευκρινήσεις. Για να μπορέσω να εξασφαλίσω ότι τα λόγια σας έχουν μεταφερθεί αυτούσια, 

οι συνομιλίες θα χρειαστεί να καταγραφούν. Κατά τη διάρκεια της συνομιλίας μπορείτε να 

αποχωρήσετε χωρίς να χρειαστεί να δώσετε κάποια δικαιολογία. Το υλικό θα το επεξεργαστώ 

μόνον εγώ και το τελικό αποτέλεσμα, αφού η έρευνα βαθμολογηθεί, θα είμαι σε θέση, 

εφόσον το επιθυμείτε, να το μοιραστώ μαζί σας. Στην εργασία θα συμπεριληφθούν μόνο 

αποσπάσματα, όχι ολόκληρη η συνομιλία μας. 

*Παρακαλώ λάβετε υπ’ όψιν ότι τα στοιχεία σας (όνομα, ηλικία, επάγγελμα) δεν θα 

δημοσιοποιηθούν. Αντί για το πραγματικό σας όνομα, στην έρευνα θα εμφανιστεί  

ψευδώνυμο και αντί της ηλικίας μια γενική κατηγορία (π.χ. μεταξύ 40 και 50). 

Ευχαριστώ για την συνεργασία, 

Χρυσή Στρούλια 
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ΕΡΩΤΗΜΑΤΟΛΟΓΙΟ 

 

Κύρια ερώτηση: Ποιες τακτικές. θρησκευτικές ή πνευματικές, χρησιμοποίησαν οι Έλληνες  

για να ανταπεξέλθουν στις προκλήσεις που η  επέλαση του κορωνοϊού έφερε στη ζωή τους 

κατά το διάστημα μεταξύ 16 Μαρτίου (αρχή των περιοριστικών μέτρων) και 19 Απριλίου 

(Κυριακή του Πάσχα) και πώς όλο αυτό επηρέασε την θρησκευτική ή πνευματική ζωή τους; 

 

1. Πηγαίνατε στην εκκλησία πριν την κρίση του κορωνοϊού; Πόσο συχνά; Προσευχόσασταν;  

2. Πώς γιορτάζατε το Πάσχα;  

3. (Μόνο για όσους απάντησαν όχι στις παραπάνω ερωτήσεις) Ξεκινήσατε να προσεύχεστε ή 

να κάνετε διαλογισμό με την κρίση του κορωνοϊού; 

4. Προσευχόσασταν ή κάνατε διαλογισμό με μεγαλύτερη συχνότητα από ότι πριν κατά το 

συγκεκριμένο χρονικό διάστημα; 

5. Προσευχόσασταν ή κάνατε διαλογισμό με διαφορετικό τρόπο από ότι πριν; 

6. Προσευχηθήκατε μαζί με άλλα μέλη της οικογένειας; Αν ναι, σας βοήθησε αυτό να 

ανταπεξέλθετε στις δύσκολες συνθήκες της καραντίνας; 

7. Παρακολουθήσατε λειτουργία από το ραδιόφωνο ή την τηλεόραση; 

8. Μήπως σκεφτήκατε κάποιους τρόπους εορτασμού του Πάσχα ώστε να μην χάσει το 

θρησκευτικό του χαρακτήρα; 

9. Πώς νιώσατε με το γεγονός ότι οι εκκλησίες ήταν κλειστές για τους πιστούς; Σας επηρέασε 

αυτό; 

10. Εάν οι εκκλησίες ήταν ανοιχτές κατά τη διάρκεια της Σαρακοστής και της Μ. Εβδομάδας 

θα πηγαίνατε; 

11. Συμφωνείτε ή διαφωνείτε με την ανακοίνωση της εκκλησίας ότι ‘τα Ιερά Μυστήρια δεν 

θέτουν σε κίνδυνο την υγεία των πιστών’ (εφημερίδα ‘Καθημερινή’ 9 Μαρτίου 2020); 

12. Νιώσατε φόβο με την όλη κατάσταση  και αν ναι, πώς το αντιμετωπίσατε; Σας βοήθησε 

κάποια θρησκευτική ή πνευματική πρακτική; (προσευχή, διαλογισμός ή κάτι άλλο;) 

13 Σκεφτήκατε μήπως ότι αυτή η δοκιμασία  (η πανδημία, ο εγκλεισμός στο σπίτι και ο 

περιορισμός των μετακινήσεων) ήταν μια ευκαιρία για να εμβαθύνετε όσον αφορά τις 

θρησκευτικές ή πνευματικές πεποιθήσεις σας και να συλλογιστείτε για το νόημα της ζωής; 

14. Ποια ήταν η σημαντικότερη ανακάλυψη που σας αποκάλυψε αυτή η εμπειρία; 

15. Εάν σας ζητούσα να περιγράψετε με μία έως τρεις λέξεις την θρησκευτική ή πνευματική 

ζωή σας κατά το συγκεκριμένο χρονικό διάστημα σε σύγκριση με προηγουμένως, ποιες 

λέξεις θα χρησιμοποιούσατε; 

16. Υπάρχουν κάποιες αλλαγές στην θρησκευτικότητα ή την πνευματικότητά σας ύστερα από 

αυτό το χρονικό διάστημα; 

17. Είναι κάτι άλλο που θα θέλατε να προσθέσετε; 

                                                                                                                   Σας ευχαριστώ! 
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APPENDIX 3. Dates on which respondents returned the questionnaires. 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 Respondent's 
alias 

Date 

R1 Maira 29/04/20 
R2 Markella 29/04/20 
R3 Ariel 30/04/20 
R4 Rania 30/04/20 
R5 Sonia 30/04/20 
R6 Lakis 30/04/20 
R7 Katia 01/05/20 
R8 Alina 02/05/20 
R9 Nassia 04/05/20 
R10 Chloe 04/05/20 
R11 Diana 05/05/20 
R12 Thea 05/05/20 
R13 Afroula 07/05/20 
R14 Nike 08/05/20 
R15 Antonella 10/05/20 
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