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Introduction: Religious Change
- Traditional and Non-traditional Religiosity

mmm Religious life and the connection between people and social
groups with religion and church are subject to constant change and
different social influences. The history of the Balkans undoubtedly
testifies to how out-religious and out-ecclesiastical circumstances
(concentrated around the believers’ salvation) contribute to the
changesin the religious and ecclesiastical life of individuals and so-
cial groups. These changes are so remarkably strong and obvious
that, after a certain period, it is difficult not to highlight social and
even political and international factors as inevitable in their explana-
tion, although we are, therefore, exposed to the danger of falling
into a kind of sociologism. However, between the assertion that the
entire religious and ecclesiastical life depends on the constellation
of ambient and social circumstances, and the claim that these cir-
cumstances affect the spiritual and ecclesiastical sphere, there is an
evident difference. Social sciences are the most competent to ana-
lyze and explain how and to what extent the social events of the
1970s in Europe and the world have influenced changes in the con-
nection between people and social groups, both with established
religions that have existed for centuries, as well as new religious
ideas, expressions and practices. These differences also influenced
the changed social position of religions and churches in the world.
Therefore, the ambient influence on religions and churches is not
one-way, since the changed religious situation afterwards influenc-
es social roles, culture, politics, morality and general social values.
This approach to religious changes has certain features of
methodological reductionism. In this approach, religion does not
have, as in the theological, a major but an auxiliary role, because
what is primarily sought through religious events is not a religious
explanation, but the explanation of the behavior of people and the
interaction of social groups as carriers of a certain confessional
self-awareness. For instance, the historical circumstances in the



Balkans show clearly that the relations of people and nations can-
not be understood without a religious factor. Because this factor is
intertwined with the social and public sphere, societies and their
mutual relations cannot be understood without their religious and
confessional course. Hence, although social factors are important
for the explanation of religious phenomena, this phenomenon is
not only a social product - there are also gnoseological, anthropo-
logical and psychological factors of religion and religiousness.

The deterministic framework of religious changes is made
more complex by a number of significant social changes around
which there is an agreement as events that paradigmatically con-
firmed the influence on the change of the position of the religion it-
self and religious institutions in society, but also the spiritual atmos-
phere in culture. At work is, on the one hand, gaining the political
significance of religious traditions, and on the other, the traditions,
while announcing their return, deprivatize the adopted, syncretic
beliefs and behaviors, which are essential elements of the process
of desecularization of religious life. These events showed that reli-
gion did not lose, that is, that it again resurfaced the potentials to
inspire great, collective efforts of people for change that relate to
the very essence of their political and religious life. In particular,
these are the following events: 1. The strengthening of fundamen-
talism in Islamic countries in the late 1970s, first in the face of Irani-
an Islamic revolutions, and then in series of Islamic political move-
ments in other countries, Al-Qaeda’s so-called “Islamic states”; then
2. The change in the religious situation in a number of Western
countries, such as the rise of Christian conservatism in the USA, or
the strengthening of radical Christianity in Latin America, as well as
the change in the strategy of Catholicism in Europe from the adap-
tation to the modern world to re-evangelization of that same world,
especially with incentives that were supposed to come from Cathol-
icism in the East, mostly from Polish Catholicism as the most effec-
tive model. 3. Therefore, as the next important deterministic frame-
work of the religious twist, there is certainly an active or at least a
supporting role of religion and church in the destruction of the
communist order in Central and Eastern Europe in the late 1980s.
On this basis, a religious situation emerged that can be described by
terms like radical de-atheization of these societies in the process of



returning or bringing the broad population closer to the suppressed
and stigmatized religion and church; 4. On the territory of the for-
mer Socialist Federal Republic Yugoslavia and the present Republic
of Serbia, in the 1980s, and especially during the wars in 1990s, re-
gardless of the confessions, the growth of public, or more precisely,
political abuse of religion, and calming in religious stabilization dur-
ing the first decade of the 215t century, after wanderings of identity
throughout the entire crisis period, for which even today we can not
say that it is only a distant memory. 5. The acquisition of the public
importance of Orthodoxy in the past year in the Eastern Ukraine
and Russia as an identifier, homogenizer and a way to defend the
culture in a crisis situation (Blagojevi¢, 2015).

*k%

The forecasts of some theoreticians, philosophers and social
scientists who advocated the theory of secularization, namely the
inevitable disappearance or marginalization of religion and religios-
ity in the process of modernization of society - were simply not re-
alized. Actually, the exact opposite became visible at the end of the
1980s and in the early 1990s even on the European, the most se-
curalized soil, along with events related to the demolition of the
Berlin Wall. Religion and religiosity survived not only as individu-
al-psychological but also as social facts. In other words, religion and
religiosity exhibit influence not only on individual consciousness
and behavior, but also on collective views and actions. The complex
deterministic framework of the reversibility of these phenomena is
made up of a number of important changes in social life in the last
forty years, both in Europe and in the rest of the world (e.g. the de-
cline of communism, the process of globalization and rise of migra-
tion, the decline of postcolonial secular nationalism in the Middle
East and North Africa and the rise of the spiritual revolution /Iran/
and various forms of radical Islam). On the one hand, religious tra-
ditions in many societies acquire extrareligious, political signifi-
cance and thereby, on the other hand, deprivatize the accepted, of-
ten syncretic, religious ideas and behaviors. Thus, the
deprivatization of religious apprehension represents the crucial
moment in the desecularization of social life, primarily in some



transitioning, post-socialist societies. Although there is significant
(mis)use of religion for non-religious purposes in such circumstanc-
es, it is precisely this influence of religious consciousness and the
social significance of religions and their hierarchies that points to
the moments of desecularization of social life. However, the revi-
talization of tradition is not the only source of the potential signifi-
cance of the religious sphere for social life. Pluralization and diffu-
sion of religious expression, especially in developed democracies,
are certainly one of the important sources of vitality of religion in
the modern world.

In addition to the visible action of different religions in the
world (rivalry among them, missionary and the emergence of fun-
damentalism — (Habermas, 2008) several moments further rein-
force their contemporary position (Turner, 2011): the globalization
of devotion, the transformation of religion into goods in the mar-
ket of religious ideas and practices and the occurrence of spiritual-
ity, especially in the West. The globalization of religion, therefore,
has three forms: global revivalism that concerns traditional forms
of religion with orthodox beliefs and practices - either in churches,
mosques, temples or monasteries - which include traditional funda-
mentalism, Pentecostalism and charismatic churches. The second
form concerns national and traditional religions that gather those
who seek solace, healing, and various kinds of compensation; and,
finally, we are witnessing the emergence and spreading of a new
kind of spirituality (of religiousness), as heterodox, urban and com-
mercialized form of religiosity, namely, the other side of traditional,
institutionalized churches (Karpov, 2010). Thus, world religions
grow and express their social significance, mostly in relation to
identity politics in different parts of the world, while new religious
expressions and independent churches, originated from the United
States, on the other hand, are multiplying and globalizing
(CviHennHa, 2014). By becoming, in part, goods in the market of
spiritual products, in some parts of the world the conflict between
religion and the secular society is getting milder, as religion enters
the framework of the consumerist culture of modern capitalism.
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New Religious Movements:
Typical Characteristics of a Cult’

New religious movements — new sects and cults —in comparison
with the sects and cults that have been around for several centuries,
are considered “new” because they first began to appear in the
1950s, or more significantly at the end of the 1960s, in North Amer-
ica. They actin line with the slogan “Every cult would like to become
a sect, and the latter, through denomination, a church” and the
practice of “Alland everything for the leader, the leader for no one,
only for himself”; they possess and require: a charismatic leader, a
strict hierarchy of relations, complete separation from the society,
complete separation from the family, a small number of members,
usually young believers, property and work for the leader, manipu-
lative means and techniques of programming, economic, psycho-
logical (and sexual) abuse, and the existence bordering on legality
(on the edge of crime).

Keywords: new religious movements, new sects, new cults,

North America, typical characteristics.

The religious answers that satisfied our parents do

not always satisfy our children. A world-view that can satisfy
an agricultural worker in rural Poland will not necessarily satis-
[y a university professor in Belgrade or a baker in Nis.

Eileen Barker

Introduction: my contribution
to the study of new religious movements

mmm | hope that it will not be interpreted as my own arrogance if |
briefly focus on my actions that have greatly contributed to the

" Prepared as a part of the project Sustainability of the Identity of Serbs and
National Minorities in the Border Municipalities of Eastern and Southeastern
Serbia (179013), conducted at the University of Ni$ — Faculty of Mechanical
Engineering, and supported by the Ministry of Science and Technological
Development of the Republic of Serbia.



study of cults and sects and new religious movements in the Serbi-
an sociology of religion.

In the now distant 1987, | prepared a special issue on new
religious movements, sects and cults for Marksisticke teme (Marxist
Topics, 1987, 11[3-4]), a journal of the University of Nis. The issue
was received with a warm welcome in the academic community
and literally snapped up from Triglav to Gevgelija. As far as domes-
tic authors were concerned, | would like to draw the attention to
the articles by Juraj Kolari¢, a professor of the Catholic Theological
Faculty in Zagreb, then a new-comer from Sarajevo and today a re-
nowned Croatian sociologist of religion Ivan Markesi¢, and the late
Zeljko Mardesi¢, alias Jakov Juki¢. However, the novelty lay in the
translated text by Dmitrij Ugrinovich, a professor from Lomonosov,
whose lectures | attended during my post-doctoral stay in Moscow;
the article by Roland Robertson from the University of Pittsburgh,
who later became famous for his analysis of globalization, and the
acclaimed paper by Rodney Stark and William S. Bainbridge (1987,
1979) “Of churches, sects, and cults: preliminary concepts for a theory
of religious movements”. On the basis of the latter paper, the two
authors soon developed a new theory of religious movements and an
original theory of religion in the spirit of rational choice theory,
presented in the celebrated book A theory of religion, 1987a.

For ten years | struggled to secure the translation and publica-
tion of that book. However, | failed — | was bitten to it by the Sloveni-
ans. | still claim if that book had been translated on time, the Serbian
sociology of religion would have looked quite differently today!

Ten years after — 1998 — | published a book titled Prophets of
the “new truth”: sects and cults — what should we know about new re-
ligious movements?

As part of the fifth conference of the Yugoslav Society for
the Scientific Study of Religion (YSSSR) — 2001 — | published a con-
ference proceedings, titled Teachings, organization and activities of
religious communities and movements.

And then in 2003 in Belgrade, Zarko Albulj published my
book Sects and cults, as some sort of a career peak in my dealing
with new religious movements. | am very proud of it.

I'am also proud of the fact, it being of a much further-reach-
ing importance, thatin 1997, | managed to bring Eileen Barker,



from the London School of Economics and Politics, then and now a
leading global authority on new religious movements, to Serbia, i.e.
Niska Banja, to the fourth international YSSSR conference Ethnic,
religious and confessional relations in the Balkans. In 2004, | man-
aged to secure the translation and publication of her book New reli-
gious movements: a practical introduction, which exerted a vast influ-
ence on a global scale and which has been published, apart from six
editions in Great Britain, in Italian, Dutch, Russian, Polish, Bulgarian,
Czech, Hungarian, Spanish and Japanese.

To be fair, new religious movements were also scrutinized in
Croatia. In addition to the studies by the unmatched Jakov Juki¢, of
importance was the 1986 book New religious movements by Otto Bi-
schofberger, and a collection of texts under the same title edited by
Mijo Niki¢in 1997. In 2014 my colleague Josip Blazevic also edited a
substantial volume titled New religious movements, sects and cults.

Typical characteristics of a cult

In our country, even the educated, let alone laypeople, con-
fuse sects (small religious communities) with cults, thereby causing
the former harm. Cults, as the lowest level of religious organization
from the sociological perspective, have recently begun to appear
and disappear, light up and die out in turn, with tens of thousands
of them existing in North America. Rare are those cults that linger
on, gather numerous followers around a “charismatic” leader, es-
tablish an organization and begin to spread outside their place of
origin. A lot has been written on and talked about how many Amer-
icans suddenly experience a “vision”, “become enlightened” and
start recruiting members, first within their family and at work, and
as soon as they get down on the corner of the block in which they
live, the “mercy of God” vanishes and the cult is no longer. For the
sake of rarity, it is not strange that in that “land of dreams” one can
encounter the Atheist church as well.

This is, indeed, the case of closed small groups with an au-
thoritarian and hierarchical structure, headed by a charismatic lead-
er — to whom members yield completely. The most often recruited
are young people, who leave their families, renounce their individu-



ality and private property, succumb to the draconian rules of life,
work and missionarying. Roughly speaking, members of a cult live
and abide by the rule: “All and everything for the leader, the leader
for no one, only for himself.” Cult leaders are, in fact, very rich peo-
ple, some of them even magnates of global proportions.

The first thing to remember is that among cults, such as:
Ordo Templi Orientis, Aum Shinrikyo, Rosicrucianism, the Children
of God, the Baha'i and Computer Sect, the Peoples Temple, the
Waco group, Scientologists, Raélians, Bhagwan Shree Rajneesh?...,
there are also those with Satanic teachings and rites, totalitarian
and with destructive consequences. Cults possess and require:

A charismatic leader;

A strict hierarchy of relations,

Complete separation from the society;

Complete separation from the family,

A small number of members;

Usually young believers,

Property and work for the leader,

Manipulative means and techniques of programming,

Economic, psychological (and sexual) exploitation of members,
and

The existence bordering on legality (on the edge of crime)

(hophesunh, 2003:34).

This is what partially differentiates a cult from the more dis-
persed forms of religious organization, even though one should
mention here that certain cults, with higher complexity, diverge
from the ideal-typical scheme and transform into sects.

Definition and efficacy of new religious movements

In the last couple of decades, this phrase has, indeed, been
massively used in discussing sects and cults. It is so prevailing in the

2 As a curiosity, when it comes to this cult, little known in our country, there
is a popular six-part documentary called “Wild Wild Country”, filmed as a
story about “a bizarre cult, sex and Rolls-Royces” (Arezina, 2018:49).



western literature that sometimes even the words “sect” and “cult”
are absent from the conversation, even though these are nothing
more than sects and cults. This threatens to obscure what is hap-
pening in those religious bodies.

Therefore, it is advisable to clarify the phrase “new religious
movements"”: “New religious movements (new sects and cults), in
comparison with sects up to several centuries old, are truly ‘new’
because they first appeared at the beginning of the 1950s, or more
significantly at the end of the 1960s, in North America (Dordevic,
1998:12).” They are partly a result of the democratic processes in
the western hemisphere: in every society they support the renew-
al, development and blooming of religion and religious communi-
ties. This is particularly the case, albeit slightly paradoxical, when
democratization is performed on the secular basis.? In a civil and
democratic, secular and market society there are established rules
of conduct and everyone is in obligation to follow them. Success
depends only on their ability, adaptability, effort and resourceful-
ness. This is also the case with religions and religious institutions,
thus the following statement does not sound surprising, despite
being a well-known fact in sciences on religion and perhaps contra-
ry to our emotional attitude — all religious communities are
launched on the market, they are a matter of choice, and they can
be chosen, but need not to. One travels the path from the “religion
of fate” to the “religion of choice”. (The data shows that some
American converts or changes their religious group three times
during their life.)

They are surely “effective”: some of them genuinely, because
they spread, grow and become more complex, while others are no-
torious for tragic incidents and constantly occupy newspaper col-
umns and television programs. Certainly, most examples come from
the United States of America. In that pluralistic pit, the young are in-
creasing turning to new religious forms of gathering, seeking the
answers to contemporary socio-psychological questions. These
young souls, sensitive to any kind of problem, are being dragged
into certain new religious movement by employing the manipula-
tion technique — particularly the so-called brainwashing, and further

3> The same standpoint was taken by Peter Berger in his early, secularist phase.



programmed and transformed into obedient “soldiers” of cults and
new sects. Most them, sociologists claim, become dysfunctional for
the more immediate and wider community, and face many difficul-
ties when subjected to “deprogramming” and reintegration.

There are also numerous incidents and tragic events. We are
regularly reminded of Charles Manson, the killer of Sharon Tate —a
rising film star and wife of director Roman Polanski —and his group
from the “crazy sixties”; the three and a half decades old mass sui-
cide of the members of Jim Jones's “Peoples Temple” cult in
French Guiana* the death of the followers of David Koresh, a cult
leader from the small place in Texas called Waco, some twenty
years ago; the latest passing of a “computer” sect in California; the
famous poisoning in the Tokyo subway®; and the collective immola-
tion of the “Ten Commandments of God” sect in Uganda. | am con-
veying two accounts here:

The tragedy of the “Branch Davidians” cult—Bearing in mind
that the group was armed to the teeth, equipped with explosives
and completely isolated on a ranch near Waco, it attracted the at-
tention of the FBI and the Bureau of Alcohol, Tobacco and Firearms
(ATF). After a marathon siege of the community, which lasted for
51 days, as well as an unsuccessful attempt to enter its main build-
ing, the final showdown resulted in the death of the total of 86
members of the cult, including David Koresh himself and more
than twenty children (Vukomanovi¢, 1998:88-96).

Kampala— “More than two hundred people, members of a
Christian sect in Uganda, committed a mass suicide by immolation
on Friday”, the police said yesterday. “The members of the ‘Ten
Commandments of God' sect was closed in the church, and there
are a lot of dead people in there, including children”, said the police
public relations officer Eric Naigambi. The tragedy happened in the
town of Kanunga, some 320 kilometers southwest from Kampala,

4 The tragedy was masterfully analyzed by the greatest contemporary Ital-
ian sociologist Franco Ferrarotti in his essay “Religion and chaos: the case
of the 'Peoples Temple”” (hopheswh, 2001:194-198).

> 1n 1995, the followers of the “Aum Shinrikyo” cult carried out a deadly sa-
rin attack on a subway station in Tokyo and killed 13 people, which is con-
sidered the deadliest terrorist attack in the history of Japan. It was not un-
til this year that the seven leaders of the cult were executed, including the
founder Shoko Asahara (AHoHuM, 2018:23).



following the predictions of the imminent apocalypse by a group of
excommunicated priests and nuns. The members locked themselves
in the church, with the windows boarded up, and later set it on fire.

The completely charred bodies were found in the middle of
the church, and the police did not find any traces of struggle. Be-
fore the collective suicide, the second in the world in terms of the
number of victims, the members of the sect gave away all of their
property to the poor (AFP, 20 March 2000).

Anti-cult and procult movement

The destructiveness of such religious groups, along with the
demands from the wider citizenry and especially parents, led to the
formation of a strong anti-cult movement in America, followed by
other western countries —and more recently in Russia as well.®
Within this movement, voluntary activity and expert council is pro-
vided by numerous representatives of appropriate professions: psy-
chiatrists and psychologists, sociologists and social workers, jurists
and lawyers, university professors and scientists, politicians, priests,
etc. These people do not merely use the theoretical means, i.e. a de-
termined public campaign, to unmask the inhumane and criminal
behavior of certain cults and new sects, but also work practically on
deprogramming the people who have left them and who wish to be
reintegrated into the 'normal’ social and family life. It is precisely
these new religious movements that can be responsibly marked as
being dangerous both for the individuals and the community.

Western countries neither help nor hinder the activities of
anti-cult movements. They protect the freedom of conscience, the
freedom of religion and the freedom of religious gathering and en-
sure equality for all religious bodies: large and small, developed
and undeveloped, institutionalized and newly-established, millen-
nia-old and newborn, sects and cults, denominations and churches.

¢ In the last several years the most prominent figure has been “father Alex-
ander Novopashin, hegumen of the Alexander Nevsky Cathedral in Novo-
sibirsk, consultant and associate of the Ministry of Interior of the Russian
Federation, associate of the Prosecutor’s Office for the fight against or-
ganized crime, expert in issues concerning totalitarian sects and destruc-
tive cults...” (JoBaHosuh, 2017:38-42).



No one is excluded from monitoring and control, but the state re-
acts only in those cases where laws are broken, and criminal activity
is present. Even then court proceedings can last for years.

Truth be told, let us note here the death sentence of Jeffrey
Lundgren, better known as the “Kirtland killer” and the leader of
the “Lundgren group” from Missouri, a cult related to the Reorgan-
ized Church of Latter Day Saints, for having viciously murdered sev-
eral of his followers: “On April 17, 1989, the Averys were invited to
the farm, fed a last supper, and then enticed one by one into the
barn where first the parents and then the children were shot by
Lundgren using his ‘favorite’ weapon. The order of execution was
designed to minimize resistance. The bodies were placed in a shal-
low, prepared grave. Damon Lundgren (Jeffrey’s son — D.B.D. com-
ment) was appointed look-out, but performed relatively ineptly,
becoming physically ill. Back at the farmhouse, the women pre-
tended not to know what was taking place and facilitated the ‘de-
livery’ of victims. Gregory Winship ran a chainsaw to muffle the
sounds of the shots” (Mekfirson, 1998:99).

Furthermore, an adequate sentence was also passed on the
parents of an adult woman, member of the religious community
the Way Ministry, for having taken her from the community by
force, not voluntarily, and subjecting her to deprogramming:

“One form of alleged manipulation has been that of preying
on susceptible subjects. For example, in Peterson v. Sorlien (1980), a
Minnesota Supreme Court case, a 21-year-old woman brought
charges against her parents after they tried to have her depro-
grammed from a group called The Way Ministry” (Jang & Grifit,
1998:82-83).

In addition, a doctor-deprogrammer was also sentenced for
knowingly subjecting a young person to treatment without their
consent:

“An example is the case of People v. Patrick (1982) from the
California Court of Appeal, 4% district. The well-known deprogram-
mer, Theodore Patrick, appealed against a kidnapping conviction
for his actions in helping a family’s attempts to abduct their daugh-
ter. He had made a defense of necessity, asserting that his unlawful
conduct should be excused because it was directed against an
emergency that threatened greater harm than did his behavior...



The trial court, seeing this argument as having the effect of putting
the victim's beliefs on trial, refused to go along. Pointing out that
no danger of imminent physical harm to the alleged victim had
been claimed by the defendant, the court also had a problem de-
fining psychological harm to a consenting victim who spent 6 years
with the religious group. The Appeals Court agreed, and Patrick’s
conviction stood” (Jang & Grifit, 1998:80).

Similarly to this, there are cases where a damaged adult per-
son does not want to submit to psychotherapy, ‘getting out of the
clutches’, or taking a witness stand during a trial of a prosecuted
group leader. This is exactly what has been going on with India Ox-
enberg, our fellow countrywoman, daughter of the Hollywood ac-
tress Catherine Oxenberg and granddaughter of princess Jelisave-
ta Karadordevic:

India Oxenberg (26)... continues to show loyalty to the NX-
IVM sect even after an investigation of its leaders has been
launched under serious charges of human trafficking and sexual ex-
ploitation of girls... Jelisaveta has spoken to India several times and
visited her at the restaurant where she works because she wants to
help her. The restaurant owner also wants to hire a psychothera-
pist to help India, but that will be a difficult process due to her be-
ing brainwashed” (MapHuh, 2018:10).

Along with the anti-cult movement, by definition, there im-
mediately rises a procult movement, which often trumps its coun-
terpart in terms of visibility on the public scene, strength and influ-
ence. Its existence in democratic systems is fully legitimate, thus it
also includes, as in the former case, a number of experts and pow-
erfulindividuals of all sorts. This is supposedly not an anecdote: the
first thing that madam Madeleine Albright, former US Secretary of
State, despised in our country for performing this function during
the NATO bombing, said at the airport upon meeting Mr. Klaus Kin-
kel, German foreign minister, went along the lines of — “What are
you in Germany doing with the Church of Scientology?” Namely, the
Germans were about to ban this very influential cult from operat-
ing when they saw through their scheme by which their members
had been cunningly infiltrating company managements and state
administration, creating a personal union and parallel power struc-
tures. The Austrians also had to assemble their parliament on a



short notice and officially declare, until then unacknowledged, Sci-
entological cult as a church before the visit of Bill Clinton, former
US president, as much stigmatized in our country as madam Al-
bright. This cult, which I have already classified as a developed reli-
gious movement, but with suspicious business transactions —in-
formers claim that it operates just like any other multinational
company — has powerful protectors among politicians, business-
people and, perhaps crucially, Hollywood stars (for example, the
cult receives much care and attention, incidentally or following the
‘from cult to cult” motto, from John Travolta and Tom Cruise — cult
actors): “Irrespective of the real’ motives, the CoS operates as a
commercial enterprise. It provides goods and services that are in
demand, it caters for the needs of particular sections of the popu-
lation, a good number of its activities are geared toward profit, and
many of the CoS's troubles with the law are typical of those found
in the commercial world” (Pasas & Kastiljo, 1998:108).

Conclusion: from a cult to
a developed religious movement

While sects are developed religious organizations and move-
ments, cults do not have to necessarily grow into a developed reli-
gious movement. This depends on the level of organizational com-
plexity, as | explained earlier. Stark and Bainbridge (1979:117-131)
write about cults existing at the level of an audience, a client cult
and a cult movement. Whereas a cult as an audience possesses al-
most no organization and membership is reduced to consumer ac-
tivities, in the client cult type “the relationship between those
promulgating cult doctrine and those partaking of it most closely
resembles the relationship between therapist and patient, or be-
tween consultant and client”, with a cult movement being a true re-
ligion “which can be distinguished from other religious movements
only in terms of the distinctions between cults and sects developed
above”; or more precisely, “audience cults provide mythology; client
cults add serious magic; cult movements are true religions.”

It somehow appears that in our country, for example, the Sil-
va Method would be a cult of audience, i.e. a popular consumer my-



thology, Transcendental Meditation a client cult, in other words -
modern magic, and the Church of Scientology a cult movement, i.e.
a true religion.

Furthermore, cults, as non-schismatic phenomena, can be di-
vided into cultural novelties and imported constructs. In Serbia, it
seems that, excluding the traditional churches and old Protestant
communities, i.e. sects in the sociological sense, the tens of new re-
ligious groups are nothing more than imported constructs. We do
not have, as far as | am aware, a domestic cult, an original religious
group as a cultural novelty.

Some of these new religious movements have grown roots
here as well, albeit not to the extent to which we are being over-
whelmed by means of mass communication. The latter, especially
newspapers and television, are rather prone to incidents and exclusive
headlines, instead of vehemently supporting the formation of an an-
ti-cult movement (providing room for a procult movement as well).”

Unfortunately, we do not possess any valid data on small re-
ligious communities — old sects, new sects and cults — that operate
legally or covertly in Serbia. The data that is available, and | empha-
size this, is practically unusable. The major shortcoming of the stud-
ies on small religious organizations stems from the non-existence
of experiential background. Instead of being grounded in authors’
empirical insights and first-hand observations of the life of these
religious bodies, they are far too ‘theoretical’, mainly based on oth-
er people’s frequently suspicious reports, inauthentic and brim-
ming with incorrect information. This is the same malady from
which other publications of our writers on religion also suffer.

7 I have already recommended that “the society can act in three permitted
ways: 1) by passing legislation on religious communities and a separate by-
law, which would be used to regulate the area of quasi-religious expres-
sion, i.e. the existence of occult, Satanic, totalitarian, destructive and
semi-secret groups and associations, those that possess no religious flavor
in the civilized sense of the word ‘religion’, and finally separate “the wheat
from the chaff”, religious organizations from quasi-religious and proto-re-
ligious ones; 2) by providing a favorable atmosphere for the development
of a cultivated anticult movement, without prohibiting the operation of
its procult counterpart; and 3) by establishing humane institutions for the
reintegration of those returning from and escaping the above stigmatized
(quasi-)religious movements, by respecting the freedom of conscience
and personal decisions of all adult citizens in the field of faith” (Dordevic,
1999:257-258).



| proclaim that we lack the research ‘from within’the con-
crete religious groups and that is why we do not know enough
about old sects, for example — the Church of the Nazarene?, the
Christian Baptist Church or the Seventh-day Adventist Church?®, let
alone about new sects and cults, such as the various Pentecostal
currents’®, Ordo Templi Orientis, the Hare Krishna movement, Sci-
entologists or the White Rose. That is why we receive basic infor-
mation on them from police officers and tabloid journalists, people
unlearned and unskilled for such a responsible job.
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The Challenge of New Religiosity

ed and sanctioned.

society

The new religious movements are community of believers
who have separated themselves from their already existing
large religious communities and continue their own way by
creating new beliefs for themselves. Unlike the movement,
these followers are better organized and have a firmer inter-
nal hierarchical structure. The slogans often radically interrupt
all ties with the larger religious community they used to be-
long. New religious movements and religious sects represent
a great challenge for society and the church, and we cannot
remain indifferent towards them. This phenomenon is a dou-
ble challenge for us: on the one hand, it causes us to serious-
ly reconsider ourselves, our faith which has perhaps lost the
power of yeast, which for many is no longer the salt of the
earth and the light of the world. If that is not the case, then
it is no wonder that new religious movements are successful
because they offer exactly what true Christians should be.
Another challenge is the need to critically examine new reli-
gious movements and religious sects and discover obvious or,
as is often the case, hidden pitfalls and dangers in the form
of new addictions that lie in them. New religiosity mostly gives
preference to emotions over reason and relativises what is
absolute, and it absolutizes what is relative. The followers
largely nurture the fundamental, uncritical interpretation of
the Bible. The Church and the state must defend the youth
and protect them from destructive sects and new religious
movements that manipulate them. Sects that serve the meth-
ods that endanger the mental integrity of a person or encour-

age young people to some criminal offenses must be prevent-

Keywords: new religiosity, sects, religious dependence, church,



Introduction

mmm |t is difficult to define the notion of religion since its dynamic
reality escapes statistical data and strictly scientific classification.
Puro Suénji¢ rightly says that “every definition suffers from an inev-
itable disadvantage: the static form of definition is the betrayal of
the dynamic nature of the process that this definition can not fully
express nor describe. If we have a definition - there is no more pro-
cess, and if we have a process, there is no definitive definition”
(Sudnji¢, 1988: 36). Therefore, this author considers that “science
should leave its definitions permanently open for a new experi-
ence” (Sudnji¢, 1988:36). Bearing that in mind, alongside the stand-
point of the aforementioned author, we are considering that reli-
gion is going to be defined in the end as the sheer openness of a
men’s spirit towards the Transcendence. This is, indeed, a general
statement, but it expresses the true essence of religiosity. It con-
sists of the deepest need of a man to meet the Absolute One and
find the answers to the most troubled questions: the meaning of
life and death, and the possibility of a life after death. Philosophy
issues these questions, but the religion provides the answers.
These answers are only to be accepted by faith. Faith is the accept-
ance of the God's authority. A religious man becomes a believer
only when he is obedient to the God and when he accepts God's
revelation and reconciles his life with the will of God.

Religion, yet, may be defined as "the system of beliefs, ethi-
cal values, and the acts by which man expresses his relationship
with the sacred” (Rebi¢, 2002:798). This relationship can be subjec-
tive and objective. In subjective relationships, an individual express-
es his respect and adoration toward God's personally, and such re-
lationship is called religiosity. When this relationship is expressed in
the religious community through words (prayer, belief, etc.) and
various rituals using sacred objects, we may talk about religion or a
religious institution. In 20th and 21st century, new religions, which
promote new religiosity, have emerged, spreading through various
religious or pseudo-religious sects and new religious movements.
They are most often deployed from some of the existing religions
and have a strong charismatic leader. Religious followers have a
firm structure and often undefined obedience to their leader. New



religious movements are less structured and therefore, they in-
volve a big number of believers because they allow greater free-
dom of belief and behaviour. At the Consistory of Cardinals, held in
1991 Rome, Cardinal Arinze talked about four types of new reli-
gious movements: 1) the Christian movements based on the Scrip-
tures; 2) New religious movements that originated in other reli-
gions, such as Hinduism, Buddhism or other traditional religions; 3)
Movements in which the elements of paganism are more present
than elements of true religiosity; 4) The gnostic sects offering En-
lightenment in their naturalistic searches (1).

Man had long sought for answers to the existential ques-
tions which had found in those great traditional religions. However,
recently, a new religiosity emerges tremendously and rapidly
through the above-mentioned new religious and pseudo-religious
sects and new religious movements, becoming a major challenge
for society and traditional religions. In this new religiosity, there is a
lot of syncretism and uncritical acceptance of various beliefs that
are sometimes contradictory. In this paper we will strive to clarify
this statement and will show how religious beliefs and new reli-
gious movements emerge, how they gain new members, what
methods of advertising they use and what impact they have on the
society as a whole. Finally, we will bring the strategy of the Roman
Catholic Churchin a response to the challenge of the new religiosi-
ty. Note that the phenomenon of this new religiosity within reli-
gious sects and new religious movements will be approached from
the scientific point of view and the focus of Catholic theology.

The Preoccupation of
the Roman Catholic Church

The Roman Catholic church has expressed the preoccupa-
tion about the sects and new religious movements in the docu-
ment VATICAN REPORT: SECTS OR NEW RELIGIOUS MOVEMENTS:
A PASTORAL CHALLENGE, issued on May 3, 1986 (2). “As a first
step in this study project, a questionnaire was sent out in February
1984, to Episcopal Conferences and similar bodies by the Secretari-
at for Promoting Christian Unity in the name of the aforemen-



tioned departments of the Holy See, with the aim of gathering reli-
able information and indications for pastoral action, and exploring
further lines of research. To date (October 1985), many replies
have been received by Episcopal Conferences on all continents, as
well as from regional Episcopal bodies.”

1. Reasons for the Emergence and
Dissemination of Sects and New Religious Movements

According to this interdisciplinary document, these are the
reasons of the appearance of the sects and the new religious
movements:

1.1. Quest for Belonging (Sense of Community)

The fabric of many communities has been destroyed; tradi-
tional lifestyles have been disrupted; homes are broken up; people
feel uprooted and lonely. Thus, they need to belong.

The sects appear to offer: human warmth, care and support
in small and close-knit communities; sharing of purpose and fellow-
ship; attention for the individual; protection and security, especially
in crisis situations; resocialization of marginalized individuals (for in-
stance, the divorced or immigrants).

1.2. Search for Answers

In complex and confused situations people naturally search
for answers and solutions. The sects appear to offer: simple and
ready-made answers to complicated questions and situations.

1.3. Search for Wholeness (Holism)

Many people feel that they are out of touch with them-
selves, with others, with their culture and environment. They expe-
rience brokenness. They have been hurt by parents or teachers, by
the church or the society. They feel left out. The sects appear to
offer: a gratifying religious experience; room for feelings and emo-
tions, for spontaneity (e.g., in religious celebrations); bodily and



spiritual healing; help with drugs or drinking problems; relevance
to the life situation.

1.4 Search for Cultural Identity

This aspect is very closely linked with the previous one. In
many third world countries the society finds itself greatly dissociat-
ed from the traditional cultural, social, and religious values; and tra-
ditional believers share this feeling. The sect appears to offer: plen-
ty of room for traditional cultural and religious heritage, creativity,
spontaneity, participation, a style of prayer and preaching closer to
the cultural traits and aspirations of people.

1.5. Need to be Recognized, to be Special

People feel a need to rise out of anonymity, to build an iden-
tity, to feel that they are in some way special and not just one more
face in the crowd. The sects appear to offer: concern for the indi-
vidual; equal opportunities for ministry and leadership, for partici-
pation, for witnessing, for expression; awakening to one’s own po-
tential, the chance to be part of an elite group.

1.6. Search for Transcendence

This expresses a deeply spiritual need, a God-inspired moti-
vation to seek something beyond the obvious, the immediate, the
familiar, the controllable, and the material to find an answer to the
ultimate questions of life and to believe in something which can
change one’s life in a significant way. The sects appear to offer: The
Bible and Bible education, a sense of salvation, gifts of the Spirit,
meditation, spiritual achievement.

1.7. Need of Spiritual Guidance

There may be a lack of parental support in the seeker’s fami-
ly or lack of leadership, patience, and personal commitment on the
part of church leaders or educators. The sects appear to offer:
guidance and orientation through strong and charismatic leader-



ship. The master, leader or guru of the sect plays an important role
in binding of the disciples.

1.8 Need of Vision

The world of today is an interdependent world of hostility
and conflict, violence and fear of destruction. People feel worried
about the future, often despairing, helpless, hopeless, and power-
less. The sects appear to offer: a “new vision” of oneself, of human-
ity, of history, of the cosmos. They promise the beginning of a new
age, a new era.

1.9 Need of Participation and Involvement

This aspect is closely linked with the previous one. Many
seekers not only feel the need of a vision in the present world soci-
ety and toward the future, but they also want to participate in deci-
sion making, in planning, in realizing. The sects appear to offer: a
concrete mission for a better world, a call for total dedication and
participation on most levels.

By way of summary, one can say that the sects seem to
live by what they believe, with powerful (often magnetic) con-
viction, devotion, and commitment; going out of their way to
meet people where they are, warmly, personally, and directly,
pulling the individual out of anonymity, promoting participation,
spontaneity, responsibility, commitment, etc., and practicing an
intensive follow-up through multiple contacts, home visits, and
continuing support and guidance. They help to reinterpret one’s
experience, to reassess one’s values and to approach ultimate is-
sues in an all-embracing system. They usually make convincing
use of the word: preaching, literature, and mass media (for
Christian groups, strong emphasis on the Bible). Therefore, they
present themselves as the only answer, the “good news” in a
chaotic world.

However, although all these counts mostly for the success
of the sects, other reasons also exist, such as the recruitment and
training techniques and indoctrination procedures used by certain
sects.



Understanding the New Age Movement'’s Ideas and Techniques

According to Joseph Hopkins, the religious movements and
religious encounters created in the New Age ambiance are present-
ed as spiritual, social and political movements that have the power
to transform the individual as well as the global society. Various
techniques of mystical enlightenment, that include mind, body,
and spirit are offered for this transformation. Most successful ex-
amples of such divine transformation techniques are: yoga, prayer,
creative visualization, hypnosis, and an undefiant service to the
guru (3). Since every human by its nature is inclined to always seek
for an easy solution to the many difficult problems, it is no wonder
that it is readily caught in the wide spread net of these offerings,
rather selecting meditation and visualization than a true conversion
of the mind and heart to become a new man.

Depersonalized Relations and Apocalyptic Mentality

In addition to authentic religious motivation, the reasons for
new religiosity may be economic and political interests, and in
some cases: just ordinary curiosity. Depersonalized relationships in
the family, as well as in the society, often motivate young people to
seek protection and acceptance in the ambiance of religious en-
slavement and new age movements. Stefaan van Calster, in his psy-
chological and sociological reflection on the phenomenon of reli-
gious enslavements and movements, cites an example of a woman
from Munich who was in the process of experiencing a sense of
protection, which she lacked in her own family: “... a man of warm
heart is accepted and immediately embedded in the life of the
community ... | felt very much at home very quickly.” On the basis
of her thinking, the author concludes that it should not be surpris-
ing that there are those who leave their parishes and enter sects
and new religious movements where they feel protected and expe-
rience human warmth (Vaan Calster, 1992:42-43). The apocalyptic
mentality of the 20th and 21st century is only one of the reasons
for the emergence and the spread out of these religious sects and
new religious movements. The rise of the new millennium has the
power to awaken the mythical content of consciousness in people



that is prone to apocalyptic vision of the world. Many modern
prophecies announce the partial ruin of the world. It's not a pure
speculation, it’s a real danger. Namely, accumulated atomic weap-
ons have the power to destroy this planet. “The awareness that an
erroneous move by an individual is sufficient for the full end of
everything that exists is not just a matter of literary film specula-
tion, but also the cognition of millions of people.” (Grakali¢,
1994:31).

Religious Relativism

Postmodern society is reluctant to ignore a rational explana-
tion of reality, emphasizing the emotional assessment, and holding
it more to the affective, rather than reason. In such an atmosphere,
a lush religious relativism that equate all religious attitudes thus
give legitimacy to any religious experience and religious attitude.
According to the principle of religious relativism, no religion alone
has a monopoly over the truth, nor it alone has the means of salva-
tion of the man himself or the society in general. According to Jean
Vernette, a well-known new religionist, religious relativism has led
to awakening of paganism, magic, and other forms of religious ex-
pression different from the values offered by the Bible and Christi-
anity (4).

Religious Sects and Movements
as a Phenomenon of Desecularization of Society

Religious sects and new religious movements appear just as
equaly in the poor and endangered, as much as in the highly civi-
lized rich societies. It is therefore a universal phenomenon that
could be interpreted as an expression of “religious awakening” in
post-modern society. Namely, the secularization of society has led
to the breaking up of traditional social structures that have given
the individual its security and protection. In this empty space, now,
loose religious beliefs, which create the emotional state of the
group, protect their members from the outside world, presenting
themselves as an ideal refuge in the face of catastrophes that
threaten the entire mankind.



Magic and Occult in the Emergence and Spread of Some Sequels

There is not always a clear line of delimitation between reli-
gion and magic in religious denominations and new religious move-
ments. Magic seeks, irrespective of the deity, to reach out to the
hidden knowledge and the authority over the human kind, by the
embracement of which one could influence the higher powers, se-
cret forces or divinity itself. Many sects use magic and occult ele-
ments in various ways. In addition, bizarre occurrences, unex-
plained murders, and collective suicides in the ambience of new
religious movements and sects profoundly demonstrate the influ-
ence of satanic forces. Cardinal Francis Arinze was convinced of
this: “We must not exclude devotional activity among the various
interpretations of the emergence and spread of enslavement or of
new religious movements, although it is hidden from the persons
involved in these convictions. The enemy sows the weeds while
people are sleeping.” (5)

Unconscious Motivation as a Driving Force for Entering Religious Beliefs

Unconscious motivation is an integral part of every human
psyche and is present in many human activities. It is especially
strong in the youth, while choosing the profession as a young per-
son and in the selection of various religions and new religious
movements they may enter. Some researches have shown that
many young people are driven by the unconscious motivation to
take revenge on their parents who did not like them or did not care
enough for them, so they join some bizarre sects to revitalize their
parents (6).

Religious Sects and New Religious Movements
as the Universal Phenomenon

Religious, or pseudo-religious sects, as well as new religious
movements, are a universal phenomenon. Today they are present
on all continents of the world. It can be said that from around one
hundred thousand people in the city centre, about one thousand



young people are directly affected by the new religious groups. It is
estimated that almost three-quarters of all those who have only
once accessed a trace of a religious movement of some sort, later
seek another or completely abandon a new type of religiosity. Ac-
cording to the Catholic Church Institution’s survey (7), the greatest
enslavement at present is happening today in South America
where well-organized and financially strong new religious move-
ments from North America, who are often very hostile to the
Catholic Church, which is still the most numerous, come and recruit
their followers. In some rich circles, the Catholic doctrine of faith,
especially the Christian social doctrine of the Catholic Church,
which is devoted to the poor, strives to be eliminated as just as the
influence of the Church in people and as much as possible through
the use of powerful means of public communication thrown in the
hands of the new age movements leaderships. When it comes to
the exact number of religious beliefs and their followers, it is diffi-
cult to give accurate data as they change on a daily basis. It is esti-
mated that in the US alone there are over 20,000 movements.
There are also over one hundred of them in Croatia. It is estimated
that the new religiosity nowadays encompasses nearly 500 million
people worldwide.

The Fundamental Aspects
of Sects and New Religious Movements

New religious movements and religious sects as a phenome-
non of the modern society, mostly give preference to affectivity
over reason, meaning that most of them are dominated by various
enthusiasms, some weird mysteriousness and subjective visions
and twisting, often at the border of the hysterical behaviour.

The sects largely nurture the so-called fundamental, uncriti-
calinterpretation of the Bible, drawing words out of the context
and interpreting it subjectively and spontaneously at their own will,
often altering them in the opposite direction —side lines into the
ones of the main importance and vice versa. There is no recogni-
tion of validity of any other road to Salvation but their own, since,
by the interpretation of the sect, only their doctrine leads to the fi-



nal goal unconditionally and unmistakably, and those who join
them are ‘elected ones’ (8). Devotion based experience is highly
valued in their circles, as well as personal dedication.

In the high number of sects, the private declarations, various
visions and prophecies, ecstatic phenomena and obsession with
clairaudient plays a decisive role. Most sects neglect the objective
and deny every scientific interpretation of the religious experience,
but rather call for more attentiveness and the will power, ignoring
or excluding every reasoning and pure common sense. They are ut-
terly convinced that they are the only ones “elected” to be saved.
Although there are many peace-loving and tolerant sects, there are
also those that represent a great danger to the freedom of people,
especially the young and our society in general. By their structure,
the sects are authoritarian; used to functioning with a well-estab-
lished brain drain and mental control, collective coercion, exacer-
bate feelings of guilt and an overwhelming fear among their fol-
lowers. Renata Sprung, the disciple of Jehovah’s Witnesses,
testifies in her book “Bez zatvora” (“Without a prison”), that after
this nice and friendly reception, another side to the medal is quick-
ly shown. She literally says: “The spying in pursuit is very wide-
spread among Jehovah's. That's what we learned well on our own
skin. Any deviation from the Line of the Guard Watchers was
passed up in the written message to the Assembly. It is tragic that
some of the Jehovah's are not aware of their own business, but de-
nounce it in good faith, holding that as if they are making a God
pleasant act of mercy, so that their brothers and sisters may be res-
cued from their spiritual death” (Sprung, 1996:30). In Society, we
have not felt anything from the divine freedom enjoyed by the chil-
dren of God. Jehovah's witnesses are mostly living in constant fear
before the Armageddon, literally trembling before it, while some
other members are overwhelmed with vanity, for they are so terri-
bly sure to be saved...

Movements that have their living charismatic leader are
completely subordinate to him, and he is very authoritative and of-
ten requires total obedience. The program of these movements is
different and varies from non-Christian to anti-Christian attitudes.
The number of followers ranges from several hundred to several
million. There are movements with predominantly male and those



with predominantly female members. Some integrate into society,
others isolate. Some are aggressive in their propaganda, others are
passive. The most vulnerable and the most popular group involved
in a religious affiliation are young people who are out of work, inac-
tive in the life of their parish or religious community, coming from
an unusual family environment, troubled in a certain way or be-
longing to ethnic minorities and living in places largely away from
the influence of the Church.

Promotion and the Process
of Winning New Members

Victims of religious sects and new religious movements are
most commonly slightly ill and insecure persons that usually suffer
from certain conscious or unconscious fear of self-reliance. Such
people are looking for any kind of falsified reality that could offer
them some, although temporary, emotional refuge that provides
the sensation of security they so much long for. The process of re-
cruiting members can be seen in the following four stages:

The First Degree — a potential follower is attracted most of-
ten by a member of the opposite sex who invites the candidate to
a meeting that occurs mostly at the end of the week. The old mem-
ber then speaks of how he had serious problems before in his life,
but since his sect is at his hand, everything is fine all over again, and
he is now happy and successful in his business. When potential sec-
tarians find their sanctuary in a religious ensemble orin a guru,
then the transformation phase occurs.

The Second Degree - the other sectarian members, now fel-
lows of the new candidate, treat him with great care and love, so
that he is bombarded by their affections (‘love bombing’). They
keep praising the new member who has chosen their society, shar-
ing the necessary medicines and food with him.

The Third Degree — most often, a new member through vari-
ous seminars or other forms of initiation, will be further ‘informed’
and formed. Meanwhile, the ambience is tightly controlled by the
sectarians and they try to separate their new member from his par-
ents and friends, to be able to quickly adopt a new way of thinking



and behaviour as soon as possible. In this environment of a great
isolation there is a kind of ‘brainwashing’ going on in order for the
recruited to abandon not only his old beliefs, but also old friends,
even parents and closest relatives, should they oppose his sect’s
choice. New members are kept in constant tension and must al-
ways deal with something new, so that they would never be left
alone to themselves and their own lucid thinking. For this purpose,
they are incentives and persuasions of the leader, constant forma-
tion, the destruction of inner resistance, the provocation of fears
that the candidate cannot overcome without the help of the leader
or the guru to whom he must be obedient. Founder and leader of
the unification Church Sun Myung Moon explicitly told his follow-
ers: "l am your brain”.

The Fourth Degree — the new member is fully embedded in
the sect and he is now beginning to be a missionary himself. He
starts out and begins to gain new members and occupy certain po-
sitions in the sectorial hierarchy. The Guardian of the Child of God,
David Berg, has asked members of his family to deal with prostitu-
tion in order to gain new members and raise money for the needs
of the followers. American academician Larry D. Shinn, investigat-
ing the reasons for his hostile attitude to the tragedy of Hare Kr-
ishna, concludes that it is no wonder people think that this ‘brain-
washing’ is happening, since young people who become Krishna
fans must make a radical and traumatic way of making a jump from
Western culture into a completely new, full-fledged, strictly hierar-
chical ensemble, which greatly frightens the parents of young fol-
lowers of this religious movement (Cf. Shinn, Larry D.).

New Religion - a Challenge
for the Church and the Society

New religiosity is a great challenge for all Christian churches
proclaiming Jesus Christ as the Son of God and the Saviour of the
whole World. Namely, new religiosity is an alternative to the Chris-
tian message of salvation by Jesus Christ, who is, for a Christian be-
liever, the only Saviour of the world. New religious movements of
non-Christian origin do not believe that Jesus is the Son of God, but



one of the avatars, or the embodiment of the deity, but not the
only and not the greatest. These movements explicitly say that
man does not need salvation by Christ, but needs only enlighten-
ment, need only a guru, a leader, a teacher, who will bring him to
the enlightenment in which salvation is sin the far end. Even some
followers of Christian orientation do not proclaim Christ as the only
Saviour any more.

1. The Challenge for the Church:
The Interpretation of Jesus Christ in New Religion

According to Christians’ belief, more precisely, according to
the doctrine and belief of the great traditional Churches: Roman
Catholic, Orthodox, and Protestant, Jesus Christ is the God's Only
Begotten Son, the true God, who became the true man, who died
and rose from the dead for the salvation of the world. Commit-
ment to Jesus brings eternal salvation, and God offers eternal hap-
pines to those who accept His Son. Jesus claimed for himself that
He was ‘resurrection and life’, and on that occasion proclaimed that
all those who accepted him would share his destiny: “He, who be-
lieves in me, even if he dies, will live.” (Jn 11:25).

It should be said that the true truth about Jesus began to
distort itself already in the first centuries of the emergence and de-
velopment of Christianity. The so-called Apocryphal Gospel as well
as some heretic texts about Jesus were “always copied again”
(Barisi¢, 2017, 22). The new religiosity that spreads today through
various enslavements and new religious movements, when speak-
ing of Jesus Christ, takes many elements from the Apocryphal Gos-
pels, especially from Gnostic Heredity. According to Ivan Karlic,
“many (Christian) Gnostics distort or accept the core message of
New Testament announcement, i.e. the reality of the incarnation of
the Son of God, Jesus Christ, diminish or completely deny his hu-
man right as well as his saving torment, death and resurrection”
(Karli¢, 2017:33). The author in question rightly claims that the
character of Jesus Christ is present in new religiosity “in a truly spe-
cific and weird way, sometimes as a figure of fantasy, sometimes in
a glorious manner, depending on which circle and which ideology
(called spirituality!) a certain follow-up stands.” (9)



Many religious encounters in the New Age ambience, when
they speak of Jesus Christ, seem to be inspired by the learning of
Hinduism and Buddhism. According to Hinduism, Jesus Christ is
one of the incarnations of the deity. He is therefore an avatar (10).
It is a mythological perception of the deity that is embodied on the
earth to teach people to go through in order to avoid various ca-
tastrophes. “When Hinduism connects Jesus and the concept of av-
atars, it usually does with the avatars of the Godhead: Krishna and
Rama, while Buddha are sometimes added to them as the most
prominent Vishnu avatar” (Mrsi¢ Felbar, 2017:51).

The Buddhism of Jesus is most perceived as the exalted
Master who is in harmony with the Buddha when he teaches these
themes: love of enemies; returning to the good of human beings;
advocacy of generosity; self-criticism instead of condemning oth-
ers; a life devoted to acquiring virtue through humility. Islam as
well as some sects and movements derived from the ambience of
Islamic faith are considered by Jesus as the forerunner of God’s
Messenger. “To Him is the Almighty Allah revealed the Gospel
(Good News). He was a Muslim, which means obedient to Allah, and
Allah’s choice” (Mesi¢, 2017:65).

The Qur'an confirms that Jesus (Isa) was born without a fa-
ther, but he does not admit it to the Son of God, or to God, as the
Christians believe. “The Qur’an in more than one place sharply de-
nies such a claim as untruthful and blasphemous” (Mesi¢, 2017:69).

Joseph Smith, the founder of Mormon, or the Church of Je-
sus Christ of Latter-day Saints, has seen the Holy Trinity as three
gods. Biblical anthropomorphism is often misunderstood by the
Mormons. Thus, their sacred record Doctrine and Covenants
(130:22) says: “The Father (God) has a body of flesh and bones,
equally tangible as the human body.”

Jehovah's Witnesses maintain that the doctrine of God as
the Trinity (Trinitarian learning) is pure human fabrication and the
left over from the old pagan perception of the divine in the Chris-
tian understanding of God (Gelo, 2018:85). According to their doc-
trine, Jesus Christ is not the Son of God, and His Immortality has
only been acquired by His resurrection.

According to the doctrine of the Universal Life, Jesus Christ
is the Son of God the Father and the first female non-human being.



The mentioned sect is a pure New Age product that takes on all re-
ligions from all religions and attributes them to God the Father and
Jesus Christ.

Adventists of the Seventh Day or believers of the Christian
Adventist Church honour Saturday as the biblical day of rest and
Christ's second coming. According to one disciple of this church,
they are very anti-Catholic: “Adventists have an anti-Catholic atti-
tude very pronounced” (Ziga, 2017: 148). The unification church
founded by Sun Myung Moon (1954), according to the Catholic
Church’s conviction, is not a Christian church because there is no
proper doctrine of the Holy Trinity (11).

There could be many more examples that confirm that new
religiosity is present in various sects and new religious movements
are a great danger to the doctrine of the Catholic Church in terms
of preserving the purity of its faith.

2. Religious Struggling and
New Religious Movements - a Challenge for Society

Except for the Church, new religious movements and reli-
gious or pseudo-religious encounters are a great challenge, and
sometimes a real danger to society as such, regardless of whether
they are believers or unbelievers. Namely, there are known cases of
murders or suicides that occurred in the ambience of destructive
sects and new religious movements. Let's just mention some:

On November 18th, 1978, a serious crime occurred in the
Sect of the Temple of Nations. Namely, over 900 members of this bi-
zarre American sect committed suicide in Guyana or were violently
killed, at the command of their founder and leader Jim Jones, (12).

On the night of October 4th and 5th, 1994, 16 burned corpses
were found in France and Switzerland, amongst them three of the
children who belonged to the religious movement of the Sun Temple.

In Japan in 1995 there was a case of the mass poisoning in
the Tihi subway, ordered by the members of the Aum Shinri-
kyo Family. The aftermath of 13 people killed and more than 5,500
injured, while Shoko Asahara, the leader of the cult responsible for
this sarin gas attack, got sentenced and executed by hanging,
alongside six more of his followers.



In 1997, at the invitation of their professor, 39 young people
killed themselves in Heaven's Gate sect. Although these young peo-
ple were very capable in computing and made websites for various
companies, they were, yet, completely naive and utterly convinced
that some spacecrafts would take them to the higher spheres of
consciousness if they are ready to leave this world by committing a
collective suicide, which is exactly what they all did. Their motive
for this act of collective suicide was a singular wrong conviction
that the kingdom of heaven, as an evolutionary level above every
human being, is a physical place located in the Universe that can be
easily reached by their own forces, i.e. by abandoning their physical
body, and so they left their bodies behind (Introvigne, 1997).

That is why it is not surprising that the newspaper LExpress
on December, 28 1995, writing on the Sect of the Sun Temple
chose the headline of the article as: “Secte: le récit de l'enfer” -
“Sect — a tail from the Inferno”. The words belong to Jean Vuarnet,
Edith Bonlieu’s husband, after she took her own life in a mass sui-
cide with other cult members from the Solar Temple Sect. Of
course, this title cannot be strictly used as to refer to all of the fol-
lowings. Namely, they are not all so aggressive and destructive, but
itis true that some of them are very pernicious, not only for the
Church, but also for the society in general, that continues to nur-
ture them, not only from the world afar, but also in our midst.

New religious movements and religious sects are a real chal-
lenge, towards which the society and the Church cannot remain in-
different. This phenomenon is a double challenge: on the one
hand, it causes Christians to seriously re-examine themselves, espe-
cially their faith that may have lost the strength of the yeast, and is
no longer the salt of the earth and the light of the world for many
more of them and around them, as it should be, according to the
words of Jesus (13). If Christians are no longer true Christians, then
is no wonder that these new religious movements are successful
because they seem to offer exactly what true Christians should be
and reflect in the world. Another challenge is the need to sincerely,
but also critically, examine new religious movements and religious
sects, discovering the obvious as well as, more often, hidden traps
and dangers in the form of new addictions occurring in certain reli-
gious sects.



Declaration on Religious Freedom of the Second Vatican
Council solemnly proclaims that every human being, in a private or
public, individual or common form, has the right to a religious free-
dom. Itis necessary to respect that freedom, but also the right of
every person to know the truth. Here is the question for the state:
What kind of relationship should it nurture with religious move-
ments and ensembles? We believe that the state should take on
this phenomenon with the same attitude as all other civic associa-
tions. This means that the state law should respect the freedom of
conscience and religious affiliation of every citizen. However, the
state is obliged to react when threatened by the freedom of its citi-
zens, when families affected are unable to cope with the problems
created by their own children that became members of some trai-
tor’s sects, seeking money or other valuable things. Then, the state
must defend young people and protect them from methods used
as raids that endanger mental integrity of a person or encourage
young people to commit some criminal acts punishable by the law
of the same State.

The Church’s Attitude
Towards New Religion and Religious Consequences

The Extraordinary Synod of the Bishops held in 1985 noted
that some people are seeking answers to their questions in the fol-
lowing because they do not find them in the Church in the way they
would like to and therefore representing a challenge and a call for
the restoration of the whole Church. The so called ‘following’ are
signs of time and therefore “must be constantly analyzed”. The doc-
ument entitled Evangelizing ‘secularized’ Europe, issued by the
Council of the Episcopal Conferences of Europe (Rome, 7-11 Octo-
ber 1985), speaks of the spiritual void the people of our times expe-
rience, especially the young who are in danger of becoming victims
of radical and fundamentalist ideologies of some new religious
movements. In this context, the document speaks of the masters of
wisdom who, through religious sects and movements, offer their
own therapy for the problems of our time. Also, the extraordinary
consistory of Cardinals, held in April 1991 in the Vatican, discussed



about the present religious convictions. One of the topics of this
cardinal set, according to the wish of St. John Paul Il himself, was
“The Annunciation of Jesus Christ Before the Challenge of Success”.
In the concluding statement of the Cardinal, it is said that the ap-
pearance of the enslavement is worrisome to the Catholic Church
since believers are not always able to withstand the attractiveness
that religious communities of this kind have and the fact that they
fascinate people all over the world, on all continents.

While maintaining a dialectical attitude towards religious
convictions, Pope John Paul Il has made it clear that one of the im-
portant reasons for the propagation of the new age movements is
the great economic and financial aid received by those who spread
the confusion and preach deception while at the same time attract-
ing simple and unlearned people to a religious experience.

1. Religious Sects and New Religious Movements are the Signs of Time

In fulfilling its mission, the Church must know how to read
and recognize the signs of time and to do so in the light of the Gos-
pel. In his speech to the bishops of Ghana in 1993, Pope John Paul
Il speaks of the signs of time and explicitly states that “those who
have accepted the work of preaching must read the signs of time,
both positive and negative.” In the same speech, the Pope cites the
negative signs of our time in the form of the emergence of the en-
sembles and the new religious movements that are referred to the
alleged apparitions, prophecies, and miraculous healing. The attrac-
tiveness of these movements, the Pope stated, sometimes comes
from their apparent ability to respond to the spiritual need of peo-
ple and the hunger in their hearts for something deeper, like cur-
ing, comforting and meeting the Transcendent.

2. Pastoral Guidelines of the Church
2.1. Develop a Living Faith through Small Communities

The Church invites to re-examine the traditional parish com-
munity system and find models of lesser communities in which be-
lievers will be better acquainted and more experienced, as true
brothers and sisters and close neighbours.



2.2. To Enliven the Liturgical Participation in the Eucharist

The Eucharist is the strongest force that should connect and
guard believers in communion with Christ. In other words, intensive
Eucharistic life should help believers to preserve their faith and not
become victims of various religious movements that endanger
their faith in Christ - the only Saviour. The Phenomena Sect (3.3)
notes that special attention has to be devoted to the dimension of
experience, or to the personal disclosure of Christ, happening
mostly in prayer, the Eucharist, and engaging one’s life in the ser-
vice of the Gospel. There is a personal encounter with the living
Christ in the Eucharist, which becomes the power of the believer to
endure and overcome all the temptations he is exposed to in the
modern world.

2.3. Strengthen the Participation of
Lay People in the Duty of Evangelization

Pope John Paul Il calls on bishops to ensure that believers
get authentic catechesis and form smaller communities that will
exercise the function of evangelizing the world. Some bishops have
set up information centres to study work and spread religious be-
liefs and provide timely information and pastoral support on indi-
vidual cases occurring in the ambience of new religious movements
and enslavement.

2.4. Develop a Systematic Biblical Upbringing in Faith

The basic religious document on religious followings made
up as the response of the Episcopal Conferences in the World on
the phenomenon of new religiosity warns all those in charge of the
Church to emphasize the teaching of the biblical, theological and
ecumenical plan. Encouraged by alternative methods of treatment,
meditative techniques of prayer, and the teaching of various reli-
gious movements, people do not stand alone and therefore we
need to help them in critical evaluation of the new religiosity that
spreads today through various sects and new religious movements.
The return of paganism, superstition, and religious syncretism en-



dangers the faith of many Catholics. That is why catechetical edu-
cation in faith is needed not only amongst the young, but also for
elderly people. The Church is aware that the unfamiliarity with the
essential truths of one’s own faith is a great enemy of the faith it-
self. Therefore, a demand is laid on its officials that their faithful re-
ceive a solid biblical education. A very solid dogmatic-biblical up-
bringing in your faith can be achieved by serious study and
adoption of religious truths from the latest Catechism of the
Catholic Church (Cf. Niki¢, 2010:291-325).

Conclusion

New religiosity, as we have seen, is indeed a great challenge
for all traditional Christian churches, as well as the entire society.
Over the last two centuries religious relics and new religious and
pseudo religious movements are the symptom of the modern soci-
ety state. Many people who opt for a new religiosity in religious de-
nominations and new religious movements are most likely to sin-
cerely seek God, even in the wrong places. Cardinal Arinze claims
that new religious movements are a reflection of the spiritual need
of an individual whom the Church or other religious institutions
have not perceived or do not know how to respond to, regarding
their needs and rising demands (Arinze, 1994, 128). However, the
sects are not the right solution and they cannot respond to the ba-
sic need of a human heart seeking truth and authentic happiness.
Sects capture freedom and create addictions in their subjects. The
image of the Most Holy Trinity, especially the image of God the Fa-
ther and Jesus Christ offered by the new religiosity, presented at
the ensembles and by the religious movements, is largely distort-
ed, consciously or unconsciously. It could be said that the sects are
not quite so guilty about it, but the society that produced the need
for such forms of conjuring worship and religious movements.
Speaking in a metaphorical way, we might say that we have no
need for replacing the sick fish in the stale water but replacing the
water itself with a bucket of fresh pour. Society needs to change its
mentality, its ideology, its power centres. The Mankind needs to
change the spirit of this world. In other words - we must once again



evangelize Europe and the earth, becoming the salt and shining the
light.

The necessity of this action was clearly outspoken by the Ro-
man Catholic Church in its document “Jesus Christ - the bearer of
living water”. The Church has devoted this document to believers
and to all people of good will with the intention of giving them
Christian reflection or a more precise Catholic view of the ideology
and spirituality of the new age that, through various religious sects
and new religious movements, touches all of the palms of the soci-
ety. New Age is seductive because it promises a lot. That is why se-
rious thinkers put it into utopian movements. On the one hand, it is
a symptom of society and culture that is in a deep crisis and on the
other hand New Age is, according to the Church’s understanding,
the wrong answer to the deepest desire of the human heart for
happiness and the universal peace. This document correctly ad-
dresses Christ and New Age, clearly outlining the fundamental
truth, which the Church believes in, remaining strong in the convic-
tion that Christ is the bearer of the living water, which every human
heart longs for. Anyone who drinks from the wells of the New Age
and various sects will go thirsty again and be tempted, but whoev-
eris drinking from the water that Jesus Christ will give him, will
certainly never need to search for another well. But whoever drinks
the water | give him will “But whoever drinks of the water that I will
give him will never be thirsty again. The water that | will give him
will become in him a spring of water welling up to eternal life”
(John 4:14), says Jesus in a conversation with Samaria, who long
wandered for happiness in the wrong places until he met Jesus
who offered her water flowing into eternal life.
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of Unity are published in the book of Divine Principles. The teaching pro-
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demption on the Cross. A) According to our faith, the revelation has its full-
ness in Christ. According to the Unification Church, Christ's revelation is in-
complete, so Sun Myung Moon, sent by God, is the true Messiah who
completes the revelation, and he and the final Savior of mankind ... “(Decla-
ration of the Bishops' Conference of Japan in the Holy Spirit Community for
the Unity of World Christianity of 22 June 1985. According to the Veritas,
Blazevi¢ Josip. The Church of the United Rev. Moon. In: Veritas 9 2001: 19.
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14."You are the salt of the earth; but if salt has lost its taste, how shall its saltness be
restored? ... You are the light of the world. A city set on a hill cannot be hid”
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Pentecostalism in Southeastern Serbia’

The paper gives a survey of the history of the Ser-
bian evangelist movement, significantly influenced
by Roma participation: the greatest religious com-
munities are concentrated in Roma mahalas in Nis,
Leskovac, Vranje and other towns in Southeastern
Serbia. Leskovac, which boasts an exclusively Roma
Pentecostal Church (better known as “The Church
under the Tent”, with a few hundred baptized be-
lievers), is considered as the center of Evangelical
Christianity. In conclusion, we are discussing the
potentials of evangelism of Southern Serbia for en-
couraging ethnic reaffirmation by cultural rebirth
and by advocating for political dialogue and praxis.
Keywords: Pentecostalism, Serbia, Southeastern
Serbia, Roma People.

The Basic Characteristics
and Development of Pentecostalism?

mmm Though popularized in the early twentieth century in the
USA (Charles Fox Parham and William J. Seymour), the Pentecos-
tal Movement? is founded on the perfectionist and charismatic

' Prepared as part of the project Sustainability of the Identity of Serbs and

~
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National Minorities in the Border Municipalities of East and Southeast Serbia
(179013), carried out at the University of Ni$ — Faculty of Mechanical Engi-
neering, and supported by the Ministry of Education, Science and Techno-
logical Development of the Republic of Serbia.

More extensively on the development of the Pentecostal religious com-
munities on the Balkans and in Serbia in Tonoposwuh 2011b, 2012a.

Pentecost (Greek Mevinkootn (Pentékosté) meaning “fiftieth,” the Feast
of Weeks or the Feast of 50 days); the Christian festival celebrating the
descent of the Holy Spirit on the disciples of Jesus after his Ascension,
held on the seventh Sunday after Easter. It refers to the final Jewish festi-
val celebrated on the fiftieth day after Passover — celebration of the Mo-
saic covenant at Mount Sinai.



movements of the nineteenth century, most of all the Method-
ist Holiness movement and the Catholic Apostolic Moment after
Edward Irving (Anderson 2005). This led to many teachers and
students turning to the study of the Holy Scripture in order to
find the evidence for baptism by the Holy Spirit.

As a world movement, Pentecostalism passed through
three periods in its historical development: 1. Classical Pente-
costalism (at the time of its origin, it attracted socially, econom-
ically and psychologically deprived persons while the contents
of their gatherings included prayers, intense physical manifes-
tations, healings, glossolalia); 2. Neo-Pentecostalism or Charis-
matic Renewal (in the fifties of the twentieth century spread
among middle and high classes; independent groups were
formed; stressed is life in the Spirit and practice of special
spiritual gifts; schooling of pastors started in their own
schools); and 3. The third wave (in the eighties of the twentieth
century; insistence on the experience of the Power of the Holy
Spirit in healing the sick, exorcising demons, receiving prophe-
sies and participating in other manifestations of the Pentecos-
tal type) (Marinovi¢ Bobinac 1999).

In time three different traditions of the Pentecostal de-
nominations became crystallized: 1. denomination of Holi-
ness-Pentecostal tradition (continuing the original Azusa Street
views); 2. denominations of the Baptist-Pentecostal tradition
(denomination of the Assemblies of God); and 3. denominations
of the Oneness Pentecostal tradition (denomination formed out
of the doctrinal divisions within the Assemblies of God between
1914 and 1916 that refuse to believe in the Holy Trinity). Nine
more important characteristics of the Pentecostal movement
are: 1. focus on Jesus Christ; 2. stress on the celebration of God
the Father and Son Jesus Christ; 3. love for the Word of God; 4.
belief that God speaks to his people even today; 5. preaching of
the Gospels; 6. awareness of evil; 7. stress on the use of spiritual
gifts (gifts of speaking in tongues, of prophesy and healing); 8.
eschatological waiting for the second coming of Christ; 9. works
within the Power of the Holy Spirit (celebration, preaching of
the Gospels, service of healing, exorcism and conquering evil
and service with spiritual gifts) (Jambrek 2007, 286).



The Pentecostals, like other Protestants, have two main
rituals that most of them would refer to as ordinances, the ordi-
nance of baptism and the ordinance of Holy Communion or the
Lord’s Supper as well as three subsidiary ones: ritual of dedicat-
ing children (parents together with the communion pray for the
health of their children), wedding and funeral service. In the
Pentecostal movement of the greatest importance is glossolalia
or speaking in tongues when people appear to speakin languag-
es unknown to them as well as “baptism in the Holy Spirit”, as a
sign that the Holy Spirit “poured out upon” the believer. After
the first water baptism, the phenomenon of “speaking in
tongues”, expressed in incomprehensible utterances, shouts and
sighs, is considered as a clear sign of baptism in the Holy Spirit.

Soon the message of the Gospels preached in the Power
of the Holy Spirit spread across North America to Europe, name-
ly, Scandinavian countries, Italy, as well as Middle and South
America, Africa and Asia. The movement also grew in Russia,
Bulgaria and Romania, mostly thanks to returnees from Ameri-
ca.* Referring to the latest world research, Jambrek (2007, 183)
states that in mid-2000, out of 1,999,564,000 Christians in the
world, 523,767,000 participated in the Pentecostal Charismatic
movement.> Using the data from the World Christian Encyclo-
pedia (2001), Anderson (2005) presents the data that the overall
number of the Pentecostals of all kinds is 535 million, out of
which 65 million are Pentecostals, 175 million Charismatics and
295 million followers of the “third wave” or so-called Neo-Char-
ismatics. The overall number of followers of these three groups
(in millions) is estimated as 79,6 in North America, 37,5 in Eu-
rope, 141,4 in South America, 126 in Africa, 134,8 in Asia and 4,2
in Oceania. Since 1947 there has been The World Federa-

4 Robert Mapes Anderson (2005, 7029) states that “Pentecostalism was
brought to Bulgaria, Romania and Russia in the early twenties of the past cen-
tury by Ivan E. Voronaev, founder of the First Russian Pentecostal Church in
New Yorkin 1919."

°> The greatest Pentecostal local church communion in the world is in South
Korea. It is Yoido Full Gospel Church in Seoul; it has more than 800,000
members; it has its own state-acknowledged university and publishes its
daily paper selling million copies.



tion of Pentecostal Churches as a common world network of Pen-
tecostal churches.

Already an extensive literature has been collected about
the activities of the most populous component within the evan-
gelistic booming in the world with hundreds of millions of fol-
lowers from virtually every world region (Anderson 2004; Korten
2001; Cox 1995; Martin 1990; 2002; Nazo 2006; Hunt 2003).
Moreover, the demographic center that all the Pentecostals
gravitate toward has shifted from the Western countries to Afri-
ca, Latin America and some parts of Asia. More and more of
South Korean and Latin American Christian missionaries are in Af-
rica as well as African Christians who re-evangelize Western Eu-
rope and North America (bejep 2010). “Christians in Africa, in
1900, made up only one tenth of the population while today they
form 46%... Among the ten most populous Christian states are
only three European countries —a century ago there were nine.
Nigeria and former Zaire are on the ninth and tenth place while
in China there are more Christians than in the united Germany.
Data about population growth suggest that, in 2050, on the list
of the ten most populous Christian countries there will be not a
single European state — the place of Germany and Russia will be
taken by Uganda and Ethiopia (Runpjakosuh 2011, 62-3).”

The leading experts on the evangelical boom are drawing
attention to its organizational simplicity that comprises: easy car-
rying (it is focused on the contents rather than the places of
worship), transmission (converts themselves take up the role of
evangelizers) and accessibility (informal atmosphere, emotional-
ly harmonious community and individual acts of the Holy Spirit)
(Nazo 2006).°

Pentecostalism in Serbia
A married couple, Franjo and Zuzana Racz, baptized in the

Holy Spirit in Beska (Croatia) moved, in 1936, to Subotica and
brought with them a whiff of Pentecostalism (,malokrsteni” or

¢ On theological and cultural causes of Roma Protestantization in Serbia in
Todorovi¢ 2012b, 2013, 2014a.



baptized infant). The movement spread to Zrenjanin and other
cities in Vojvodina and finally to Zemun and Belgrade.” On the
eve of the Second World War there were more than 20 Pente-
costal communities and groups divided among German, Hungari-
an and Serbian population (Bjenajay 2010, 161).

The postwar period was characterized by almost dying
away of the German speaking population due to its moving out
together with the German army, expulsions and forcing people
into military and labor camps. One name stands out, that of Dra-
gutin Volf, an influential preacher in Novi Sad’s Church, who was
the President of the Pentecostal Assembly for many years. In
the Ffifties, after an initiative launched to unite the Infant-baptiz-
ing Church, the Adult-baptizing Church and the Footwashing
Spiritual Church, the Christ’s Spiritual Church in FNRJ (the Fed-
eration of the People’s Republic of Yugoslavia) was officially reg-
istered with the authorities; it was later renamed into the Asso-
ciation of Christ Spiritual Churches. Its poor hierarchical
structure, along with endless rivalry of charismatic leaders,
caused new divisions and spilling-over of the members in the
following decades.

In the fifties of the twentieth century a church was found-
ed in Karanovac while in the sixties established were communi-
tiesin Lebane and Leskovac; renewed were activities in Krusevac
otherwise initiated in 1942 when Smilja Beljin married Jovan
Marti¢ (Bjenajay, 2010, 175). After 1963, groups were formed in
Vojlovica near Pancevo, Bela Crkva, Plandiste, Pancevo, Kraguje-
vac (1968) and Sombor (1966). The first Pentecostal Church in
Kosovo started its activities in 1985 (Bjenajay 2003; Kuzmic
2007, 228).

On the eve of the breakup of the Socialist Federative Re-
public of Yugoslavia (SFRY), in the late 1989, at the church synod
of Christ Pentecostal Church and Christ Spiritual Evangelical
Church in Belgrade, it was decided that the official name of the
church should be Evangelical church in SFRY which, as it was

7 Arapovi¢ (2003, 109) mentions how one of the most important repre-
sentatives of the Croatian Pentecostal movement, Pet ar Dautermann,
between 1938 and 1944, passionately evangelized between Novi Sad and
Belgrade thus contributing to the foundation of the first Pentecostal
church of Adult-baptizing in 1932 in the capital of Serbia.



soon found out, was not sufficient for establishing so much
sought-for unity. In the nineties, the first Neo-Pentecostal (Char-
ismatic) communities also started their activities (Calvary Chap-
el, Community of Faith, Addiction Treatment Center Crossroads,
Christian Community “New Horizon"). Finally, different Pente-
costal churches in Serbia changed their name, in 1998, into Prot-
estant Evangelical Churches (PEC). Today their number is esti-
mated to be between seven and eight thousand.

Pentecostals in Southeastern Serbia

A small number of believers in the area of Lebane held
their original meetings in the village of Sumane, half-way be-
tween Lebane and Gornji Vranovac in a modest village house of
Slobodan Stankovi¢.® Impassioned villagers, orchestrated by the
State Security forces, on two occasions demolished the pulpit
and forced the believers to move to Lebane, to the home of
Vera Randelovi¢, born Stankovié. At the time two additional
church premises were added, while in the early eighties another
separate building was erected at 16 Pane Dukica Street; it is still
today the place of common Sunday church service of Serbs and
Roma (Roma in a greater number).

The first evangelical Christians in Leskovac, apart from
Vera Davidovié, were the married couple Mitkovi¢, Cirilo and Mi-
roslava. Cirilo later becoming the Ffirst pastor in Leskovac, and as
he grew old, he retreated to the service in Lebane, while in 1976
ordained for pastor was Miodrag Stankovic. In 1964, a building
was purchased at 22 Maksima Gorkog Street while an old pre-
war villa was also acquired in the early 1980s, which was the
family home of the trader Dimitrijevi¢, at number 21. The old
building at number 22 had served for Roma religious service be-
fore a tent was set up in the “Slavko Zlatanovi¢” quarter, a dona-

8 Precious facts about the beginnings of the religious organizing in South-
eastern Serbia were given, in a special interview, by Stefan Stankovi¢, a
younger son of the founder of Pentecostalism Miodrag-Mija Stankovic¢ (Mi-
ja's sudden death on February, 24, 2009, just before the scheduled inter-
view in Leskovac deprived us of many authentic evidence about what the
preaching of the Biblical doctrine looked like almost half a century ago).



tion from the French Roma Sinti, well known across Europe as
the “Church under the Tent”. In 2005, the church was divided
into the Protestant Evangelical Church “Community of Roma”
and the Spiritual Centre of the Evangelical Church “Light”. Since
2007 the Chinese believers have also started to hold their reli-
gious services at the “Light”.

It is a multifunctional center, equipped for proper re-
sponses to various needs of the believing population. There is a
refectory and a room for daily recreation, a sleeping room with
a dozen beds for guests, radio station “Salom Romalen” for
broadcasting programs of spiritual character and a meeting
room.

The germ for activities of the Holy Spirit in NiS was an ef-
fort invested by Miodrag Stankovic¢ from the early seventies of
the twentieth century into a sort of parallel support to rein-
forcement of Nis, Leskovac and KruSevac communities. Another
also modest in its contribution was an attempt by pastor Goran
Maksimovi¢ from the first half of the last decade of the twenti-
eth century. Established formally was the Evangelical Church
“Good News” in 1996 while the building at 82 Episkopska Street
it gotinto its ownership not earlier than 2005. The core of the
believers at the services was initially made up of some thirty of
former students — today the community has about forty bap-
tized believers, mainly Serbs.

Roma Pentecostals in Southeastern Serbia®

In Serbia, likewise, the transformation of the Roma minor-
ity religious-confessional status in the majority religions into the
majority presence in the minority religions and religious commu-
nities is the most evident in the example of Evangelical Pente-
costalism (Bordevi¢ 2005).

In Leskovac, the first Roma family that have received
Christ was that of the Roma woman Sevda, a servant in the
household of Cirilo Mitkovi¢. Back in the sixties of the past cen-
tury Mitkovi¢ was a Pentecostal pastor. A rare picture was it,

° More detailed in: Togoposuh 2012a.



even for today, let alone for that time: Serbs and Roma at the
same table having a Sunday lunch; this led Sevda to the lasting
decision to permeate her own life with faith and prayer and with
her own impeccable behavior interest her numerous compatri-
ots in a new Christian teaching (Togoposuh 2011a).

Yet, more than the Biblical morals, drawn to Pentecostal-
ism were Roma by the prayers for health of Miodrag Stankovi¢
when he, in the mid-seventies of the past century, took up the
leadership of services and church in Leskovac. Even he himself,
as a young pastor, at one point exhausted with sickness, was al-
ways ready to respond to Roma’ needs, physical or spiritual, indi-
vidual or familial.” All over mahalasin Leskovac it was widely ru-
mored that “the Church is healing the sick,” that is, that the
elders’ devout prayers for healing were more efficient than offi-
cial medicine. The elders themselves, however, interpreted all
this more like God's response to the believers: children to the in-
fertile, a male heir to the family, cleansing of tumors and
growths on the body and the like. In any case, groups of Roma
from the city quarters of Podvorac, Sat-mala and new “Slavko
Zlatanovic¢” settlement crowded on Sundays before the building
at 22 Maksima Gorkog Street (picture 1) and made the authori-
ties in the Church launch a “mission in the mission,” that is, for-
mation of a separate “Community of Roma”. This Community lat-
er brought forth many others in its immediate surroundings,
urban and rural.

As already noted, an important year in the religious life of
the Roma Pentecostals in the city on the Dubocica River (Lesk-
ovac) is that of 2005, when a third of the believers, headed by
their leaders, Serif Baki¢ and Bojan Ristovi¢, came back under
the wings of the Serbian community “Light”, while the others
went on being represented by Selim Alijevic. This split directly
caused separate formation of new communities under the aus-
pices of the Spiritual Centre of the Evangelical Church “Light”
and the Protestant Evangelical Church “Community of Roma”
(Kurti¢ 2003, 2008).

0 Consult authentic testimonies of Miodrag Stankovi¢, published in Stank-
ovi¢ 2007, as well as the Staresinstvo Protestantske evandeoske crkve (El-
ders of the Protestant Evangelical Church) 2007.



The “Community of Roma” is more agile in its missionary
work. Small prayer groups and mission stations can be also
found in Prokuplje, Surdulica, Vladi¢in Han, Bela Palanka, Pirot,
Bujanovac as well as in Zitni Potok, Razgojna and Pecenjevac, in-
cluding Dubovo near Bojnik. Gatherings are most often in some
believer's home, periodically visited by the elders from Lesk-
ovac. In Prokuplje the believers are led by Marjan Stankovié, sec-
ond year student of the Biblical School, that the Leskovac head-
quarters seriously counts upon in his future evangelistic work.

Depending on the modest financial means and resource-
fulness of the believers themselves on the spot, some communi-
ties started to work either in rented or their own facilities. Thus,
for instance, close to Leskovac is BoSnjace where, in the Roma
mahalain the centre, there is a rather small building enabled,
with the basic construction efforts, for gatherings of some thir-
ty Roma led by Nenad Durmisirevic.

Special attention is devoted to contacts with brothers and
sisters in neighboring Vranje which already started in the early
nineties of the twentieth century. The elders, Dalibor Jasarevi¢
and Nenad Bektasevi¢, are at the disposal of the converted to
Christ while the premises were voluntarily given over by Jovica
Jasarevic. They have also initiated a Church site at: http://romsk-
acrkva.com.

The religious needs of some fifty Roma from eight kilom-
eters far away Vranjska Banja are also fulfilled. Basically, is
equipped for religious service an attic of the family home of
Kadira Asanovi¢ (picture 2).

In Vranje and Vranjska Banja are also active branches of
Leskovac Spiritual Centre of the Evangelical Church “Light.” In
the old city core, in Upper Carsija, only a few dozen meters from
the monument to Bakija Baki¢, father of the Roma trumpet, in a
rented room on the ground floor of a family building some thir-
ty Roma Pentecostals organize their gatherings (picture 3).

Also rented is a room in Vranjska Banja to which come to
listen to sermons and praise God some twenty believers.

As a separate community, in @ mahala at the Jewish ceme-
teryin 11 Mramorska Street, the Protestant Evangelical Church,
the Spiritual Centre "Community of Roma,” functions with



around thirty baptized believers and around one hundred sym-
pathizers (picture 4). Elder Rama Jasarevi¢, with his wife and
children, lives in a house near the Church; he does not come
from Nis originally; he has moved from Leskovac in order to con-
duct his mission among his compatriots in the city upon the
Nisava River (Nis).

Protestant Evangelical Church
“Community of Roma” in Leskovac

21t of September 1986 is a historical date for Evangelical
Pentecostalism in Serbia. On that day, in Leskovac, sanctified
are objects of the Spiritual Centre of the Evangelical Church
“Light” in Maksima Gorkog Street; likewise, the first “Communi-
ty of Roma” in the former Yugoslavia was opened (Staresinstvo
Protestantske evandeoske crkve 2007). One church but two
communities in two objects: Serbian at number 21 while Roma
at number 22.

Many have, in those days, estimated as a risky step the
division of religious service into Serbian and Roma languages
afraid of the judgment for division in Christ of two nations.
However, there are, amongst them, those who were firmly
convinced that Roma deserve to express their achieved
spiritual freedom fully in accord with their own temperament.
Like in other important living situations, they would utterly
give themselves to the Church events. Their articulation of
whatever was felt in their souls was not the same as with their
Serbian brothers: faster, louder and noisier was their singing;
they prayed more passionately; they stood clapping their
hands; they raised their hands as well as eyes toward the ceil-
ing. The verses copied from the Anglo-Saxon hymn books were
composed in accordance with the well-known Roma music;
their lyrics were a specific experience of God in their own lan-
guage. Although they still lacked their own state, they became
fully equal members of the Kingdom of God. They got their
own church and a completely new identity. In a word — they
praised God in their own Roma way!



After completing two year-spiritual education in the Inter-
national Bible Training Institute in Burgess Hill in England,
Miodrag Mija Stankovi¢ and his sons, Stanko and Stefan, in 1991
were joined, as elder and then as the first Roma pastor young
and promising Selim Alijevi¢ (Kurti¢ 2003). In the early two-thou-
sands ordained as elders are Serif Baki¢ and Bojan Rasimovic.
The team work has given immeasurable contribution to active
spread of the Gospels among Leskovac Roma. In the times to
come, the number of the baptized believers has exceeded thou-
sand along with at least as many friends of the Church and occa-
sional visitors.

Children, teenager and youth lessons, in addition to later
sisters’ ones, enabled the whole generation of new believers, en-
thusiastic enough to tirelessly call people, in the narrow and over-
crowded alleys in the mahalas, to come, at different terms, to
Sunday religious services since not all of them possibly could be
contained in such a small space. The problem was in the main re-
solved on April 1, 2001, when a big blue-white tent'" was set up
(25x15 min size), on the bought parcel at 35 Karadordeva Street,
in the “Slavko Zlatanovi¢” settlement (a yard of the former ware-
house of the company “Dva jarana” /“Two Pals”/) (picture 5).

Though the registration of religious gatherings at a new
address was properly done at the respective institutions, this
was not the whole story. Very frequent objections on the part of
the neighbors of Serbian nationality at the entrance of the
street as well as a wider area because of alleged noise and im-
proper behavior culminated in the resolution brought by the
communal authorities ordering the tent to be disassembled or
torn down. The elders responded wisely by informing all availa-
ble printed and electronic media about violation of the civic and
religious freedoms and by forming a “living shield” before the
object formed of over a thousand young and old believers along
with the youngest children. A sermon was held in the open;
there was much singing to God and praying to Christ. The Presi-

" Leskovac Roma are by no means an exclusive case. Unable to accommo-
date thousands of new believers who come to hear sermons about “God
on earth”, Brazilian pastors are all the time forced to rent big blue-white
circus tents (hupjakosuh 2005, 66).



dent of Leskovac Municipality did not want to risk his public rep-
utation, so that a compromise was made to calm down the pas-
sions and provide for the tent survival (Kurti¢ 2008). At the same
time, the premises at 15 Maksima Gorkog Street were turned
into a humanitarian storage, that is, the seat of the Charity Soci-
ety "Oasis”.

Just as one storm died down, another started. Due to the
opposed views regarding the future church organization —
though church indiscipline was also mentioned —in the early
2005 a split occurred within the so far united “Community of
Roma". Under the same name and leadership of pastor Selim Ali-
jevi¢, member of the Main Elders and coordinator of the Roma
communities of the Protestant Evangelical Church in the Social-
ist Republic of Yugoslavia (SRY), a larger group of Roma re-
mained while a smaller group, headed by Roma elders Serif
Baki¢ and Bojan Rasimovi¢ opted for, or rather, returned to its
original nest - Spiritual Centre “Light” and common religious ser-
vice with Serbs at 21 Maksima Gorkog Street. Regarding its
structure, the “Light” defined itself as an independent church
commune in the South of Serbia, independent of Belgrade.

Confidence was shaken of a quite numerous population
of believers. Some of them suddenly decided to stop attending
both the communities; in silence and without many words they
expressed their dissatisfaction with the reorganization. Moreo-
ver, the whole families were also shaken: Father chose Selim un-
like son who chose Serif thus heating up tensions within the
family circle. Assistant to Selim Alijevi¢, Goran Saitovi¢, confirms
that today’s community gathers together some three hundred
of baptized believers and as many friends (this proportion also
stands for the Center “Light”)."?

The Church in the new settlement has continued to devel-
op. In addition to the tent, gradually are repaired the existing
buildings of firm material for performing all sorts of activities.
Today's existing complex includes an administrative office, a

2 While conducting planned interviews, | could conclude, from the talks |
had with common believers from both the communities, that there is
general mood for re-establishing the previous unity. It seems it is upon
the Church elders to find a practical way of doing it for the benefit of all.



classroom with the school equipment for work with the young
ones, a kitchen for refreshments and snacks, recreational facili-
ties and a radio station.

The main part of the Church activities in the “Community
of Roma” is done in the Roma language, from regular religious
service to religious training with the youngest ones. If non-Roma
come as guests to the service, it is an unwritten rule that the
pastor should preach in Serbian. An hour before the habitual
schedule for religious service — on Wednesdays and Sundays
from 6 pm — the first believers come to a spacious churchyard;
those from far away mahalas or places gravitating to them, as
well as older and people with motion sickness have a rented van
at their disposal. The attendance is better on weekends, as a
rule, before the coldest season when Roma are returning from
autumn seasonal jobs all over Serbia to spend the winter in their
homes. At the entrance of the Church there are monitors and
deacons, servers responsible for organizing and conducting
church rituals: after greeting each member individually, they di-
rect people to the central part of a spacious hall. The inner walls
of the tent are covered in wood panels in order to maximally
preserve warmth when the snow starts to fall.

Uninformed and unprepared observers are liable to face
an unusual scene while the last arrangements are being made
on the stage: some believers take turns in loud emotional ex-
pressions of prayers to God before other brothers and sisters.
The padded wooden benches are mainly taken by women both
older ones, hunched-backed and with head coverings, as well as
younger ones, with no scarves, very often with babies in their
arms or holding the hands of their several years old children.
Their own place at one end is reserved for children attending
primary and high schools. The clothes the believers wear is far
from the glitter and quality of the attendants of the religious
services with Adventists and Jehovah's Witnesses; they are not
new, yet they are clean and tidy. The first central row, just oppo-
site to the raised stage with a sound system and musical instru-
ments, is usually intended for guests and leaders. Evident atten-
tion is devoted to the members of musical accompaniment, i.e.,
keyboards, goblet drum, guitar and bass guitar, with a separate



microphone for accompanying vocals of singers. An especially
appointed young man is to deal with a laptop; on a stretched
canvas on the wall he keeps on changing lyrics and biblical quo-
tations otherwise mentioned in the pastor’s sermons and
prayers — this is to serve all those who have not been well ac-
quainted with the Holy Scripture.

One or two songs of pious contents are enough to es-
tablish the oneness of spirit of those in the hall before pastor
Selim Alijevi¢, with a microphone in his hand, offers words of
welcome and invites, with his opening prayer, all the present to
join a common address to Christ, so-called praise of God. What
follows is a set of songs of recognizably Christian contents in
the harmonies of Roma music. Enchanted, with, as a rule, their
eyes closed, the believers express the pouring of the Holy Spir-
it; some of them are sitting; many are standing up; some hands
are in the air while some other people have folded their arms
across the chest or let them hang loosely; some voices are
thundering while others can hardly be heard uttering verses;
some faces are all in tears streaming down both cheeks or with
faces twisted into pain grimaces; some others are perfectly
calm. Everything is subordinated to the personal experience
sustained by blasting music powerfully resounding from the
loudspeakers. On special occasions comes a church choir thus
completing, together with the musicians, the team for praising
God. Already a few CDs with the Roma spiritual music have
been recorded and freely distributed.

After the ritual of praise, the believers listen to a ser-
mon from the Bible with a clear moral message. The pastoris
reading verses in Serbian though he clarifies and elaborates
them in Roma. What follows is another set of songs and, before
the ending of the evening service, there are prayers for the
needs of the believers. In a murmuring crowd going out into the
night one can spot one or two mothers with babies in their arms
or some wretched accompanied person asking the pastor to say
words of blessing directly to him.

A few times a year, regularly on the Day of Pentecost,
baptized are new members from Leskovac and smaller places in
which the Church has its believers.



The pastor is aided, in his work, by the Church Board ap-
pointed once a year. It is made up of distinguished Church repre-
sentatives who confirm, by indicating the changes in habits, a
beneficial effect of Christ on them. Further functioning of the
assigned tasks is also contributed by numerous other assistants:
religious training instructors, filing clerks on duty, sister leaders,
prayer coordinators, leaders of charity work, etc.

Since 2009, there has been a kindergarten functioning
in the Church; together with its Sunday school it plays a decisive
role in teaching the youngest moral and spiritual values. There is
also a four-term DVD Biblical School whose conception is to in-
form about the foundations of faith; the completion of this
school implies the acquisition of diploma and recommendations
for further religious improvement. Since 2005 the radio pro-
gram of local range broadcast Radio Emanuel at 98,2 mega-
hertz; it transmits sermons alive, readings from the Bible and
spiritual music in the Roma language. In the Union Hall in Lesk-
ovac it has already become a tradition in the last few years to or-
ganize celebrations devoted to Christmas and Easter along with
the performances of youth choir, amateur drama groups and
children groups. Permanent Internet page is formed at: http://
zajednicaroma.com/php/show.php.

Present State and Perspectives of
Roma Pentecostalism in Southeastern Serbia

After their initial mutual misunderstandings and opposi-
tions, Roma evangelical pastors have become synonyms for desira-
ble partners of the municipal authorities in solving piled up prob-
lems of Roma. The reasons for this are their ensuring of an
intense cooperation with “non-Roma” based on their common
interests: lowering of the crime rate, improvement of family re-
lationships, a new attitude toward the sphere of work and pro-
duction and the like. By their caretaking and serving among the
believers, still, the ordained leaders advocate general religious
values identical to the secular ones: justice, freedom, truth, rule
of law, and struggle against rising discrimination.



Neither do Non-Roma and Roma leaders of evangelical
Christians refuse to get involved in politics.”™ With their respons-
es they make it clear they do not like either leftist or rightist
deputy mandates since the mission of the Church and the mes-
sages from the pulpit are far beyond narrow-mindedness and
selfishness of the games of political rivalry. How to be cautious
they also learnt from the experience they gained so far, mostly
negative, with the actors of Serbian parliamentarism though the
believers are not prohibited to have their votes at elections. Yet,
they do care to have, in the commissions that make decisions
about the issues of vital city functioning (communal and traffic
problems, development plans, social programs, culture and edu-
cation), the persons with outstanding moral integrity. Two rea-
sons are for this. People who have received Christ in their lives
and who whole-heartedly love God would suppress corruption,
murky dealings, lies, thefts and cheatings; they would use their
moral integrity to affect others to bring themselves to decency
in accordance with the basic Christian principles. At the same
time, they could present, to relevant city authorities and bodies,
all the problems of the Roma people in the local community
thus contributing to their welfare.

Pentecostal Spiritual Centre “Light” in Leskovac has
been patiently, for many years, in cooperation with city struc-
tures, planning and projecting the construction of a multi-func-
tional object at three and a half hectares in the “Slavko Zlatano-
vi¢” settlement-mahala that is to meet the needs of spiritual
and cultural life of Roma as well as other citizens of Leskovac.
Roma pastor, Selim Alijevi¢ has confirmed to us that the Protes-
tant Evangelical Church “Community of Roma” in Leskovac is
getting ready to launch an initiative for founding an alliance of
Roma churches. The idea is to gather together under one roof
all the evangelical churches representing Roma converts to
Christianity, so that they could sustain each other in their mis-
sionary work.

Thus, the religious communities attain, with their activ-
ism, two goals, namely, they foster desired public political cohe-

3 A more comprehensive account of the achievements of political activism
among Roma Pentecostals in Southeastern Serbia in Tonoposuh 20146.



sion and credibility of Roma representatives and they ensure
lasting support of a wider society. For now, domestic evangelists
should not be expected to appear in the roles of founders or
sponsors of political movements or parties; a greater likelihood
is the appearance of Roma Pentecostals in the role of creators
of "public role” of evangelical Christianity in their respective lo-
cal neighborhoods. The most typical are religious institutions
that serve for other purposes apart from religious ones with the
intention to represent and involve the Christianity of the “re-
born” into the common cultural space.

Time will show whether the Pentecostal religious lead-
ers in Serbia will undertake open political awakening of Roma
people and thus widen the range of their activities that would
serve as guides to new believers in making their choices on the
religious market. For the time being, this is not the case yet.

Photos:

Picture 1: Spiritual Centre of the Evangelical Church “Light” in Leskovac (May 2007)



Picture 2: Sub-branch of the Protestant Evangelical Church “Community of
Roma” in Vranjska banja (February 2009)

Picture 3: Sub-branch of the Spiritual Centre of the Evangelical Church “Light” in
Vranje (March 2009)
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Picture 4: Protestant Evangelical Church “Community of Roma” in Ni$ (March 2009)

Picture 5: Today's Outlook of the Church under the Tent” in Leskovac (February 2009)
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Contemporary Alevi and Bektashi Religiosity
in Turkey and the Balkans - Traditional
Forms and Postmodern Expressions

Abstract

In this paper, the author will be examining the different varieties
and expressional forms of the contemporary Alevi/Bektasi reli-
gious identity in modern Turkey and the Balkan countries, with
an overview of its historical development spanning from pre-Is-
lamic Central-Asian and neighbouring Christian influences to the
XIX and early XX century Ottoman and subsequent Balkan Slav-
ic nation-building policies. With a reference to a vast theoretical
and research background, it also sheds light on the syncretic and
heterogeneous nature of Bektashi identity and also the contem-
porary identities of both the Bektashi diaspora and the popula-
tion of the aforementioned regions. From a theoretical stand-
point, the paper also points out the significance of some newly
conducted interdisciplinary research that specially focuses on
the Anatolian and Balkan communities. Finally, it is noteworthy
that, due to modernization processes and urban migrations, a
rise of secular, "progressive” and left-leaning elements withing
these communities has been noticed since the '60s and '70s.
Such views are sometimes seen as opposed to religious tradi-
tionalism of the Bektashi, and sometimes complementary to
this groups universalist values.

Keywords: Post-secularism, Heresy, Heterodoxy, Islam, Christi-
anity, Orthodoxy, South-East Europe/Balkans, Ottoman Empire,
Alevism, Bektasism, Sufism, Syncretism, Religious Conversion,
Slavonic Cultures, Turkic Cultures, Post-Ottoman State/Na-

tion-building.

mmm Since the late 1980s a number of publications in the areas of
Turkish, Ottoman, Balkan and Islamic studies (and adjacent fields)
have treated various facets of modern and post-secular Alevi and
Bektasi religiosities in Turkey, South-East Europe and in diaspora



communities in Western Europe and North America. Such publica-
tions have added much new material and observations to the on-
going disputes regarding the diverse spectrum of teachings and
practices which could be approached and defined as Islamic “here-
sy”, “heterodoxy” and/or “gnosis”, in both earlier historical, and
contemporary religiopolitical contexts.

Such controversies and debates have been especially pro-
longed and animated in the case of Alevism and Bektasism.
“Alevism” eventually came to be used as an umbrella term for the
initially diverse Anatolian and Balkan non-conformist and Shiite-ori-
ented and/or -influenced ethno-religious communities which origi-
nally were designated with another generic term, Kizilbas. On the
other hand, while the rise and the formative stages of the Bek-
tasiyyastill pose series of unresolved questions, eventually it came
to be recognized and operated until 1826 (the year when it was of-
ficially suppressed and abolished) as one of the principal Ottoman
Sufi orders (tarigat). The trajectories and tenor of these debates
have been affected by the specificinterplay between traditional/in-
herited and more recently ascribed Alevi and Bektasi identities in
Asia Minor and the Balkans which has followed some complex
courses since the late Ottoman period. The abiding complex of
Sunni learned and popular negative stereotypes regarding Alevism,
stemming from earlier formulated Sunni confessionalist anti-Alevi/
Kizilbas (and frequently discriminatory) attitudes and discourses,
has also played a substantial role in this process.

What is more, the characteristic and continuing Alevi revival-
ism in Turkey and the Alevi diaspora in Europe during the last three
decades or so, has evolved also in the general context of the ad-
vance of the Sunni-based unitarian Tirk-fslam sentezi (“Turkish-Is-
lamic Synthesis”) project of the 1980s and the related progress of
and increasing electoral support for political Sunni Islam in Turkey.
Consequently, the main topics of the continuing disputes regarding
Ottoman-era and post-Ottoman Balkan and Anatolian (and lately
West European diasporic) Alevism concern the traditional, received
and reconstructed Alevi markers of identity/ies. Apart from the
central question of the place of Shiism in Alevi teachings and ritu-
als, a parallel set of arguments and theories have been trying for
some time to detect discernible influences of pre-and non-Islamic



religious trends on Alevism and Bektasism. The spectrum of such
proposed influences has been rather wide-ranging, from pre-Islam-
ic Turkic Central Asian or Iranian and Kurdish beliefs and customs to
Eastern Christian (Armenian, Greek or Slavonic - orthodox, hetero-
dox or heretical dualist) doctrinal and cultic traditions. Such range
of perspectives and potential impact clearly necessitates interdisci-
plinary research approaches to the eclectic variety of teachings and
ritual practices constituting a religious tradition which has been
frequently defined as highly syncretistic.

Likewise with other Near Eastern syncretistic and heterodox
religious traditions as those represented by the Yezidis and Ahl-e
Haqq, Alevi/Bektasi syncretism has been categorized and explored
as a conglomerate structure,? with various components of varied
date and provenance which need to be stratified before one can
“separate” the oldest and core strata.? The various advanced iden-
tifications of the foundational layers in Alevi/Bektasi syncretism,
naturally could reflect different, even contrasting ethno-confes-
sional and ideological perspectives. Such perspectives have accord-
ingly variously prioritized as defining and earliest components an-
cient Anatolian, pre-Islamic Turkic/Central Asian shamanistic
traditions, Shivite- and Sufi-related trends, Iranian religious currents
(especially in Kurdish- and Zaza-speaking Alevi milieu) or have fo-

' The phenomenon of “Alevi/Bektasi syncretism” has been methodically in-
vestigated in a number of studies of Irene Mélikoff, series of of which
have assembled in her volumes of selected articles: Au banquet des quar-
ante: exploration au coeur du bektachisme-alevisme, Istanbul: Isis, 2001,
and Sur les traces du soufisme turc: recherches sur Ulslam populaire en Ana-
tolie, Istanbul: Isis, 1992; as well as in her monograph, Hadji Bektach: un
mythe et ses avatars: genese et évolution du soufisme populaire en Turquie,
Leiden: Brill, 1998.

2 For an important early reconstruction and examination of such “conglom-
erate-like” belief system, in the case of the Ahl-e Haqq, see Vladimir Iva-
nov, The Truth-Worshippers of Kurdistan: Ahl-i haqq Texts (Bombay:
Matba’-i Qadiri,, 1950), 31-75 (in which the different strata of this struc-
ture are accordingly identified as archaic animism, solar cult notions, pop-
ular Mazdaism, Christian sectarian lore as well as Islamic Shi‘ite Ismaili and
Safavid-related layers).

> The most systematic application of such stratification approach can be
found in Irene Mélikoff's studies of Alevism and Bektasism; see especially
Iréne Mélikoff, “Recherches sur les composantes du syncrétisme Bek-
tachi-Alevi”, repr. in eadem, Sur le traces du soufisme turc, 41-61 and ea-
dem, Hadji Bektach, ch. 4.



cused on a posited formative Eastern Christian impact - Armenian
and Greek in Asia Minor and/or Greek and Slavonic in the Balkans.

The distinct diversity of perspectives and discourses on his-
torical and contemporary Alevism reflects to some extent some of
the divergent and often conflicting tendencies and agendas evi-
dentin the early research on Alevism and Bektasism. The early
study of Alevism and Bektasism could not avoid the impact of the
nation-building and confessional ideologies, developing initially in
the Balkans, then in Kemalist Turkey, amid the spreading political
conflicts of the late Ottoman and early post-Ottoman periods.
Many of the principal early Western accounts of Alevi and Bektasi
beliefs and practices, some of which were produced by actual mis-
sionaries, betray explicit or inherent theological and missionary
stances and priorities.*

Subsequently and especially over the last few decades re-
search on Alevism and Bektasism has expanded based on the evi-
dence-oriented exploration of diverse primary sources in state or
private archival collections which increasingly has been made avail-
able in general and critical publications and translations. This pri-
mary source material comprises the Menakib-names and Vilayet-
names of important Alevi and Bektasi sacred protagonists; the
manuscripts of the two versions of the Alevi doctrinal-catechistic
work, the Buyruk; the Magalat, the “sayings” attributed to the re-
puted founder of the Bektasi order, Haci Bektas Veli (c. 1300), the
religious hymns, nefes, and other diverse written record.
Ground-breaking art-historical, architectural and some archaeologi-
cal investigations (focused on inscriptions, funerary stele and ico-
nography) have been conducted at several the most significant Ale-
vi and Bektasi religious and cultic sites, tekkes, zaviyes, tirbes, etc. in
Asia Minor and the Balkans.

4 For Protestant missionary approaches to the Alevis, see Ayfer Kar-
akaya-Stump, “The Emergence of the Kizilbas in Western Thought: Mis-
sionary Accounts and their Aftermath”, in Archaeology, Anthropology and
Heritage in the Balkans and Anatolia: the Life and Times of F.W. Hasluck,
1878-1920, ed. David Shankland, (Istanbul: Isis, 2004), vol. 1, 328-353;
Hans-Lukas Kieser, “Muslim Heterodoxy and Protestant Utopia. The Inter-
actions between Alevis and Missionaries”, Die Welt des Islams, n. s., 41:1
(2001): 89-111.



The progress of inter-disciplinary, ethnographic and anthro-
pological work among Balkan and Anatolian Alevi groups (and those
who self-define themselves as affiliated with Bektasism) has ex-
plored and opened new avenues of study in core Alevi beliefs and
cultic observances. Thus, fresh light has been shed on the mecha-
nisms of internal control and oral circulation of knowledge within
the Alevi community, from religious lore and narratives to the media-
tion of religious authority within the characteristic hereditary reli-
gious leadership, the dedelik or related or relevant Sufi silsilas. The
nascent history of Kizilbasism and Bektasism still poses a number of
convoluted religious and historical problems, some of its phases
have been illuminated by fresh analyses of Bektasi-related historiog-
raphy, polemics, hagiography and early shrine complexes and Bektasi
interlinkage with contemporaneous antinomian dervish groups (Kal-
enders, Abdals of Rim, Hayderis, Camis and Sems-i Tebrizis) and
their eventual integration into the Bektasi networks in the sixteenth
century.” More progress has been accomplished in the area of evo-
lution of Kizilbasism and Bektasism in the classical Ottoman period,
including the post-sixteenth century patterns of modus vivendi
reached between the various Anatolian and Balkan Kizilbas commu-
nities and the Ottoman central and local establishments and the ar-
guable role of the Bektasi order in these processes.®

These significant developments in research have not been
consistently echoed or considered (or could be indeed distorted) in
the continuing socio-religious polemics on the historical and con-
temporary religiopolitical stances of Alevism and Bektasism. These

> Ahmet T. Karamustafa, “Kalenders, Abdals, Hayderis: The Formatian of
the Bektasiye in the Sixteenth Century”, in Sileyman the Second and
his Time, ed. Halil Inalcik and Cemal Kafadar (Istanbul: Isis, 1993), 121-
129; idem, "Origins of Anatolian Sufism”, in Sufism and Sufis in Ottoman
Society: Sources, Doctrine, Rituals, Turuq, Architecture, Literature and Fine
Arts, Modernisms, ed. Ahmet Y. Ocak (Ankara: Turk Tarih Kurumu, 2005),
67-95.

¢ See: Suraija Faroghi, Der Bektaschi-Orden in Anatolien: (vom spdten fiin-
fzehnten Jahrhundert bis 1826), Vienna: Verlag des Institutes fir Oriental-
istik der Universitat Wien, 1981; eadem, “Conflict, Accommodation and
Long-Term Survival. The Bektasi Order and the Ottoman State (Six-
teenth-seventeenth centuries)”, in Bektachiyya, Estudés sur l'ordre mys-
tique des Bektachis et les groupes relevant de Hadji Bektach, eds. Alexandre
Popovic and Gilles Veinstein, (Paris: Geuthner, 1995), 167-181.



controversies have initially evolved against the background of the
Kemalist modernizing reforms, and lately in the more volatile reli-
gious climate created by the expansion of political Islam in the
country. The various early Kemalist reforms inevitably had their ef-
fect on Alevi socio-religious organization and its hereditary reli-
gious leadership, the dedelik, and the whole cycle of its traditional
religious life centred on the Alevi and Bektasi cultic sites and the
Alevi assembly houses of worship), the cemevi. The Kemalist prohi-
bition of the Sufi orders and closure of their conventsin 1925, inev-
itably had various implications for the religious standing of the Ale-
vi religious leaders, the dedes and the status of the Alevi and
Bektasi sacred places. Factors such as the wide-ranging impact of
migration to urban areas and immigration abroad as well as the
growth of secularization brought about the appearance of secular-
ized Alevi élites. These new secularized Alevi circles started to chal-
lenge the traditional authority of the dedes and in the emerging
generational conflicts could utilize novel channels such as journalis-
tic media and literary productions.” The processes of moderniza-
tion, secularization and immigration also led to the general politici-
sation and rising popularity of leftist ideologies among the Alevis in
the 1960s-70s as well as the subsequent formation and broadening
activism of transnational Alevi associations.

All these processes transformed traditional Alevi/Bektast
identity politics and its religious aspects. Positions on the left of
the Alevi political spectrum emphasize received attitudes based in
the perceived historical Alevi anti-establishment and non-conform-
ist stances, shaped in the framework of enduring conflicts with re-
pressive secular and religious authorities. Such stances can concur-
rently downplay and overlook Alevi religious, spiritual and esoteric

7 On the continuing restructuring of the dedelik institution in new commu-
nal and urban contexts, both in Turkey and among West European Alevi
diasporic communities, see: Ali Yaman, Kizilbas Alevi Ocaklari (Ankara,
Elips, 2006); Martin Sokefeld, “Alevi Dedes in the German Diaspora: The
Transformation of a Religious Institution,” Zeitschrift fir Ethnologie 127
(2002): 163-186; Markus Dressler, “The Modern Dede: Changing Parame-
ters for Religious Authority in Contemporary Turkish Alevism,” in Speak-
ing for Islam: Religious Authorities in Muslim Societies, ed. Gudrun Krdmer
and Sabine Schmidtke (Leiden: Brill, 2006), 269-294; Ozlem Goner, “The
Transformation of the Alevi Collective Identity,” Cultural Dynamics, 17:2
(2005): 122-124.



notions, while developing a rhetoric grounded in popular Marxism
and sociologized versions of liberation theology - such leftist ideo-
logical schemas could also integrate pro-Kurdish emancipation
views and arguments.® Pro-Kemalist currents, rooted in Alevi
backing of and participation in the Kemalist modernizing and re-
formist movement, remain influential in contemporary Alevi politi-
cal self-consciousness and continue to employ a “progressivist”
rhetoric, highlighting a number of parallels between secular mo-
dernity and basic Alevi values presented as liberalism, humanism,
religious tolerance and freedom of conscience.’

These pro-Kemalist and modernist positions co-exist in Alevi
socio-cultural sphere of Alevism with more religionist, whether
Sunni-leaning or Sufi-oriented circles ostensibly seeking to “stand-
ardize” Alevism within the broader framework and legacy of di-
verse Ottoman Sunni Sufi traditions and orders.'® Other religionist,

8 On these trends, see: Karin Vorhoff, Zwischen Glaube, Nation und neuer Ge-
meinschaft. alevitische Identitdt in der Tiirkei der Gegenwart (Berlin: K.
Schwarz Verlag, 1995), 102-105; Faruk Bilici, “The Function of Alevi-Bek-
tashi Theology in Modern Turkey”, in ., Alevi Identity: Cultural, Religious and
Social Perspectives, ed. Tord Olsson, Elisabeth Ozdalga and Catharina Raud-
ver, (Istanbul: Swedish Research Institute, 1998), 52-53;Tahire Erman and
Emrah Goker, “Alevi Politics in Contemporary Turkey,” Middle Eastern Stud-
jes, 36/4 (2000), 99-118 104-105, 108, 110-111; Markus Dressler, Die alevi-
tische Religion. Traditionslinien und Neubestimmungen (Wirzburg: Ergon,
2002), 124-191 passim; Elise Massicard, LAutre Turquie. Le mouvement
aléviste et ses territoires (Paris: PUF Proche Orient, 2005), 101-103.

° On these currents, cf. Karin Vorhoff, “Let’s reclaim our history and cul-
ture!"— Imagining Alevi community in contemporary Turkey”, Welt des Is-
lams 38 (1998): 240-242; idem, “Discourses on the Alevis in Contempo-
rary Turkey”, in Syncretistic Religious Communities in the Near East, eds.
Krisztina Kehl-Bodrogi, Barbara Kellner-Heinkele and Anke Otter-Beau-
jean, (Leiden: Brill, 1997), 100-101; Erman and Goker, “Alevi Politics in
Contemporary Turkey,” 111-112; Markus Dressler, Die civil religion der
Tirkei. Kemalistische und alevitische Atatiirk-Rezeption im Vergleich
(Wirzburg: Ergon, 1999), pp. 83-113 passim; idem, Die alevitische Religion,
224-243 passim.

On the Sunni-oriented currents in contemporary Alevism, see: Reha
Camuroglu, “Alevi Revivalism in Turkey”, in Alevi Identity: Cultural, Relj-
gious and Social Perspectives, ed. Tord Olsson, Elisabeth Ozdalga and Ca-
tharina Raudvere (Istanbul: Swedish Research Institute, 1998), 81-82;
idem, “Some Notes on the Contemporary Process of Restructuring
Alevilik in Turkey,” in Syncretistic Religious Communities, ed. Kehl-Bodrogi,
Kellner-Heinkele and Otter-Beaujean, 28-29; Erman and Goker, “Alevi Poli-
tics in Contemporary Turkey,” 106.



but less influential, plan and work on changing the sense of direc-
tion of Alevism towards a legalist Twelver Shi‘ite Islam of the type
established in the Islamic Republic of Iran after 1979."

Post-secular religiopolitical projects and discourses in Turkey
after the end of the Cold War (influenced by factors, such as the
debacle of Communism in Central and Eastern Europe Eastern Bloc
countries, socialist ideologies’ declining appeal, the growth of po-
litical Islam, etc.) reignited the tensions between the secularizing
modernist and religionist trends in modern Alevism. The internal
restructuring tendencies within Alevism have already generated
designs, aiming to effect a scripturalization and standardization of
Alevi doctrinal and ritual traditions, and these efforts have now re-
ceived further impetus in current cultural and educational post-sec-
ularist settings. Such developments find their parallels among oth-
er religious minority groups in the Near and Middle East (seen as
“heterodox” by the majority “normative” tradition' and can be also
accompanied by projects to “modernize” Alevi/Bektasi theology.'

" On Twelver Shitite proselytizing and publishing programmes, initiated by
the Islamic Republic of Iran) and focused on Alevism in Turkey, see: Bilici,
“The Function of Alevi-Bektashi Theology,” 55-57; Erman and Goker, “Ale-
vi Politics in Contemporary Turkey,” 105-106; for some of their more rad-
ical offshoots, see Rusen Cakir, Ayet ve Slogan Tiirkiye'de Islami Olusumla,
Istanbul: Metis, 1990, 155-164.

For analogous recent developments among the Ahl-e Haqq, see: Ziba
Mir-Hosseini, “Breaking the Seal: The New Face of the Ahl-i Hagq”, in Syn-
cretistic Religious Communities, eds. Kehl-Bodrogi, Kellner-Heinkele and
Otter-Beaujean, 175-195.

On this process, see: Camuroglu, “Alevi Revivalism ", 82-83; idem, “Some
Notes”, 30-31; Bilici, “The Function of Alevi-Bektasi Theology in Modern
Turkey”, 57-59; Tord Olsson, “Epilogue: The Scripturalization of Ali-Orient-
ed Religions”, in Alevi Identity, eds. Olsson, Ozdalga and Raudvere, 199-
209; Anke Otter-Beaujean, “Schriftliche Uberlieferung versus mindliche
Tradition - zum Stellenwert der Buyruk-Handschriften im Alevitum”, in
eds. Kehl-Bodrogi, Kellner-Heinkele and Otter-Beaujean Syncretistic Reli-
gious Communities, 224-226 Sehriban Sahin, “The Rise of Alevism as a
Public Religion,” Current Sociology, 53:3 (2005), 465-485, David
Shankland, “The Buyrukin Alevi village life: Thoughts from the field on ri-
val sources of religious inspiration,” in Syncrétismes et hérésies dans ["Ori-
ent seldjoukide et ottoman (XIVe-. XVille siecle). Actes du Collogue du College
de France, octobre 2001, ed. Gilles Veinstein, Paris & Dudley, 2005, 311-
324; Massicard, LAutre Turquie, 150-160; Markus Dressler, “Religio-Secular
Metamorphoses: The Re-Making of Turkish Alevism”, Journal of the Ameri-
can Academy of Religion, 76:2 (2008), 286-288, 304-305.

~

)



As these developments are acquiring a renewed socio-religious dy-
namic in contemporary post-secular environments, they at least
partially underlay and predicate the resurgence and reactivation of
religious references and vocabulary in a series of current Alevi
self-representational discourses and images, particularly in Turkey
and the Balkans. In the educational sphere these shifs in religious
and cultural self-awareness are reflected in the continuing disputes
regarding the inclusion of Alevi-related topics into the mandatory
religious courses in the Turkish state school system, as well as the
successful campaign and policies leading to the integration of Alevi
religious curricula in German and British public schools.” Another
important aspect of these religio-educational aspirations and pro-
cesses concern the plans for the establishment of high schools and
modern educational programmes for the Alevi dedes,™ clearly in-
tended to bring higher theological learning to Alevi clerical leader-
ship analogous to that needed for Sunni and Shisite religious schol-
arship. Among West European Alevi diasporas, moreover, such
religio-educational agendas can be concurrent with maintaining a
central focus on the synthesis of Sufi and humanistic ideals in Alevi
religiosity (while occasionally deemphasizing its Islamic theological
and historical contexts) to build up an image of Alevism along the
fashionable modern model of a world religious philosophy which
treasures universal spiritual traits and has a trans-religious appeal.®
The Alevi and Bektasi communities in the Balkans endured
the similar processes of migration, immigration, urbanization and
secularization brought by the onset of post-Ottoman modernity
and more recently, post-secular religiopolitical transmutations.

4 On the pioneering introduction of Alevi lessons as part of the compulsory
Religious Education curriculum in British schools, see: Celia Jenkins &
Umit Cetin, “From a ‘Sort of Muslim’ to ‘Proud to be Alevi': the Alevi Reli-
gion and Identity Project Combatting the Negative Identity among Sec-
ond-generation Alevis in the UK", National Identities, 2017, DOI:
10.1080/14608944.2016.1244933

5 On these initiatives, see: Sahin, “The Rise of Alevism as a Public Religion”,
476 ff.; Dressler, “The Modern Dede”, 276-287; idem, “Religio-Secular
Metamorphoses”, 299-304; Martin Sékefeld, Struggling for Recognition:
The Alevi Movement in Germany and in Transnational Space (Oxford:
Berghahn Books, 2008), 147-178, passim.

On these attempts, see: Dressler, “Religio-Secular Metamorphoses,” 292-
293, 304-305; Vorhoff, "Discourses on the Alevis”, 101.
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However, the course and outcomes of these analogous processes
in the post-Ottoman Balkans and Turkey were impacted by dissimi-
lar socio-political and ideological factors. In the Balkans these ideo-
logical factors incorporated the crucial question of the origins and
ethnic composition of the modern Slavophone Muslim groups in
South-Eastern Europe: Bosnia, Bulgaria, Serbia, Northern Macedo-
nia, Montenegro and Greece. That question was one of the princi-
pal concerns of Balkan nationalist historiographies and na-
tion-building ideologies in the late Ottoman and early
post-Ottoman periods. The creation of ideological models dealing
with the vital ethno-confessional and religiopolitical dimensions of
this problem took place in a period when Alevism and Bektasism
entered popular and elite discourses focused on the wider area of
Ottoman-era Christian-Islamic inter-relations. Some of these mod-
els re-imagined the ethno-genesis and confessional orientation of
the Slavophone Muslim, Alevi and Bektast Balkan groups in sweep-
ingly reconstructed historical contexts of Islamicisation and Turkifi-
cation processes in the Ottoman empire.

The provenance, original settlements and peregrinations
of the Kizilbas communities and the Bektasi order in the Balkans
certainly is one of the most complex religio-historical problems
arising from the Ottoman empire’s early religious and political
history. Early and recent research on the Islamic heterodox
groups in the central and eastern Balkans (who variously
self-identify as being of Baba'i, Bektasi or Kizilbas ancestry) has
accumulated enough evidence that some of these groups certain-
ly derive from pro-Safavid Kizilbas deportees forcibly re-settled by
the Ottoman authorities in the sixteenth century-Balkans. Other
groups may descend from heterodox Turkoman groups, who, led
by dervishes and charismatic leaders, settled into the Balkans in
the initial phases of the Ottoman expansion or even earlier peri-
ods."” Regrettably, the investigation of the migrations, spread
and religious geography of the Kizilbas communities and the Bek-

7 See the recent discussions of the state of evidence and research in Fred-
erick De Jong, “Problems concerning the Origins of the Qizilbas in Bulgar-
ia: Remnants of the Safaviyya?”, in Convegno sul tema: La Shi‘a nell’lmpero
Ottomano (Roma, 15 Aprile 1991) (Rome: Accademia nazionale dei Lincei,
1993), 203-16; Nevena Gramatikova, Neortodokslaniiat isliam v bulgarskite
zemi. Minalo i suvremennost, Sofia: Gutenberg, 2011



tasi order in the Balkans has been obstructed by the serious dam-
age wreaked on many Kizilbas/Alevi and Bektasi cultic sites in the
course of the military conflicts leading to post-Ottoman Balkan
states-formation.'® During this period of political and military con-
flicts in the region in the late nineteenth and early twentieth cen-
turies, some of the traditional Alevi and Bektasi networks in the
Balkans were disrupted and fragmented, while a number of their
communities were displaced. Even before these turbulent dec-
ades the Bektasi order had already suffered massive and irretriev-
able losses because of its formal ban in 1826 and the ensuing con-
fiscation of its religious edifices and property.

Early publications on Alevism and Bektasism in the Balkans
and Anatolia drew on a rather limited access to relevant internal
or external historical and doctrinal primary evidence. Such early
Western accounts dating from late Ottoman period comprised
the first-hand observations and experiences of Western diplo-
mats, travelers, historians, anthropologists, travelers or mission-
aries, gathered at Kizilbas and Bektasi cultic sites and complexes
before many of them were gravely damaged or destroyed during
subsequent conflicts. Such early reports also could record oral
lore and ritual practices some of which since may have all but dis-
appeared. At the same time, these reports need to be used cau-
tiously and critically since they reflect several evident Orientalist,
theological and missionary presumptions and attitudes.™

Within the cultures and scholarship post-Ottoman
South-Eastern Europe and Kemalist Turkey the initial stances and

18 See, for example, the analysis of the damage and destruction inflicted on
the Bektasi order in Albanian and Greek Epirus in Nathalie Clayer, LAl
banie, pays des derviches: les ordres mystiques musulmans en Albanie d ['épo-
que post-ottomane (1912-1967), Berlin: Harrassowitz, 1990, 181-185; Har-
ry T. Norris, “Bektashi Life on the Border Between Albania and Greece”, in
David Shankland, ed., Archaeology, Anthropology and Heritage in the Bal-
kans and Anatolia, ed. Shankland, 309-328; idem, “The Bektashiyya broth-
erhood, its village communities and inter- religious tensions along the
border between Albania and Greek Epirus at the beginning of the 20th
century”, in idem, Popular Sufism in Eastern Europe: Sufi Brotherhoods and
the Dialogue with Christianity and “Heterodoxy” (New York and London:
Routledge, 2006), 78-92.

19 Karakaya-Stump, “The Emergence of the Kizilbas in Western Thought”;
Kieser, “Muslim Heterodoxy and Protestant Utopia”.



reports on Alevism and Bektasism show inevitable indebtedness
to the preoccupations and aims of the rival regional nation/
state-building programmes and designs. The emerging approach-
es to the belief system and history of Alevism and Bektasism were
shaped under the strong impact by the newly formulated grand in-
terpretative schemas of Islamic-Christian interrelations in the Ot-
toman era, as formulated and elaborated in the contemporary Bal-
kan national historiographies. These competing historiographies
were particularly concerned with the Islamicisation processes in
Ottoman-era Anatolia and Balkan Europe as well as the ethnic, cul-
tural and linguistic provenance of the Balkan Slavophone Islamic
communities and enclaves. One of the early interpretative models
of these historiographies posited that the late medieval dissenting
sectarian communities adhering to the Christian dualist heresies
of Bogomilism and Paulicianism,? chose to embrace Islam en
massein the early phases of the establishment of Ottoman rule
over the Balkans. This sweeping conversion scenario was rested on
uncritical assumptions that late medieval Christian dualist commu-
nities made a conscious choice to convert as a whole to Islam in an
ultimate response to earlier cycles of suppression and crackdowns
to which they had been intermittently subjected by the policies of
the secular and ecclesiastical authorities in medieval Byzantine
and Balkan Orthodox Christendom.?’

Exploited early to expound the advance of Islamicisation in
early Ottoman Bosnia and Herzegovina (which witnessed an out-
break of conflict between Roman Catholicism and the schismatic
Bosnian Church immediately before the Ottoman conquest)?, this

20 On the origins, spread and doctrinal traditions of the Christian dualist
movements and trends in the medieval Byzantine and Eastern Christian
world, see the anthology of translated primary sources in Janet Hamilton
and Bernard Hamilton, eds., Yuri Stoyanov, assist. ed., Christian Dualist
Heresies in the Byzantine World c.650-c. 1450 (Manchester and New York),
1998.

For an analysis of the early formulations and main arguments of these
theories as well as some of their more recent reinstatements, see Yuri
Stoyanov, “On Some Parallels between Anatolian and Balkan Heterodox
Islamic Traditions and the Problem of their Coexistence and Interaction in
the Ottoman Period”, in Sycrétismes et hérésies, ed. Veinstein, 83-90.
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22 The Bosnian church had evolved as an ecclesiastical body, schismatic
both from Catholicism and Eastern Orthodoxy; the exact nature and evo-



conversion model was subsequently broadened to be applied to
the origins and history of most of the Balkan Slavophone Islamic
communities. Such historiographic schemas thus reconstructed
substantial groups of the modern-day Balkan Slavophone Muslim
population (who predominantly adhere to Hannafi Sunni Islam) as
heirs of medieval Christian heretics.2Subsequent evidence-based
research and the growing availability of diverse primary source ma-
terial conclusively exposed the untenability of such sweeping, ideo-
logically-driven scenarios of large-scale Islamicisation among late
medieval Balkan heterodox and dissenting groups. However, in the
earlier stages of the formulation and dissemination of these theo-
ries, the Alevi and Bektasi communities were particularly liable to
be drawn into such scenarios and narratives of assumed massive
conversion of Christian heretical groups to Islam.

Early popular and scholarly interest in the potential Christian
or Christian-influenced elements in the various layers of Alevi-Bek-
tasi syncretism could be thus heavily ideologized and theologized
and then incorporated into the emerging post-Ottoman ethno-con-
fessional constructs, with all their actual geographical and religious
territoriality ambitions. The policies implemented by the new politi-
cal and religious establishments in the post-Ottoman Christian-ma-
jority successor states presented different strategies in dealing
with the inherited multi-confessional polities in their territories, as
discernible, for example, in the post-World War | kingdoms of Yu-
goslavia and Greece. During this period the earlier theories for as-
suming Christian origins of Kiz/lbasim and Bektasism were to a cer-

lution of its inter-relations with Christian dualist movements in the West-
ern Balkans and Western Europe have attracted a prolonged and ongoing
debate, especially in the last few decades - see Yuri Stoyanov, “Between
Heresiology and Political Theology: the Rise of the Paradigm of the He-
retical Bosnian Church and the Paradoxes of its Medieval and Modern De-
velopments’, in Political Theologies of the Monotheistic Religions. Rep-
resentation of the Divine and Dynamics of Power (Brescia: Morcelliana,
2005), ed. Giovanni Filoramo, 161-180.

2 See, for example, Konstantin Irecek, /storiia na bdlgarite, Tirnovo, 1886
(2™ ed., Sofia, 1929), 271, 289; Aleksandlr Teodorov-Balan, “Bulgarskite
katolitsi v Svishtovsko i tiahnata cherkovna borba”, Letopis na bilgarskoto
knizhovno druzhestvo, 2, 1902, 123ff.; more recently, Stavro Skendi, “Cryp-
to-Christianity in the Balkan Area under the Ottomans”, in Stavro Skendi,
Balkan Cultural Studies, (Boulder, Colo.& New York, 1980) 240.



tain extent absorbed into the historical, religious and general
discourses arising from the crystallization of nation-building histori-
ographies

Despite its slow and uneven progress (particularly in the
South East European Eastern Bloc states during the Cold War era),
subsequent evidence-oriented research on Alevi and Bektasi reli-
gious and cultic complexes in the Balkans (some of which have
been reclaimed by the respective communities in the post-Com-
munist period), anthropological fieldwork and close investigation
of Ottoman-era sources have made a series of vital contributions
to the relevant spheres of Ottoman political, religious and cultural
history, Christian-Muslim and Suinni-Shitite inter-relations, particu-
larly in the area of local studies.?” The rich and diverse material as-
sembled in these publications, their arguments and conclusions
are espedcially significant for the further study of the role of the
dervish orders (and Bektasism, in particular) in the advance and
nature of the Ottoman colonization of the Balkans, the rise, devel-
opment and main patterns of Christian-Islamic syncretism, the
phenomenon of crypto-Christianity and some other related
spheres.?* However, notwithstanding the extensive and increasing
evidence to the contrary, the schemas and theories assuming a
pre-Ottoman Slavonic Christian identity of the Balkan Kizilbas and
Bektasi groups have persisted into the post-Communist period in
ideology-driven and improvised historiographies of the Balkans in
the Ottoman period.

Balkan Alevi and Bektasi religious and cultural traditions en-
dured for decades the militant secularist policies enforced in vari-
ous intensity by the respective Eastern Bloc Communist regimes.
The process of reclaiming religious and cultural Alevi and Bektasi

24 See the surveys of the development of the local studies of the Alevi and
Bektast groups Soutjh-east Europe in Nevena Gramatikova, “Changing
Fates and the Issue of Alevi Identity in Bulgaria,” in Ethnology of Sufi Or-
ders: Theory and Practice: Proceedings of the British-Bulgarian Workshop on
Sufi Orders 19-23 May 2000, Sofia, Bulgaria, ed. Antonina Zhelyazkova and
Jorgen Nielsen, (Sofia: IMIR: 2001), 567-581; Lybomir Mikov, Kultova ar-
hitektura i izkustvo na heterodoksnite miusulmani v Blgaria (XVI -XX vek)
bektashi kizdalbashi/alevii (Sofia; Al “Marin Drinov”, 2005 (repr. 2007)), 21-
33 passim.
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Analysis of the importance of this newly accumulated evidence of Alevism
and Bektasism for these fields in Yuri Stoyanov. “On Some Parallels”,



identities in the Orthodox-majority cultures in South-Eastern Eu-
rope as well as in a variety of post-secular settings is still in its early
stages. These communities are now exposed to local and transna-
tionally coordinated Sunnification pressures and Twelver Twelver
Shivite pro-active proselytizing and educational programmes, origi-
nating from the Islamic Republic of Iran. At the same time, the
post-Communist South-East European cultures in general have con-
tinued to reimagine and reformulate their identities in the frame-
work of a Slavo-Turkic heretical imaginary, conceptualized in the re-
spective late-and post-Ottoman nation-building historiographies.
Significantly, in some cases this process occurs in the framework of
a post-secular instrumentalization of the so-called “pre-continuity”
approach? (continuously utilized in the Balkans from the late nine-
teenth century onwards), in which an assumed pre-Ottoman
Slavonic heretical past provides the religio-cultural framework for
the re-legitimization and reassertion of the identity of modern-day
Slavonic- and even Albanian-speaking Muslim communities in
South-Eastern Europe.

26 Nathalie Clayer, “The Issue of the Conversion to Islam in the Restructur-
ing of Albanian Politics and Identities”, La perception de ['héritage ottoman
dans les Balkans, ed. Sylvie Ganglof , (Paris: L'Harmattan, 2005), 95-128
(discussing the case of Albanian Muslim identities — the specific dynamics
of the evolution and political role of Bektasism in late Ottoman and
post-Ottoman Albania and its marked post-Communist revival remains
outside the scope of this article, see the brief summary of this process in
Yuri Stouyanov, “Contested Post-Ottoman Alevi and Bektashi Identities in
the Balkans and their Shi'ite Component”, ed. Lloyd Ridgeon, Shi’i Islam
and Identity: Religion, Politics and Change in the Global Muslim Community,
(London: Tauris, 2012), pp. 185-191.
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Concepts of the Unity of Religions
in the Teachings of New Age
and the Traditionalism of R. Guénon

Abstract

Introduction

The aim of the work is to carry out a comparative analysis of
the idea of the unity of religions in the teachings of New Age
and the traditionalism of R. Guénon in the context of Cultural
Studies. The methodology of the research is to combine com-
parative, logical and historical methods. Scientific novelty. In
the post-Soviet space the research of the phenomenon of
“New Age” has been conducted since the mid-1990s. Among
its researchers D. Manchenko, A. Shchedrin, Yu. Kosorukova
can be called. The topic of integral traditionalism is less ex-
plored. In domestic science A. Shchedrin, S. Vyshynskyi, O.
Gutsulyak are involved in it, but this comparative analysis was
not the subject of a separate review. Conclusions. The con-
cepts of the unity of religions in the “New Age” teachings and
integral traditionalism have both common and different sides.
The first of them demonstrate eclecticism of religious teach-
ings, both among themselves and with ideas of Modernity and
Postmodern; R. Guénon seeks to discover esoteric unity of re-
ligions, avoiding eclecticism and abstracting as much as possi-
ble from the latter.

Keywords: New Age, integral traditionalism, unity of religions,

orthodoxy, esotericism, initiatory chain, individualism.

mmm The religious palette of the modern world, especially the west-
ern one, is distinguished by an unprecedented variety of teachings
and cults that has become an integral part of the culture of post-in-
dustrial society. In this regard, attempts to comprehend this diver-
sity at a deep philosophical level do not stop. Among the concepts
of this kind, an important place is occupied by the idea of internal



(and higher) unity of religions, which has a long history and various
forms of expression in modern culture.

The purpose of the work is to carry out a comparative analy-
sis of the idea of the unity of religions in the New Age teachings
and the traditionalism of R. Guénon in the context of Cultural Stud-
ies. The choice of the topicis due, firstly, to the lack of direct re-
search in this context, and secondly, to the fact that the issue of
demarcation between traditional and new religious movements in
contemporary culture is open and controversial.

In the post-Soviet space, the study of the phenomenon of
“New Age" has been conducted since the mid-1990s. Among its re-
searchers D. Manchenko, A. Shchedrin, Yu. Kosorukova can be called.
The topic of integral traditionalism is less studied; A. Shchedrin, S.
Vyshynskyi, O. Gutsulyak deal with it in Ukrainian science, however, a
comparative analysis of views on the unity of religions in these
teachings was not the subject of separate consideration.

Perennialism

Before starting to consider the idea of the internal unity of re-
ligions, it is necessary to determine its place in the history of reli-
gious and philosophical teachings. Most modern scholars of religion
consider this idea generally alien to traditional confessions. S. Zhari-
nov writes about this in his article, showing on different examples
that the normal and natural state of religions is mutual negation
(zharinov, 2016). Italian historians of philosophy D. Antisery and G.
Reale note that this idea has origins in the religious and philosophical
thought of Antiquity — Pythagoreanism, Platonism and Hermeticism.
This topic was investigated by the author of this article in another
paper (Yeryomin, 2017-1: 83-88). The idea of the internal unity of re-
ligions takes the conceptual form only in Renaissance Neoplatonism.

The greatest interest in this respect is the Platonic Academy
in Florence, founded in 1462 by the Italian philosopher Marsilio
Ficino (1433-1499), who later took priesthood. Considering the Fici-
no's theory of “illumination”, D. Antisery and G. Reale write: “The
meaning of philosophical activity is to prepare the soulin such a
way that the intellect is able to perceive the light of divine revela-



tion, <...>. Hermes Trismegistus, Orpheus, Zoroaster were equally
“enlightened” by this light, therefore they are prophets, and their
mission is to preserve the sacred, unrevealed truths. The fact that
these “ancient theologians” could touch the same truth (which Py-
thagoras and Plato then received), according to Ficino, finds an ex-
planation in the Logos, which is one for all. Christ embodied the
Word, and that means the fullness of Revelation. Therefore, the
works of Hermes, Orpheus, Zoroaster, Pythagoras, Plato (and Pla-
tonists) are easily consistent with the Christian doctrine, because
both derive from the same source (the Divine Logos)” (Antisery, Re-
ale, 2002: 45-46). According to the British historian M. Sedgwick, it
was the Platonic Academy of Ficino that became the forge of per-
ennialism — the notion of Philosophia perennis (“Eternal Philoso-
phy”) as a common source and the secret (esoteric) content of vari-
ous religions. The very term Philosophia perennis was introduced in
1540 by the Vatican librarian Agostino Steuko to determine M. Fici-
no's main insight (Sedgwick, 2014: 39-40).

To understand the nature of this phenomenon, one should
note a special character of the Renaissance itself. The well-known
Russian philosopher A. Dugin writes that the formation of secular cul-
ture of this period allowed European intellectuals to look “from the
outside” not just at Christianity, which was quite natural for Jewish
and Muslim thinkers, but for the entire “bewitched world” of religious
cultures. It was this distance (which did not always imply a complete
break) that made it possible to define the latter as a “traditional soci-
ety” or the paradigm of Premodern, singling out the common that
united them. Further A. Dugin notes that one part of the thinkers of
the Renaissance and early Modernity (G. Galilei, B. Telesio, F. Bacon)
saw this “common” in ignorance, which should be eliminated by the
development of experimental science and rational philosophy. This
was the beginning of the "Enlightenment” project, which became the
leitmotif of the epoch of Modern times. The other part of these
thinkers (M. Ficino, P. della Mirandola, N. of Cusa) saw this “common”
in wisdom (Sophia), the search and understanding of which marked
the beginning of perennialism noted above (Dugin, 2009: 590-592).
This dual nature of the Renaissance logically followed from the dual
nature of Antiquity, to the heritage of which humanists and natural
philosophers of the 15-16th centuries addressed themselves. This na-



ture was well illustrated by K. Marx, who distinguished in the antique
philosophy “the line of Plato” and “the line of Democritus”, proudly
considering himself the continuer of the latter. In the language of tra-
ditionalism, these two lines (and the corresponding tendencies in cul-
ture) can be called "sacred” and “profane” thinking. But if in Antiquity
“Plato” as a whole eclipsed “Democritus”, displacing its successors to
the sidelines of intellectual life, in the Renaissance — after the restora-
tion of antique proportions — the situation began to reverse. The his-
tory of philosophy and science of Modern times only confirmed this
vector of development of thought. However, strangely enough,
these changes were in full agreement with Platonic historiosophy, ac-
cording to which the world during the cycle of its existence is steadily
moving toward its “materialization” (from the “golden” age to the
“iron” one). Later this model of history will be perceived and re-
thought by R. Guénon and his school.

In the following centuries, perennialism existed on the pe-
riphery of European culture in the circles of Rosicrucians, Freema-
sons and Kabbalists (H. C. von Nettesheim, John Dee, H. Kunrath, R.
Fludd), united today by the common term “Western esotericism”.
But in the 19th century, it is experiencing a new upsurge and ac-
quiring a new form. First of all, this was due to the discovery of the
Vedas by Europe, which were taken for the oldest expression of
Philosophia perennis (Sedgwick, 2014: 40). It is this form of peren-
nialism, developed by a number of writers and mystics (Fabre d'Ol-
ivet, Saint-Yves d'Alveydre, Louis Jacolliot) formed the basis of the
theosophy of H. Blavatsky, which became the ideological source of
the New Age movement. It, a little later, was also received by R.
Guénon, the founder of the school of integral traditionalism. How-
ever, in spite of this common source, the further development of
these teachings went very different ways.

New Age

Now, after a short history of the subject of this study, it is
necessary to proceed to its immediate consideration. Synthesizing
different wordings, it is possible to define “New Age” as a collection
of new non-traditional doctrines of a religious-mystical nature, initial-



ly united by the belief in the imminent coming of the “Age of Aquari-
us”. As a cultural phenomenon of the 20th century, New Age has a
direct source in the theosophy of H. Blavatsky, spiritism and occult-
ism of the 19th century. Having filled the “spiritual vacuum” of the
late Modern times, it received rapid developmentin all of its cultural
space. Almost all researchers of this phenomenon note that the idea
of the “esoteric unity of religions” (from the Greek écwtepikdc - “in-
ner”, "hidden”) is its main feature. In the New Age literature one can
find a reference to the “spiritual center of the Earth” (Asgartha of H.
Blavatsky, Shambhala of H. and N. Roerich), which stores the same
for all religions esoteric knowledge (Kliman, 2013).

The original basis of the New Age worldview is the astrologi-
cal concept that the era of Aquarius, characterized by the synthesis
of various creeds and achievements of secular science, should re-
place the era of Pisces (associated with Christianity). The change of
astrological eras is connected with the displacement of the point
of vernal equinox, which falls on March 20 or 21, from one zodiacal
constellation to another against the course of the zodiacal circle.
This is made possible by such a phenomenon as precession. Preces-
sion means that the axis, around which the Earth rotates, under the
influence of the attraction of the Moon and the Sun deviates slight-
ly, describing the cone in space. Thus, over time, for the Earth ob-
server, the Sun begins to project into other zodiacal constellations.
The last 2000 years it met the vernal equinox in the constellation of
Pisces, and before that —in the constellations of Aries, Taurus,
Gemini, etc. In the 20-21th centuries, according to this concept, the
point of the vernal equinox passes into the constellation of Aquari-
us, which entails deep cultural changes for all mankind. However,
the zodiac constellations, in contrast to the signs of the Zodiac, do
not have clear boundaries. For this reason, there is no specific date,
which could be considered the end of one and the beginning of an-
other era. Astrological eras last an average of about two thousand
years, so they are not replaced one by one, but gradually.

Later, many teachings, not related to the concept of the
“Age of Aquarius” (e.g., neopaganism, various psychotherapeutic
and health systems), were included in the New Age phenome-
non. However, it is this concept, open to arbitrary interpretations,
served as the core around which this phenomenon was originally



formed. The very term “New Age” was proposed by Alice Bailey
(1880-1949) —an English writer and an active figure in the Theo-
sophical Society. She combined the theosophy of H. Blavatsky and
her re-thought of perennialism with astrology and the concept of
the “Age of Aquarius”. Such a course of thought made it possible to
connect the doctrine of Philosophia perennis (in its latest edition)
with the idea of historical progress, alien to both traditional religions
and the very perennialism. This idea, which has a completely mod-
ern and secular origin, was rethought in the context of spiritualism.
This traces the most important feature of the New Age teachings —
the desire to combine science and religion by projecting the ideas
of evolution and progress onto the sphere of spirit. This is how the
central concept of these teachings emerged —the “spiritual evolu-
tion of mankind”.

The main conclusion that followed from this reasoning was
that if earlier mankind was not ready to accept a single esoteric
doctrine that was presented “under the cover” of traditional reli-
gions, then on the eve of the “Age of Aquarius” it was quite ripe
for this. Channels of this disclosure, as S. Kliman notes, are “new
revelations” that occur through the medium’s communication with
the beings of the “subtle world”. An important role in the design
of new doctrines is often played by the free fantasy of their crea-
tors. Such, in his opinion, is the nature of Theosophy, Agni Yoga,
Anthroposophy, Rose of the World, Urantia Book, Scientology,
Neo-Paganism, Channeling and other directions of the “New Age”
(Kliman, 2013).

From this another important feature of the New Age teach-
ings follows — the desire for an external union of religions (after their
“correction”) into a single whole on the grounds that they have al-
ready played their role in the “evolution of mankind” or were hope-
lessly distorted (Blavatsky, 2005: 45). An alternative to such unifica-
tion (in case of its failure) is the simple replacement of old religions
by the “New One World Teaching”. About this the follower of Ag-
ni-Yoga A. Klizovsky writes: “The Brotherhood does not engage in
the alteration of old caftans — by correcting distorted Teachings,
but gives humanity a beautiful new apparel - the New Teaching.
For every unprejudiced person, it must be clear that this is the only
means to facilitate the way out of the old rut, that only the New



One World Teaching can unite the disunited nations and end the
eternal and senseless disputes about the superiority of their gods
and their beliefs” (Klizovsky, 2002: 82).

With all this, it is important to note the sympathy of the
new-agers for the founders of traditional religions (whose “true”
doctrine they revive) and the rejection of such phenomena as or-
thodoxy and dogmatics (especially when it comes to Christianity)
that most of all hinder this “unification”. In this way of thinking the
spirit of Postmodernism with its criticism of “logocentrism” and
propaganda of unlimited freedom is easily recognized (Kliman,
2013; Manchenko, 2002). This is indicated by the close connection
of New Age teachings with contemporary art (painting and music),
with its rejection of canons, the increased importance of improvisa-
tion and “creative inspiration”. These features make it possible to
identify with confidence New Age as the religion of Postmodern.

But, as noted by modern researchers, it is individualism,
freedom of thought and creativity, inherent in the ideologists of
New Age, that leave the project of universal religion as an empty
declaration. This state of affairs blocks any attempt at centraliza-
tion and unification of New Age teachings, which remain an ex-
tremely plural and scattered phenomenon of contemporary reli-
gious culture (Kosorukova, Bednenko, 2011). A similar situation
occurred in the case of Protestantism, when the famous slogan
Sola Scriptura’ spawned a huge number of directions, churches
and sects, the number of which continues to grow today (Guenon,
2008:72).

In this regard, it is interesting to note the definition of New
Age as a “meccano religion”, which is given to it by Yu. Kosorukova
and G. Bednenko. In their article they show that for the ideologists
of “new religions” the teachings of traditional religions are nothing
more than “material” from which it is possible to arbitrarily “assem-
ble” the most diverse constructions, following the instructions of

! The Protestant slogan Sola Scriptura (Latin “only Scripture”) associated
with the idea of “the priesthood of all believers” in the 16th century was
directed against the monopoly of the Catholic Church on the interpreta-
tion of the Bible. Ideologists of the New Age movement in fact extend
this principle to all traditional religions, because in the “Age of Aquarius”
every person becomes capable of direct communication with the
“spiritual world”.



the otherworldly forces (Mahatmas, Ascended Masters, ancient pa-
gan gods), personal taste or consumer demand (Kosorukova, Bed-
nenko, 2011). The main condition for such a “freedom of creativity”
is, again, the denial of the orthodox forms of these religions, re-
sponsible for the legitimate interpretation of their sacred texts.
However, as D. Manchenko notes, this freedom does not concern
the ordinary adherents of New Age, for whom, on the contrary, col-
lectivism, dogmatism and strict submission to “spiritual teachers”
are often typical (Manchenko, 2002). So, in a strange irony, the indi-
vidualistic uprising against the dividing and dogmatic traditions (in
the name of their single spiritual essence) has turned into even
more dogmatism and division.

Traditionalism

A different view of the idea of the unity of religions belongs
to the French thinker René Guénon (1886-1951), the founder of
the school of integral traditionalism. The main feature of this
school is that all the knowledge about the particular areas of the
manifested world — nature, culture, science, art, politics, etc. — is de-
rived from the fundamental metaphysics, the reconstruction of
which is made through intuitive penetration into the secret mean-
ing of Sacred scriptures. This common metaphysics, they believe, is
most fully manifested in the East in the doctrine of Advaita Vedan-
ta, and in the West —in the teachings of Plato and Neo-Platonists.
In accordance with it, it is the spirit (the World of Ideas of Plato)
that is understood as Being and Knowledge, whereas matter (xwpa
of the ancient Greeks or materia prima of scholastics) is related to
the concepts of Non-Being (ur 6v) and Ignorance; the physical cos-
mos itself is the fruit of the union of these principles.

About two forces acting in the world during the cycle of its
development R. Guénon writes: “... in fact, it is necessary to trace
in all two opposite tendencies: one — descending, the other —as-
cending, or in other words, one — centrifugal, another — centripetal.
On the predominance of a particular trend two complementary
phases of manifestation depend: the first one — separation from
the Principle, the second one —return to the Principle. These two



phases can be compared to beating of the heart or breathing (ex-
hale and inhale), and although these two stages are most often re-
garded as consecutive, the two corresponding tendencies of mani-
festation should be regarded as simultaneous and only acting with
varying degrees of intensity” (Guénon, 2008: 15-16). Here it is
worth noting that traditionalists understand the “world” of the cur-
rent cycle (Skt. Manvantara) not as the “universe” of secular science
with its boundless expanses, but only the planet Earth in its current
state (Skt. Jambu-Dvipa).

The manifestation of the force of universal attraction is
Primordial Tradition — “pure metaphysical knowledge”, which was
available to all mankind in the era of “Golden Age” (Skt. Satya-Yu-
ga). The original place of its manifestation, according to tradi-
tionalists, was Hyperborea, an ancient continent that, according
to legends, occupied the region of the North Pole (Guénon,
2008: 31). Always existing in the “spiritual center of the Earth”
(Agartha), this Tradition operates in history through secondary
“traditional forms” (religions and spiritual teachings). According
to R. Guénon, in general they can be represented as branches of
one tree or one river. Each such form, being an adaptation of the
single knowledge to the specific conditions of place and time,
generates a unique and distinct culture — the further application
of a particular doctrine (e.g., Christian creed) to different areas
of human life. The theme of the relationship between tradition
and culture in the discourse of integral traditionalism was consid-
ered by the author of this work in a separate study (Yeryomin,
2017-2: 157-165).

Unlike the ideologists of the New Age, the French thinker
rejects the idea of historical progress, affirming the regressive-cy-
clic conception of history. The real connection with the “supreme
center”, in his opinion, is only in orthodox traditions (Guénon,
2008: 192-197). The basis and core of orthodoxy (from the Greek
OpBodoéia— "direct teaching”), according to R. Guénon, is formed
by an initiatory chain through which there is a transfer of “spiritual
influence” from the founder of the traditional form, having divine
inspiration, to his modern successors (Guenon, 2008: 182-187). In
his works the thinker distinguishes different types and levels of
initiation. In the Indian culture, which he considered an example



of the traditional way of life, the initiatory chain or guru parampa-
ra occupies a special position. The well-known Ukrainian religious
scholar I. Kozlovsky writes about this: “The most important condi-
tion for the existence of a religious tradition is a mechanism that
ensures its preservation. Such can be the community, family cus-
toms, the system of upbringing and education, but the main, fun-
damental mechanism for transmitting the Vaishnava tradition is
the spiritual continuity (guru-parampara) (“from one mentor to
another”). Every successor in such continuity is a pupil of the pre-
vious; so, through the teacher-student connection, knowledge
and forms of religious experience are transmitted. Only a person
who has gained control over himself can be considered the “link”
of a parampara, which is a necessary condition for his moral and
spiritual perfection — this protects the tradition from distortion.
<...> Being a development of the tradition in time, the guru-para-
mpara ensures its immutability and expresses its diachronic as-
pect” (Kozlovsky, 2013: 283).

Similarly, in the Tibetan culture, the initiatory chains (Tibetan
gyud-pa) are “power lines” around which four schools of Vajrayana
Buddhism (Nyingma, Kagyu, Sakya and Gelug) and the tradition of
Yungdrung Bon (“bon of swastika”) were formed. These lines con-
nect modern teachers and adherents of Tibetan Buddhism and Bon
with the teachers of antiquity — Buddha Shakyamuni, Shenrab
Miwo, Mahasiddhas of India and Uddiyana. As for European culture,
the most graphic example of such a chain is the priestly ordination
in Christianity (Guenon, 2008: 185).

It should be noted that R. Guénon himselfin 1912 accepted
Islam and initiation into the Shadhili tariga, founded by Sufi Sheikh
Abu al-Hasan ash-Shadhili in the 13th century. His example was fol-
lowed by a number of his students — F. Schuon, M. Valsan, T. Bur-
khardt and K. Mutti. With all this, neither R. Guénon nor other tradi-
tionalists give absolute criteria for determining the “sacred
legitimacy” of a particular tradition, since the origins of many initia-
tory lines (for example, Freemasonry) are necessarily shrouded in a
veil of secrecy. This veil, opaque to skeptical reason, is removed
only on the path of spiritual practice. Therefore, for the seeker, in
addition to this principle of orthodoxy, the criterion of truth re-



mains the known evangelical commandment, according to which
“every tree is known by its fruits”.

From the foregoing it follows that in a strictly traditional
society a person had almost no chance to receive recognition as
a spiritual teacher unless he was associated with orthodoxy as a
link in the chain of its keepers. Chances of this kind were signifi-
cantly increased during the periods of crisis of the prevailing tra-
dition. In the history of ancient India, such time was the “Shra-
man epoch” (VI-V centuries BC) — a period of “excitement of
minds”, when a number of philosophical schools and religious
movements of anti-Brahmanist character arose. Among them,
materialism and skepticism, cognate to their ancient Greek
counterparts, as well as various forms of mysticism, born in the
course of free and chaotic “experiments”, like those practiced by
the New Age adepts, took a prominent place. According to the
traditionalists, this crisis (like all others like it) was overcome by
adapting the “attraction force” of the Absolute (Logos) to new
conditions. This was manifested, firstly, in the spread of Bud-
dhism, which they considered a special “offshoot” of the Vedic
tradition, and secondly, in the transformation of Brahmanism
into proper Hinduism with the bringing to the forefront of new
deities and new forms of spiritual practice. In the case of the
Greco-Roman civilization, the crisis was deeper and lasted
longer, and in order to overcome it, the establishment of a qual-
itatively new religion — Christianity — was required. In the visit of
the baby Jesus by “kings-wizards” R. Guénon sees the act of
transferring to him spiritual authority by representatives of the
“supreme center”, who always, as far as conditions permit, try to
correct the state of the world, restoring its connection with the
Sacred area (Guénon, 2008: 739-740).

Modern society, according to the traditionalists, is the
complete opposite of the world of Tradition. Spiritual individual-
ism and anarchism inherent in the culture of Postmodern led to
a situation where nothing is needed to establish a new direction
of the existing religion (for example, another Protestant church)
or a completely new religion, except the mind, charisma and elo-
quence of the founder himself. Complemented by knowledge of



psychology, these qualities have become the main attributes of
“new” teachers and prophets.

As for the initiatory chains forming, as noted above, the in-
ner core of any genuine tradition, their purity and continuity are
also endangered during times of its crisis. The “rupture” of such a
chain, or the arbitrary alteration of the rituals and teaching asso-
ciated with it, leads to a partial or total loss by the tradition of its
orthodoxy. It is along this path, according to R. Guénon, that Prot-
estantism, which in a sense is the prototype and model of the
New Age teachings, has gone. As for these teachings, which the
thinker calls “neo-spiritualism”, they, in his opinion, are complete-
ly deprived of legitimate initiation, and, consequently, of a real
connection with the “supreme center” (despite the claims of their
founders) (Guénon, 2008: 192-197). Parodic and grotesque initia-
tions, which they contain, allow us to see in them a postmodern
imitation of traditional spirituality. The source of the “New Age”
phenomenon, according to R. Guénon, is not the spiritual world,
but only the “subtle” or “psychic”? world, the connection with
which requires not a full-fledged initiation, but only extrasensory
abilities — congenital or specially developed.

From this point of view, many spiritual teachers of the 20-
21st centuries — neo-Hinduists (Osho Rajneesh, Sri Chinmoy, Sai
Baba), neo-Buddhists (L. Rampa, Lee Hongzhi, S. Asahara), neo-Su-
fis (G. Gurdjieff, P. Uspensky, M. Norbekov), neo-Pagans (from G.
Gardner to A. Trehlebov) — with all their differences, reveal one
common feature — the lack of an initiatory connection with the tradi-
tions on whose behalf they are speaking’.

2 |n his cosmology, R. Guénon follows the common for different religions divi-
sion of the world into 3 levels: spiritual, psychic (or subtle) and physical.
These are the three worlds of Hinduism (svar, bhuvas, bhus) and the three
cosmic areas of Neo-Platonists (World of Ideas, World Soul, material world).
In Christianity, they correspond to “spiritual Heaven”, “underheaven airspace”
and “earthly world". This division reflects the principle of the analogy of mi-
cro- and macrocosm, characteristic of most spiritual teachings. Orthodox tra-
ditions, according to Guénon, are designed to ensure the connection and
subordination of these levels in the world and human being.

3 |n this case, it is not a matter of primary initiation (such as the mystery of
baptism in Christianity), that connects a person to a tradition, that these
people could well have, but only of the initiation of a priestly one, giving
a person the status of a teacher within a specific traditional form.



Metaphysics and Religion

According to R. Guénon, only metaphysics is absolute in nature,
whereas religious teachings, which are its manifestation in various his-
torical conditions, are always relative (due to the “relativity” of these
conditions). It is worth noting that the concept of “metaphysics” in tra-
ditionalism does not quite coincide with the similar concept in philoso-
phy. R. Guénon himself defines the subject area of metaphysics as “the
kingdom of universal principles” (Guénon, 2010). In the first approxima-
tion, it coincides with the “World of Ideas” of Plato, that is, with the
“spiritual world”, beyond the bodily as well as the psychic (subtle) di-
mension of the universe. Metaphysics itself is the knowledge of these
principles, expressed in a rational and conceptual form. Unlike philo-
sophical metaphysics, it is not a product of thinking of human individu-
als, but is only perceived (as illumination) by those of them who pos-
sess the necessary qualities for this. This method of cognition was
described by M. Ficino in the theory of “illumination”, which was dis-
cussed at the beginning of this article. Religious doctrine is the “dress-
ing” of this knowledge in sensual images taken from the bodily and
psychic spheres. It is necessary for the delivery of this knowledge (with
the inevitable concealment of some of its aspects) to different peoples
in different epochs. A. Losev in his work “Primeval Essence” has well
shown how the platonic concepts of “One” and “World of Ideas” in
Christianity are personalized and appear in the images of God the Crea-
tor and the celestial hierarchy of angels (Losev, 1997: 101-126).

On the metaphysical unity of religions R. Guénon writes:
“Traditional forms can be compared with paths leading to the same
goal and yet different, it is clear that one cannot follow different
paths simultaneously and that, having entered one of them, one
must steadfastly adhere to it to the end; because going from one
to another, in general, you risk slowing down the progress, if not
getting lost at all. Only the one who has reached the end, thereby
overcoming all the other paths, <...> for him the forms no longer
bear the character of ways or means which he no longer needs;
they exist only as expressions of a single Truth, which, according to
the circumstances, are just as appropriate to use as it is appropriate
to speakin different languages, to be understood by those to
whom you refer” (Guénon, 2008: 178-179).



It is the conditions of place and time - the psyche of differ-
ent peoples - that is the reason for the plurality of religions, their
mutual contradiction and denial, which the thinker considers nor-
mal and necessary for the integrity of “traditional forms” and their
effective action in history. Conversely, he considers unacceptable
and destructive for any true orthodoxy the “mutual recognition” of
religions as the first step towards their unification (Guénon, 2008:
178-181). F. Schuon, a pupil of R. Guénon, even criticized some
Catholic theologians (from the generation after the Second Vatican
Council) for their intention to recognize the divine inspiration of
non-Christian religions — a truth that seemed to be central to tradi-
tionalism (Schuon, 2007: 26). From this it follows that for tradition-
alists the truth about the internal unity of religions, as well as the
truth about the relativity of dogmatics, is esoteric, and therefore
under normal conditions it should not be stated openly or officially
accepted by representatives of religious elites (to avoid New Age
blending).

Itis interesting to note that an open statement of these
truths led R. Guénon himself to a conflict with the conservative
leadership of the Catholic Institute, in which he gave lectures on
Religious Studies, after which he was forced to leave teaching
(Sedgwick, 2014: 47-52). Apparently, this contradiction prompt-
ed a number of modern Russian traditionalists, rooted in Ortho-
doxy, to declaratively abandon the idea of an esoteric unity of
religions.

Conclusions

Thus, the concepts of the unity of religions in the New Age
teachings and integral traditionalism have both common and dif-
ferent sides. Their main similarity is in the recognition of a single
esoteric knowledge that is stored in the “spiritual center of the
Earth” and underlies different religions. Differences between them
can be divided into the following items:

The idea of a way to connect with the Sacred area: the
New Age teachings indicate an independent from every tradi-
tion communication of a person with the spiritual world (individ-



ual and direct connection). According to R. Guénon, such com-
munication is possible only in the bosom of the orthodox
tradition, to which initiation serves the “door” (collective and me-
diated connection).

The concept of the world history: progressive-cyclic in the
case of New Age teachings and regressive-cyclic in integral tradi-
tionalism.

Attitude to the idea of uniting religions: the New Age teach-
ings support this idea; R. Guénon insists on the need for strict dis-
tinction of religions with their peaceful coexistence and “consent”
at the level of esoteric elites.

Attitude to religions themselves: the New Age teachings
think of themselves as a full-value substitute for traditional reli-
gions, considering themselves their “essence”. Traditionalism sees
itself only as an explanatory commentary on the history of religions
and civilizations (R. Guénon, M. Eliade), or as a political program for
the restoration of traditional order in the oecumene of Modernity
(J. Evola, A. Dugin).

Attitude to Modernity: the New Age teachings, as a rule, are
in solidarity with the paradigm of Modernity (wishing only to sup-
plement and correct it), whose ideas are actively perceived. Inte-
gral traditionalism puts itself in direct opposition to it.

These observations allow us to draw two other conclusions.
Firstly, in modern cultural approaches to the classification and ty-
pology of religions, it makes sense to divide traditional and new re-
ligious trends as those that have shown their beneficial influence
on the culture, society, physical and mental health of a person, and
those which still have to do it. In the basis of their delimitation it is
necessary to put the principle of initiatory connection of one or an-
other organization with the “maternal” religious tradition, indicat-
ed by R. Guénon.

Secondly, regardless of the attitude of this or that religious
trend towards the idea of the internal unity of religions, it is impor-
tant to develop a “culture of denial” in relations between them,
free from the extremes of mutual enmity and unification. The cul-
ture of such denial — calm, peaceful, but firm, has existed for thou-
sands of years in India between Hindus, Buddhists, Jains, Parsis and
representatives of other faiths.
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Some Sociological Aspects of Religiosity

(Religiosity in Contemporary Societies Between
Neo-liberalism and Globalization)

Abstract: Religion, as a social phenomenon, has not always
played a central role all societies throughout all times. The pe-
riod after the Second World War is characterized as such a pe-
riod. Here religion lost in many modernized societies much of
its former social significance. This development was closely
bound to the growing atheism and secularism. We argue in
this article that religion has been eroded by a series of social
transformation. Namely, the industrialization, urbanization,
large scale wars, state’s ideological pressure leading to a lack
of religious infrastructure and education. Transformation that
all could be encapsulated as a sort of modernization.
Numerous sociologists of religion have until recently to some
level glorified the end of religion in modernity. However, this
seems to have been a premature conclusion. In the late eight-
ies and the nineties, the social and cultural reality, as wells as
the states support to religion, changed, among other reasons,
because of new economic and political developments —e.g. in
Eastern Europe. Whether by accident or not, in the period af-
ter the fall of communism, religion has become revitalized on
the social stage.

The revitalization of religion trajects along the same line as
globalization and neoliberalism. These two phenomena seem
to have changed the foundations of identity, which in turn af-
fects religion, because religion is often used to form the sense
of identity and identification. This article takes a deeper look
into, how neo-liberalism and globalization has affected religi-
osity in order to pin out the central determinants and their ef-
fect on religiosity.

Keywords: religion, religiosity, globalization, identity, neolib-

eralism, welfare state.



Introduction

mmm At the end of the second decade of the twenty-first century,
in the era of the (post) modern and globalized societies, the signifi-
cance and influence of religion has not become weaker. This social
reality seem to be in contrast to what some sociologist, such as Bri-
an Wilson, have claimed. Wilson argued that the process of mod-
ernization, industrialization, institutionalization, urbanization, etc.
have eroded the foundation religiosity and lead to an increased
secularization (Wilson, 1976). Wilson noted this change as a signifi-
cance of modernity. Peter Berger went even further, and glorified
the idea that religion is losing its influence on societal and individu-
al level (Berger, 1973). Wilson and Berger and many others theory
was a consequence of the rapid changes of Western societies in
the post-war period. As Martikainen puts it “secularization theory is
a theory of modernity, or rather modernization, which focuses on
the destiny of religion” (Martikainen et al, 2012. p. 10).

However, these secularization theses of Berger and Wilson
has been proved wrong in times of the perhaps most dramatic tech-
nical-technological revolutions, which were believed to be the vehi-
cle of secularization. The opposite has happened — and today we
see a religious revitalization, as Detlev Pollack and Gergely Rosta
notes (2017). Many critics could be raised against the modernization
theories and as well against any one-dimensional theory of secular-
ization, because it is not a single form of transformation, but rather
a quite complex one. Rosta and Pollack argues that at least three
central social characteristics need to be taken into account when
the modernization process is described. First, modernization con-
tains a functional difference, meaning that functions are spread out
into subfield — e.g. economic, politics, architecture etc. as Max We-
ber already underlined. Secondly, modernization means that the so-
cial levels of societies are increasing becoming diverging. This
means that there are many levels between the individual and the
society. Finally, modernization means that each levels or subfield
have created different ‘markets’ for competition —such as a reli-
gious sub-level, where organized religions are in competition with
each other and with New religions (Pollack & Rosta, 2017, pp. 18-
33). This revitalization of religion is depended on the multilayered



interdependence in modernity. As explained, among others, by
Huntington, modern people need a form of stable community, mor-
al regulations, etc. in the post-communist era. Huntington argues
that the revitalization of religion is dependent on this, and it today
therefore takes place among two social groups: first, of all people,
who have migrated to cities and now have the need for emotional,
material and social support, which religious groups provide more
than anyone else, while the second group is the broad and new mid-
dle class that has risen out of poverty since the early 1990s (Hun-
tington, 2000, pp. 110-111). The divergence in social levels is here
the main explanation according to Huntington. The situation today,
when it comes to religiosity especially in the Western and post-com-
munist part of the world, has convinced Peter Berger in his later
publications that the secularization thesis was not accurate. He de-
nied his initial hypothesis and revised his starting points. Berger to-
day argues that the evidence of today’s world point, with some ex-
ceptions, towards the fact that religion still plays the same role as
before (Berger, 2008). The revitalization of religion in the 1980s
falls. We would argue, together with two important social transfor-
mation that toke place with far-reaching effects on many parts of
the social life, and even religion. These two transformation could
best be described as globalization and neo-liberalization. It is our
opinion that religion has partly been revitalized as part of these so-
cial phenomena, and that the transformation of societies today by
these two trends has affected the religious vitality to a certain de-
gree. Our assumption is that many central factors influence the vi-
tality of religiosity in form of its ability to remain and be stable in so-
cieties. In this paper, we will focus on how religious identity are
affected and transformed in the processes of globalization and by
the idea of ??neoliberalism. This question has often been treated
with respect to the West as underlined by Martikainen et al.:

“In the West, the advent of neoliberalism combined with
consumerism coincided not only with the deepening crisis of the
welfare state [...] During the same period traditional religion con-
tinued to suffer a step decline. [...] Theses changes coincide with in-
tensifying globalization. Globalization is a cultural phenomenon,
with interlinked social, political, economic and religious dimen-
sions” (Martikainen et al., 2012, p.1).



The open question is then, what about Eastern and Central
Europe? In this article, we will strive to point out the difference and
the similarities between the effect of neoliberalism and globaliza-
tion on religiosity between Eastern and Western Europe. By doing
so, we might come closer to, which main determinates of neoliber-
alism and globalization has an influence on religiosity regardless of
cultural context — orif it is to context depended to say anything on
such a general level.

Religion- The Guardian of Identity

In literature from the broad field of humanities and social
sciences the topic of globalization dominates. This is despite the
very concept of globalization is mainly related to the economy, but
other parts of societies has been impact by the transformation
caused by globalization, so the theme has become interesting for
many fields. In regard to other part of society, globalization have
had its own unique polysemic outlines that have influenced culture,
politics, and religion. The very concept and definition has caused
many scientific controversy and arguments. One wing in this discus-
sion (the skeptics) sees globalization as the post-modern form of
imperialism from the West, while others (hyper globalists) see it as
a sign of the growing interdependence of societies caused by prog-
ress in technologies and trade. Here globalization becomes, the
embodiment of a new set of historical necessity and the creation
of a cosmopolitan culture (Brdar, 2001). The hyper globalists view
on the world tend to be one where the nature of the technological,
cultural, political, and ecological interdependence prevails. The ba-
sicidea is here that the interdependence in the end will create a
global economy without borders and with a universal culture that
neutralizes differences, and where the gap between the rich and
the poor will be reduced. Buro Sudnji¢ remarks in regards to this
idea: “In this way globalization shows its two faces: equalization in
relation to economy and the manifestation of diversity in the cul-
tural area of societies. Any pressure from the Western model of
economic life, social order and cultural policy has its limits” (Susnji¢,
2015). Creating a transnational culture is to some extent seen as a



trend for many organized and traditional religious communities.
Such a culture could mean the extinguishing of the particular val-
ues ??and beliefs of certain religions. This would mean the creation
of a structure that transcends the nation — a culture that becomes
transnational, a global idea. Globalization is in this way undermin-
ing the concept of nation. The transnational culture could be one
that competes with the universal and traditional religions, and
therefore is it viewed as a threat by many of them.

Originally religious identity was something given by birth,
but this has changed in the modern period. Today religious identity
is more often something acquired or given through an active
choice. Traditionally, religious communities claimed to be the
guardians of identity that provided an answer to: who | am and
where my place was in the social structure. Here religion is present-
ed in dogmatic terms and as something unchangeable. Religion
could not be questioned, and any question could simply be labeled
as blasphemy. Peter Berger, argues, in his book a Heretical Impera-
tive (1979) that religion in modernity has become something else
and therefore is religious communities forced to transform. Moder-
nity is characterized by the individual choice and religion has be-
come something that one acquires through choice and not through
birth. In Berger’s opinion, religious communities need to meet this
change and transforms, rather than hold on to their former tradi-
tional form of authorities. Jung remarks:“The idea of ??baptism was
one, where man did rise from archaic identity to the world, in order
to become transformed into being a superior to that very same
world. At the height of humanity's use of this idea, baptism be-
came the birth of a spiritual and natural man” (Jung, 1977. p. 337).
Here religion was the main determinant for the identity of the indi-
vidual and community. “If someone changed his faith, he lost his
identity — both on an individual and collective level. This was the
same as death: one who has no identity, were not considered a liv-
ing man” (Sugnji¢, 1998. p. 393). The transformation pushed by glo-
balization, makes traditional religious communities fear the loss of
their former monopolistic influence on identity creation and safe-
guarding.

Berger’s concept, which he calls a Heretical Imperative, a key
is given to understand what religious state humans are in, if they pre-



tend to reject all traditional ideas, values, and beliefs. In so, they be-
come a heretic, in that sense, that heresy comes from the Greek word
for choosing. Their identity is based on choice. In so, this challenged
the traditional religious communities, because the essential elements
of religions rely in identity, and in its traditional values and beliefs,
which has now become a mere choice rather than a tradition passed
from one generation to the next or through the church. The religious
community can at best hope to, according to Berger, take part in this
heretic process and become a part of the identity creation, in which
the religious experience to some extent can play a role.

However, the process of globalization is often identified, by
its critics, with the expansion of soft Western power and Western
desire to dominate the rest of the world’s cultural and political sys-
tems. When globalization is seen in this light, it makes sense, why
religion is once more put to the forefront of societies and a grow-
ing number preserver their attachment to their religion. Religion
becomes the guardian of local identity and as a bulwark towards a
transnational culture that preservers local traditions, culture and
identity of a special nationality, ethnicity etc., which otherwise
might be jeopardized. This anti-globalist line of thoughts is often
found within the perception of globalism amongst right wing poli-
ticians, groups or movements or conservative parts of traditional
religious communities, who argue that national disintegration can
only be resisted with the upholding of nation states, whose main
homogenizing factors would be religion. The process of globaliza-
tion is seen as a possible threat to national autonomy, which under-
mine the nation states, its local culture, political system and even
organized religion (Dugin, 2004). The traditional religion, in Eastern
Europe in form of Catholicism, Islam or Eastern Orthodoxy is seen
as a tool to resist Western cultural power and a transnational cul-
ture. The New religious movements is the exact outwards sign of
this process of globalization and its impact on religiosity, in which
transnational religiously and organized religions are possible and
created in order for modern man to overcome the new uncertainty
of everyday life with disregard to where he lives and which local
ethnicity, nation or culture he live in.

These are just some of the transformation of religiosity to-
day, which underpin that religion, religiosity and adherence to orga-



nized religions consequently has become in function in contempo-
rary social-political sphere. These trends affect the vitality of
religion at the end of the second decade of the twenty-first century.

Religion and the Welfare State

During the second half of the twenty century in the socialist
regimes in East and the Western liberal state-system, several re-
searchers detected the erosion of organized religion and religiosi-
ty. In today’s post-socialist countries in Eastern Europe, most of the
state systems have been secularized and the population has be-
come at a general level mores atheistic due to socialist legacy. The
Marxist ideology treated religion as part of man’s alienation. Al-
though Marx himself was not explicitly against religion, which is at-
tested in his writing on Theses on Feuerbach and at length in his
work The German Ideology (1845). He was for a non-religious soci-
ety. Neo-Marxists understood this position in a rather rigid way in
which religion was banned from public, and only allowed in the pri-
vate sphere. The communist society was ideally one based on egali-
tarian principles, without any exploitation — which led to anti-reli-
gious polices and the confiscation of religious communities’
property in many Eastern Europeancountries.

The collapse of the socialist regimes at the end of eighties and the
beginning of the nineties of the twentieth century was accompa-
nied by a revitalization of religion along the resurgent national-po-
litical fFormation. The resurgent national-political systems led to a
confessional homogenization through its mobilization of religious
and national groups in the transition from socialism to whatever
form the new political system of the various states took. The transi-
tion led to increased public support for organized and traditional
religions and therefore a greater connection between states and
theses communities, such as the various national Orthodox church-
es in Eastern Europe. Nowadays religion is in many of these societ-
ies seen as the base of identity-formation and as a constituting fac-
tor for a community, which integrates the individual into the
collective. When conflicts arise — often out of national or ethnic dif-
ferences or rivalry — religion is used as a mobilization tool towards



the individual in order to make them defense the collective against
another collective. In such situation, where a collective’s culture
and identity are under threat, religion becomes part of the defense
for a specific culture or tradition. This is in particular relevant under
the transformation caused by globalization, because religious revi-
talization and rivalry works to some extent against the social pro-
cess of globalization. Modern Poland is a prime example, because
here has Catholicism becomes a central mark to the right wing po-
litical movements and their political mobilization against broader
liberal European values and the EU in general. It is unclear, what
the main cause is for religious rivalry says Radovan Bigovi¢, and
points to social crises, wars and so on - or maybe it is about the gift
and wonder of God that have contributed to it according to Bigovic
(2011. p. 43).

In summary, the process of globalization has come at the
same time as religious revitalization in Eastern Europe. Globaliza-
tion, conceived as a process that makes the world in “a global vil-
lage”, as McLean famously called it, has forced organized religions
to recognize their new social role in preserving particular features
(religious, cultural, tradition, etc.) - that we will return to. Religious
communities have in that way heard the call from Berger and tried
to answer it in a multitude of ways. We will therefore underline that
religion now longer play the same social functions as before, but,
we think, that it has maintained its central role in societies. Howev-
er, alongside globalization, there has been some major changes in
the economic and political field, which have had an indirect influ-
ence on religion. Perhaps must central is the collapse of the welfare
state-model in the former socialist countries and elsewhere, which
to some extent is intertwined with the rise of neoliberalism.

A Brief History of Neoliberalism

Neoliberalism and the social welfare state are phenomena
that were central for the political and economic fields for a good
part of the twentieth and the beginning of the twenty-first centu-
ry. In this part of the paper, we will look closer on these phenome-
na influence on religion and religiosity. The social welfare state was



formed, especially after the Second World War, as a solution to the
disastrous conditions in the capitalistic political systems during the
recessions of the 1930s. The system was partly based on Keynesian
economical model and the political model of the “New Deal”, as
President Roosevelt's social reforms of USA was named. This mod-
elinits various form was based on a compromise between the
owners of capital and the labors. Robert Dahl and Charles Lindb-
lom, two central American sociological and politicological research-
erin the post Second World War period, had a strong intellectual
influence on their time. Their theories argue that both communism
and capitalism in their original forms have collapsed at the brink of
the twenty century. The only viable path left, as Dahl argues, leads
to a mixture of state systems, where democratic and market insti-
tutions works together and becomes the foundation of prosperity
and stability (Dahl, Lindblom, 1953). The underlining premise was,
that free-trade need to be encouraged, and in turn became the ba-
sis of the Western foreign polices after the Second World War em-
bodied in the foundation of the World Trade Organization (WTQ),
International Monetary Fund (IMF), Organization for Economic
Co-operation and Development (OECD) and the World Bank. David
Harvey noted that after the Second World War, the social-demo-
cratic parties began to dominate many European political systems
as well as systems based on Christian values. In economic terms,
these mostly Western systems created almost full employment,
economic growth and the social well-being of citizens. The state
power was used in favor of the market process and was often used
inintervene in order to advance the market further. The fiscal poli-
cies were based on a Keynesian approach and the goal was to
achieve full employment, industrial policy, health and education
protection, etc. (Harvey, 2012). These liberal systems led to eco-
nomic growth for the Western countries. When it comes to the so-
cialist countries in Eastern Europe, it must be noted that they did
not advance their economical systems to the same extent as the
western. The relationship between the people and the regimes
were to some extent aligned to social principles and beneficial fis-
cal policies was not absent. To some degree, various Eastern Euro-
pean countries managed to build a welfare-system with free educa-
tion, schools and health care after the Second World War, perhaps



most noticeable in SFRY. These systems differed from the western
one but did still provide a social system capable of much of the
same as the western one. Brian Wilson pointed out that religion’s
role in these welfare states were dwindling. He detected that that
social power, morality and coherence of these states at an earlier
stage often were bound to religion. In a modern, bureaucratic and
rational world, the states have not a moral and ethical foundation
and often does not show any display of need for some sort of
metaphysical or religious backdrop. The traditional organized reli-
gion had lost their authority over the individual and former com-
mon values, tradition and organized belief-systems, practices and
values lost their significances (Wilson, 1976, 1982). In the socialist
period of Eastern Europe, this process of secularization, as Wilson
describes, had a direct impact on the dwindling of religiosity.

Religion was often treated with some sort of antagonism by
the political systems of the socialist countries, and the issue were
treated differently throughout the states and state systems. At a
general level, religion was considered as something that should be
separated from the state and political system, according to the
Marxist ideology. Often the issues were therefore dealt with
through a secularization of the states in which the church was sep-
arated from the state and given to some extent of religious free-
dom. This was, however, often only on paper, and the church orga-
nization was often under control of the socialist states as well as
religious freedom was delimited. Public rituals were treated as di-
rect attacks on the system and order. Taken into account the social-
ist social well-fare system, the advance of these systems along with
the political pressure must have contributed to the erosion of reli-
giosity in the same manner as the Western systems described by
Wilson. The evidence of this erosion is available and attest that the
adherence to organized religion from the 1960s was falling while
atheism was on the rise. At the end of 1960s atheism was wide-
spread in for example SFRY, as a survey from the end of decade
documented. 51 pct. answered that they believed in a God, while
only 39 pct. Said they would call themselves as believers (Bacevic,
according to Blagojevic, 2005). In Montenegro the figure was even
lower, and in the early 1990s, only 12 pct. of the Montenegrins de-
clared themselves religious (Vrcan, 1990).



Wilson was not the first one to note the erosion of religiosi-
ty after the Second World War accompanied by the decline of influ-
ence the traditional organized religious communities had on societ-
ies and social life in general. The decline falls together with the
period in which the Keynesian economic policies dominated and
the well-fare states were build. The decline lasted until somewhat
of the end of the twenty century, when several studies shows evi-
dence of how religion is slowly returning to the societal stage. One
of the first well-known book that detects the decline in religiosity
appeared already in 1943 and was published by the priest Yvan
Daniel and Henri Godin. The book, La France, pays de mission?
points out the declining religiosity mostly in cities and amongst the
proletariat. The very same groups that were most affected by the
keynsian economical politics and the differentiation of fields and
divergent of social levels.

Data from the end of the twenty century records the ero-
sion of religiosity in the second half of the twenty century. In
France, a Catholic dominated country, the percentage of regular
church-goesis only around 13 pct. In England the number is only
around 3 pct of the population, who regularly participate in reli-
gious rituals, although almost 50 pct. respond that the adhere to
an organized religion. In Italy, only 20 pct. of respondents attend
religious services, while in Portugal the number is around 30 pct.
(Jukic, 1997). Noticeable, there seem to be no direct correlation
between adherence, believing in God and practicing a religion. The
researchers Brus and Volis introduce numbers from a series of oth-
er countries, which shows the same trend. Data from New Zealand
shows that religious practice is regularly performed by about 10
pct. of respondents, in Australia 20 pct. regularly go to church, and
in Canada 31 pct. go to the church weekly, according to records
from 1975. If we compare the results from a 1946 survey, where
the score was 67 pct., there is noticeable decline (Volis and Brus,
1994). Other studies show the decline in practice. E.g. a study from
Britain, shows, that 23 pct. of the respond once a week or a month
goes to church, in France the study shows the numberis 17 pct.
(Davie, 2005). In Demark the official statistical data from the Dan-
ish Ministry of Ecclesiastical Affairs shows a stabile decline in offi-
cial members to the Danish people’s Church (the national Lutheran



Church). From 1990 to 2017 the number falls from 89,3 pct. to 75,9
pct. The decline is however partly due to the influx of immigrants
in Denmark during the 1990s and to a decline in baptism —most
rapidly in the larger urban areas. The same trend is seen through-
out Northern Europe, where especially the former national church-
es are in stabile, but slowly decline. This is, however, not an evi-
dence for a growing secularization, but rather a proof of Berger's
thesis. The individual are losing their connection to organized reli-
gion in the modern welfare-state and the traditional organized reli-
gions lose their traditional significance (Vejrup & lversen 2014).

In Pollack and Rosta’s chapter “Between Dechurchification and
Religious Persistence” much more data is available on the subject,
which shows the same differences between decline in numbers of af-
filiation, numbers of church-goes and data that shows persistence
and growth in other key-numbers on religious activities, especially for
New religions. They note, “more influential than their actions [the
church’s] are usually economic, political, and social processes of
change” on the decline in members (p. 133), when it comes to West-
ern Europe. (Pollack & Rosta, 2017, p. 74-142). The case is, however,
different in Eastern and Central Europe, where Pollack and Rosta
notes the increased numbers of members or affiliates, but a stabile
decline in church-goes (p. 222-224). They therefore argue, that the
rise in members must be attributed to the “dedifferentiation of
church and state, the nationalistic nature of Orthodoxy also appears
to play a role in the process of religious reawakening in Russia” (Pol-
lack & Rosta, 2017, p. 235). The same argument could be raised for
the Orthodox Churches in SFRY, where national identity often be-
comes equal to religious identity —and as we argue, as an effect of
globalization and neo-liberalization of the states.

Turning to Religiosity and the Collapse of Keynesianism

However, this liberal concept of the welfare state began to
collapse at the end of the 1960s. This was accompanied by an in-
crease in unemployment, a crisis of capital accumulation and high
inflation. The period of the so-called stagflation lasted for nearly a
decade, and it was followed by a decrease of tax revenues, an in-



crease in social spending, and a fiscal crisis. The Keynesian economy
was left without much room for manoeuvre —and politically speak-
ing there was a dire need for new solutions. The crisis of capital ac-
cumulation that hit the world in the seventies of the twentieth cen-
tury reflected in rising unemployment. Dissatisfaction was on the
rise, and according to Harvey, the associations of workers’ move-
ments in most of the capitalist countries were moving towards so-
cialist compromise between workers and capitalists. Communist
and socialist fractions slowly won power across Europe and it rep-
resented a threat to the economic elites (Harvey, 2012).

Neoliberalism was one of the solution to this systemic crisis
and can be regarded as a utopian project for the reorganization of
capitalism, but from a political point of view, we would argue that
itis an attempt to reaccumulate capital and restore the power of
the economic elites, and according to Harvey, that attempt is domi-
nant in the practice of the idea of Neoliberals (Harvey, 2012, 36). A
group of economists, philosophers and historians, who described
themselves as liberals and who were gathered around Friedrich von
Hayek, strived to replace Marxist ideas and Adam Smith’s theories
with new free market theories. Nevertheless, they held on to
Smith’s idea, according to which the invisible hand of the market is
best for redistributing wealth for the benefit of all. Therefore, as
argued by John Maynard Keynes, the very foundation of the liberal
theory —and neoliberal - has a strong resentment of a state inter-
vention that was current in the thirties of the twentieth century.
Neoliberalism opposed the central government planning — and this
isin all sphere of a state’s social life in which a market can be creat-
ed. As Pollack and Rosta notes, the very creation of markets in all
spheres of society is a part of modernity and therefore is there,
theoretically speaking, now boundaries for a Neolibarlization of the
state structure. This is the core of the New public management
theory, because it supposes that all public or state-run parts can be
market-oriented.

Certainly, one should pay attention to the theoretical con-
ception of neoliberalism and its practical application. Hayek, the au-
thor of key texts on neoliberalism, believed that at least one gener-
ation would pass until the battle against Marxism, Socialism, and
Keynesianism was won. The elite, who fiercely fought against the



state intervention, appeared with the aim to increase their own
power and capital. The idea of neoliberalism was introduced in the
USA and Britain, and in the academic world it was introduced in the
theory of Milton Friedman; Hayek won the Nobel Prize for Econom-
icsin 1974, and Friedman in 1976. In May 1979, Margaret Thatcher
won the elections in Britain with the task of reforming the econo-
my. She immediately declared a conflict with the trade unions; she
removed much of the former welfare state guaranteed competi-
tive flexibility on the labour market and tried to dismantle the wel-
fare state and supported the privatization of public enterprises,
thus creating a climate for attracting the capital of foreign inves-
tors. She emphasized individualism, private property, personal re-
sponsibility, etc. opposing any form of social solidarity (Harvey,
2012, 40). Ronald Reagan, who continued President Carter’s re-
forms, through further deregulation, taxation, budgetary reve-
nues, and attacks on trade union, came to power in the USA in
1980. During that period, the European countries that did not have
communism as a political system was open for American domina-
tion. It eventually became a tactic to deal with the threats of the
Communist rebellion, which led the United States to an anti-demo-
cratic strategy and co-operation with authoritarian regimes (Har-
vey, 2012, 46).

Simultaneously with the consolidation of neoliberalism and
the weakening of the welfare state throughout Europe, religion re-
turns to the social stage. This correlation seems to be very strong
in almost all Western states. A Gallup study from 1976, conducted
in the USA, shows that 31 pct. of Americans regard themselves as
evangelists. Somewhat later, Jimmy Carter freely speaks about his
evangelical Baptist faith during the presidential campaign. By 2000,
the number of Baptists rose to 46 pct. in America, including two
presidential candidates. One of them is George W. Bush, who be-
came Episcopalian, a part of the Protestant confession (Zakaria,
2004). Itis, in our view remarkable, how conservative traditional re-
ligion found a suitable ground for an undisturbed mission in times
of neoliberal values, such as individualism. It is considered that
evangelism has progressed thanks to its strictness and alternative
to contemporary culture. Zakaria believes that strictness and mo-
rality have powerful psychological attraction in a chaotic world (Za-



karia, 2004, 195). It seems the Berger's heretic call has become a
call to return to traditional and conservative organised religions for
major groups, as a response to a globalized and neoliberal world
order.

Regarding the development of democracy and neoliberal-
ism in the post-socialist countries during the transition, it is not
possible to provide a short and full account in full details. Fareed
Zakaria gives a short description it in his book The Future of Free-
dom - llliberal Democracy at Home and Abroad from 2004. But it is
crucial in relation to this paper that the neoliberal ideological
structure has expanded to all post-socialist countries that are in
transition from a socialist economic and political order to another,
mostly capitalist neoliberal order. Montenegro is an example of
that, which can be witness amongst other in its privatization of
many former government owned companies, media and so on.
With the collapse of socialism, some values created by neoliberal-
ism are slowly assuming a central role of the political space of
post-socialist countries. The social state’ first began to crack with

' For consistency of this paper, it is necessary to point out certain differ-
ences between the social state and the welfare state. By researching the
given subject, we have encountered the first obstacle in understanding
the concept of the social state. In fact, several authors believe that there
are certain differences between these two concepts. The social state re-
sponds with the concept of “social justice” when it comes to the duty of
the state to fairly distribute national income, while the welfare state re-
sponds with the concept of “deserved justice”. When it comes to another
important element, i.e. a guaranteed right to social protection, the differ-
ence disappears because both phenomena respond by establishing a
minimum living standard and securing the existence to combat poverty
(Ravni¢, 1996. p. 249, Blahoz, 2014). On the other hand, those who em-
phasize the conceptual difference of these two phenomena say that the
social state is a much wider concept than the welfare state. The social
state provides an acceptable standard of living for its citizens, who are
not able to independently provide basic living conditions for themselves,
while the welfare state in its duality refers simultaneously to prosperity
and welfare that are its basic meanings, and, on the other hand, it refers
to the public social security, through its various forms. It is believed that
the syntagma itself was first used by Baron Beveridge in 1911, while he
participated in writing the insurance law in the USA during the develop-



the introduction of private property in Eastern Europe - an area,
which was not legally regulated at first (the rights of workers were
not detected and protected by law). The collapse of the social
state means that there are now secure job and ordinary persons
can lose their social security at any moment, which would call into
question their existence and the existence of their families, and fi-
nally it would lead to poverty. One could say that the era of neolib-
eralism reduces citizens to hardened entrepreneurs; workers are
deprived of the possibility of resistance and reduced from a politi-
cal subject to a “human resource”.

It is our opinion among those, whose experience a new eco-
nomic uncertainty and a further diversification of social layers that
religion finds suitable ground for spreading and maintaining its
own vitality in contemporary society. Inglehart and Norris prove at
the empirical level that human (in)security and poverty can be of
fertile ground for an increased religiosity (Inglehart, Norris, 2007).
With the advent of neoliberal values, there general picture is, that
religiously has increase (World Values Survey?, Bakrac, 2013). In
the book The Moral Neoliberal: Welfare and Citizenship in Italy
from 2012, Andrea Muehlebach observes how life is lived in neolib-
eralism on the basis of extensive field research conducted among
members of the working class in communities on the periphery of
Milan (Muehlebach, 2012). She thinks that the pride and gratitude
the Italian citizens feel towards paternalistic and capitalist employ-
ers resemble the deep respect the Americans show to Sam Walton.
Muehlebach is also convinced that religiosity and religious feelings
play an extremely important role in neoliberal experience. The au-
thor warns that religion in Italy serves as an ideological ‘supple-
ment’ necessary for the undisturbed functioning of neoliberalism.
In a certain sense, this is evident in Italy as much as in America: reli-
gious organizations manage about one-third of the homeless shel-

ment of the New Deal policy of President Roosevelt. In this paper, we will
use both terms, considering that there are no significant differences be-
tween these two phenomena, and bearing in mind that the differences
are mostly in theoretical approach and consideration of practical public
policies in different countries.

2 www.worldvaluessurvey.org



ters in America, and about 70% of nursing homes in Italy is associat-
ed with the Catholic Church (Muehlebach, 2012). Traditional and
conservative religious groups take onto them functions that for a
brief period have been bound to the welfare state. In so, the literal-
ly assume the welfare functions and become home for the margin-
alised parts of societies. The social stratification plays into this de-
velopment, and those groups that are economically or politically
marginalised are estranged from the secular state and therefore
finds a new place in the traditional religious communities. There
are similar experiences in the post-socialist societies. For example,
there are more and more soup kitchens in Montenegro, under the
auspices of the Metropolitanate of Montenegro and the Littoral,
and they do thereby directly create affiliation for its user citizens to
the church.

Without wanting to turn the story of neoliberalism into the
Old Testament legend about the loss of God's grace and Adam and
Eve's expulsion from paradise to the world where they are left to
themselves, we cannot help but notice that there is a truth in it.
Foucault says that the concept of “the rule of the people”, which
reaches its climax with neoliberalism, originates from “pastoral
power” of the church. Bethany Moreton, in the book To Serve God
and Wal-Mart: The Making of Christian Free Enterprise from 2009,
points out that neoliberalism is closely linked to evangelism in the
American South. In this respect, Moreton testifies that the links be-
tween Christian universities, global trade and gender-based forms
of services provided at the headquarters of Wal-Mart in Benton-
ville, Arkansas are more important than the theoretical contribu-
tions of Austrian economists or technocrats of the World Bank. In-
stead of theoretical consideration of the link between
neoliberalism and spirituality, Moreton discovers in Wal-Mart the
specificities that help us solve one of the great riddles of the last
fifty years: how and why has the logic of the free market become
so closely linked with evangelical piety? Moreton wisely observes
that the culture of free entrepreneurship is nothing more than a
culture of Christian free entrepreneurship. She explains that this
prosperous mega corporation in its early years employed capable
people from the Ozarks, a region known for evangelical religion
and the decline of agriculture. The conjunction of moral and politi-



cal economy created the norms related to gender, services and
consumption, and these norms are an inseparable part of Wal-
Mart's meteoric success. The South saw this as a den of vice. In re-
sponse to that, Wal-Mart was consciously trying to create a Protes-
tant culture of consumption (Moreton, 2009). In that sense
Moreton point out a new bound between neoliberalism and con-
sumerism with the rising charismatic and conservative wing of
Protestantism, which resembles Weber's classical notion that capi-
talism and accumulation of capital is bound to a Protestant ethic. In
Eastern Europe, it has not been proved that a similar link exists be-
tween the Orthodox churches and consumerism, but it would be
worthwhile to look deeper into this relationship.

For Dugin (2018; 2014), there are three main political ideolo-
gies. The first political ideology is liberalism, and its subject is not a
mankind, but an individual. The individual means liberating our-
selves from any form of collective identity. Dugin argues, the roots
of liberalism lie in religion as a freedom from the Catholic tradition.
Therefore, Protestantism is actually the liberation of the individual
from the church - collective identity and the establishment of a di-
rect relationship with God.?

Conclusion

As pointed out above, religion does not lose its significance
at the end of the second decade of the twenty-first century. On
the contrary, religion maintains its position and seems to have sur-
vived the secularization process created by the modernization of
societies. It is difficult to determine precisely what keeps religion
vital and to detect the causes that affect people’s attachment to
religion and churches. Summarized, we would argue that the two
great social phenomena, globalization and neoliberalism, should
not be directly identified as the cause of a rise in religiously, we be-
lieve that they have a certain role in these processes.

Accidentally or not, globalization and neoliberal economics
receive their socio-economic impetus along with the revitalization

3 www.arheofutura.rs/category-1/cetvrta-politicka-teorija-i-pojam-coveka/
06/04/2018



of religion. Both processes were created on the basis of religious
ideas. It is here about the fact that globalization inherits some of
the Christian ideas of universality, and neoliberalism, as we have
explained in the paper, can be associated with the parts of the
Protestant churches — especially today's more charismatic and con-
servative parts. It seems that the logic of the free market becomes
closely associated with the American form of evangelical piety — as
a heritage of the what Weber identified as the typical Protestant
ethic widespread in America. Furthermore, neoliberalism disman-
tled the welfare state, declared fiscal policy immoral, which in our
opinion contributed to social insecurity, further increase in poverty,
and that poverty increased part of the population’s affiliation to re-
ligion and church. It is nothing new that there are more and more
soup kitchens under the auspices of the church. We will often hear
the speeches of the church dignitaries who warn of environmental
pollution, inhuman treatment of the population, the wave of mi-
grants who leave their homes in search of a better life, and the gap
between the rich and the pooris growing. All of this raises the level
of insecurity and poverty, political estrangement and economic
marginalisation, which can have a great impact on the vitality of es-
pecially conservative and traditional religious communities and the
attachment of people to religion and church in the modern world.
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The Paradoxes a Return of Religion to
Public Debates and Political Discourses '

Religion has made a return into European politics, at least if
we are to judge from the appearance and increase of religious
arguments, concepts and symbols, especially in the politics of
right-wing populists. Nations, national traditions are being
redefined around religious events, institutions and personali-
ties; public spaces invested with religious symbols. Political
identities and struggles are being articulated increasingly in
religious, culturalist and civilizational terms. This article aims
to describe the most salient features of this recent and fla-
grant religious turn of right-wing populist politics, and to ana-
lyse ways in which religion is used and redefined by new polit-
ical actors.

Keywords: Religion, Right-wing populism, Catholic Church, Cen-

tral and Eastern Europe, Culturalism, Christianism.

mmm |n February 2018 the Hungarian Prime Minister said: “Christi-
anity is Europe’s last hope.?” Poland’s ruling party Law and Justice
(PiS) wants to see a Catholic Poland in Christian Europe (Modrze-
jewski 2017, 29) while its leader Jaroslaw Kaczynski said at a meet-
ing: “If Europe is to be strong, it must be Christian. And today it is
anti-Christian and especially anti-Catholic.”> Both want Europe to
be more Christian and want to defend it against Muslim migrants.
The notorious Central European duo is not the only politicians who
successfully bet on a religious talk: Hans-Christian Strache has
brought his party to power with slogans about the West in Chris-

" The work was supported by the European Regional Development
Fund-Project Creativity and Adaptability as Conditions of the Success of Eu-
rope in an Interrelated World (No. CZ.02.1.01/0.0/0.0/16_019/0000734).

2 ‘Christianity is Europe’s last hope’ says Hungary's nationalist Prime Minis-
ter as he calls for renewed crackdown on migration that ‘advances Islam’,
Daily Mail, 18.02.02.

3 Kaczynski: Europe Is Anti-Catholic, Gazeta Wyborcza, 1. 7. 2009.



tians’ hands. And he is not alone: many lesser figures, mostly right-
wing populists, more and more often use religious register and
symbolism.

Yet, they are not religious zealots or fundamentalists. Orban
has turned to religion during a transformation phase of his Fidesz
Party when changed from liberal to a conservative. As a son of a
communist, in mid-1990s, he reportedly started to study the work-
ings of a church. He had confirmed on the Lutheran church, remar-
ried his wife in church and had children baptised — and won the
1998 elections.* Nor is Jaroslaw Kaczynski a zealot. His late broth-
er, the former president, was called “the soft conservative®” and
Jaroslaw equals the interest of the Church with that of the nation
(Kaminski 2016, 114). Other successful populists have even more
tenuous relations with religious institutions or with the faith.

The recent return to religion in political discourse seems
more paradoxical that it happens also in largely secularized coun-
tries without any record of religious controversies in the last dec-
ades. It is then logical to ask: How and in what context did religious
reference reappeared and more importantly, what kind of religion
makes its return? This article will make a case for a qualified “the re-
turn of religion” arguing that religion and its place in public space
are being redefined by the very usage populists make of it. There
are namely several recurrent features that characterise the usage
of religious rhetoric; when considered in their context, those refer-
ences are inherently paradoxical, which allows for qualifying the
referenced Christianity in a rather ideological way.

The “Return of Religion”

For decades, since the demise of clericalism at the beginning
of 20th century, religion was not a primary political issue in Europe.
After losing political and institutional clout, organised religions
have also lost believers in the 1960s (McLeod, 2000).

4 The rise and rise of Viktor Orban, Financial Times, 01/25/2018
° President Kaczynski: The Soft Conservative, Transitions Online, 10/252005



The first more recent European debate on the role of reli-
gion in politics — concerning the mention of Christianity preamble
of the draft of a European constitution in 2004 — ended in disagree-
ment. Bigger European Member States were then in favour of a
general, secular wording of references to common European val-
ues, whereas smaller Catholic countries insisted upon a mention of
Christianity in the preamble. The matter remained of secondary in-
terest then, as there were more pressing issued and the constitu-
tion project got rejected by France anyhow.

Around 2000, Christianity did not represent a matter for
consensus, nor a matter of great contention, yet a first rift was al-
ready visible. However, only ten years later, references to Christen-
dom and Christianity abound in unprecedented intensity in all Euro-
pean publics and in ways it was not present in a hundred years.
There are at least two factors which brought religion back into re-
cent public debates: migration and populism. Migration made Euro-
pean societies more multicultural and multiconfessional, yet the
presence of Islam particularly got increasingly stigmatized. Result-
ing mostly from labour migration from former European colonies,
Turkish, Arab, Asian communities are, generations later, still de-
fined by their perpetually inferior social status, but newly also by a
growing perception of a cultural difference. Conflicts in the Middle
East led European publics to see migrants from there primarily as
Muslims and as Muslims who tend to define and organise them-
selves. Under the influence of such increased visibility of Muslim
communities and of Islam as a religion, public debates tend to re-
volve again around religious symbols in public spaces (crucifixes, hi-
jabs, minarets, pork-meals in school canteens) and around legally
complicated modalities of their regulation. Usually, demands to up-
hold a secularity of public spaces, which means maintaining them
free of religion, clash with the principle of state neutrality and fair-
ness. The outcome leads to a redefined role for religious symbols:
habitual Christian symbols get to be redefined as symbols of cul-
ture, while foreign (Islamic) symbols as those of religion.

A second factor of the return of religion is growing populism
or more concretely, populists’ usage of religious difference and
symbols. Since the mid-2000s, years symbolised by the French and
Dutch rejection of the above-mentioned European constitution,



conservative politics based on national identity and on a wide-
spread rejection of multiculturalism plays a growing political role in
elections. More markedly, the recent populist wave, culminating in
the “annus horribilis” of 2016 in the aftermath of the so-called mi-
gration crisis in 2015, brought a great number of explicit referenc-
es to religions in media and political campaigning. Rejecting Islam
as a larger threat, populist parties took to calling upon a defence of
the cultural identity of the Christian majority.

The theme of European cultural identity has entered the
strategy of most populist movements in Europe from narrowly an-
ticlerical nationalist to broadly pro-Christian. The new right, iden-
tarian rather than nationalist, tends to transcend ethnic (French,
Austrian, Dutch, etc.) nationalism in favour of a European Christian
identity, opposed to Muslim immigration and integration. Former-
ly anti-Semitic FN and FPO opt for various degrees of anti-Islamist
combined with philo-Semitism. Formerly anticlerical nationalist
parties make some openings if not to institutional Churches, at
least to Christianity as identity. Western European populists (FN,
FPO, LN, DVV) and new populists in CE (PiS, Fidesz, etc.) increas-
ingly employ references to “Christian identity” of Europe, “Chris-
tian roots” of their nation, to a shared “Judeo-Christian” civilisa-
tion, in opposition to Islam, to purported Islamisation of Europe
and multicultural undermining of cultural cohesion of the Europe-
ans (Brubaker 2017).

Similarly, substantial is the late return of religion into
post-Communist Europe, even to its most secularised parts. Influ-
ential populists tend to redefine Polish, Czech, Hungarian, Austri-
an nationalism in terms of religious — not just ethnic — identity.
They turn to religious identities anchored in a national culture
and stress the difference with religious cultures of the migrants,
call to rally the nation around national religious symbols and at-
tempt to monopolise public space with national - religious sym-
bols like patron saints, historical religious figures, references to
past events. The reappearance of religion as a major political
topic is especially surprising, as Central and Eastern Europe
(henceforth ECE) have been largely secularised by 40 years of
atheist regimes. Except for Poland and Croatia, where Catholic
church acted as a preserver of national identity, Hungary, Slova-



kia, even Austria and especially the Czech Republic have been
largely secularised: church attendance has plummeted, cultural
and political influence of Churches waned, and liberal politics did
not leave much space for religious arguments and figures. And
yet, in all those countries, not just in Poland and Croatia, religion
as Christian identity, religious arguments and conflicts over tradi-
tional values.

Religious Turn of Central European Populists

Religious arguments come in many shapes, of which several
forms stand out: religion is used to (re)define nationhood and mark
public space, to give nations a mission explicitly formulated as a de-
fence of a Western civilisation and to conduct politics of morality.

Redefining the nation as Christian

In the conservative nationalist rhetoric of League of Polish
Families and the PiS, the traditional moral order of the Nation is no-
toriously based on conservative Christianity (Casanova 1994, Ramet
2017). Since the interwar period, during which a conservative,
Catholic, anti-Semitic nationalism of the National-Democratic Alli-
ance (endeka) imposed the narrative of Poles as Catholics (as op-
posed to liberal, multi-ethnic Poland), Poland got defined as a
Catholic Land and the real Pole as Polak-katolik, and the role of an
national backbone of the Church was reinforced by its opposition to
the communist regime (Pytlas, 2016, 86-87). Contemporary populist
parties PiS and LPR revive the heritage of the endeka reiterating the
historical trope of foundational principle of moral unity between
nation and Church, contained in recent words of Jaroslaw Kaczynski:
“We will protect Polish values that have their basis in faith®”.

The mild Calvinist Viktor Orban also based his policies on a
definition of Hungarian nationhood as rooted in religion and tradi-
tional Christian values. One of the first moves made by Orban’s sec-
ond government was to amend the constitution, making use of the

¢ Quoted from Gazeta Wyborcza by B. Pytlas (Pytlas 2016, 96)



constitutional majority of Fidesz after 2010. Besides others, the
2011 constitution makes references to God, Christianity, the fa-
therland, “traditional values” and the “Holy Crown of Hungary.”’
Kaczynski and Orban do not hide the political role they assign to re-
ligion and a commonality of their pursuit. Unveiling a statue to late
Kaczynski brother, Orban said: “We believe Poles and Hungarians
have a common path, common fight and common goal: to build
and defend our homeland in the form that we want ... Christian and
with national values”®,

Even in the religiously indifferent Czech Republic and among
Austrian populists’ religion and nationalism find their point of inter-
section. Since 2003, a pilgrimage is held on the day of the martyr-
dom of Saint Wenceslas Day to Staré Boleslav. The event was re-
cently redefined by the Czech cardinal Dominik Duka as a Day of
“Czech statehood.”” In the late 1990s, the Austrian far-right Freed-
omites endorsed Christianity. Under the new leadership of once re-
ligiously mute H.C. Strache, the FPO used aggressive islamophobia
and make ample references to Christianity in its campaigns
(Hadj-Abdou, 2016, pp. 34-36).

Christian symbols abound in electoral campaigns but also in
public acts of populist and far-right parties. The redefinition of na-
tional politics as religious, Catholic, plays out in attempts of sacrali-
sation of public spaces: populist parties place religious symbols in
state institutions such as schools and hospitals, when they are in
power, like in Poland (Modrzejewski 2017, 27), or in opposition:
from the so-called battle of the Crosses in Auschwitz between
1999 and 2006 —in which crosses were installed to highlight Polish
suffering in the Holocaust — to the campaign of Hungary's original
right-wing party Jobbik installing wooden crosses across Hungary,
to the new practice of Czech Catholic clergy to publicly bless public
constructions, firefighter’s trucks and ambulances.

7 Hungary's parliament passes controversial new constitution, Deutsche
Welle, 18.04.2011.

8 Hungarian prime minister Viktor Orban vows to create ‘Christian home-
land’ on eve of election, The Independent, 7. 04. 2018

° ,Volby pomohou prosadit uml¢ovanou vétsinu, prohlasil Duka ve Staré
Boleslavi”, Novinky, 28.9. 2017



Identity

Religion (Christianity) again stands for identity. European na-
tionalisms show a similar identitarian feature to Western populists,
namely as a reference to a shared European Christian, Western
identity. Rather than seeking an exclusion of a neighbouring or
competing nation, a larger cultural European identity is the central
dimension of the new populist nationalism. This European Identity
is Christian, as opposed to Islam, and Christian culture is marked as
in need to be defended against an invasion of a foreign culture.
The archbishop of Krakow, Marek Jedraszewski proclaimed: “Let us
pray so that other nations of Europe and the world understand
that we need to return to the Christian roots of European culture if
we want Europe to remain Europe'®”. For Orban, a Christian Europe
was “like air which is all around us; our home in which we feel at
home in Christian Europe and Christian Hungary”."

The identitarian feature articulates itself most clearly in the
alarmist rhetoric of invasion, overpopulation by strangers and inner
decline that the populists purport to stand against in the name of
Christian identity and values. Like during the Tatar and Ottoman in-
vasions, “Christian Europe” needs to be defended once again. The
defence of Christian identity of Europe develops in two main direc-
tions, as a defence of: Christian or Western Civilisation and as a de-
fence of a “traditional morality” against the dangers of liberalism.

The Bulwark myth

The medieval messianic myth of the bulwark of Christendom
(antemurale Christianitatis) was most extensively exploited by Viktor
Orbén, who vowed to keep the migrants out of his nation’'s borders
“to keep Europe Christian.”"? In his OpEd to the FAZ, on the day Angela

19 Two Europes clash over Islam and Christianity, Israel National News, 16.
10.3017. online: https://www.israelnationalnews.com/Articles/Article.
aspx/21141

" Election 2018 — Orban Makes Final Appeal To Voters, Daily News Hunga-
ry, 30. 3. 2018. online: https://dailynewshungary.com/election-2018-or-
ban-makes-final-appeal-voters/

12 Hungarian Leader Rebuked for Saying Muslim Migrants Must Be Blocked
‘to Keep Europe Christian’, The New York Times, 3. 9. 2015. Available at:



Merkel allowed migrants to apply for asylum in Germany, Viktor Orbén
wrote: “Let us not forget, however, that those arriving have been
raised in another religion, and represent a radically different culture.
Most of them are not Christians, but Muslims. This is an important
question, because Europe and European identity is rooted in Christian-
ity. Is it not worrying that European Christianity is now barely able to
keep Europe Christian? If we lose sight of this, the idea of Europe
could become a minority interest in its own continent”'? — voicing con-
cernin a register that would not have been possible for Western poli-
ticians then. In similar logic the Polish Catholics activists have organ-
ised a mass outdoor prayer “for Europe” in the forests on southern
and eastern borders of Poland in October, extending a symbolic giant
rosary around Polish homeland — on the anniversary of the battle of
Lepanto in 1571, in which Christian fleet defeated the Ottoman navy.
Yet the bulwarks myth is not only present in countries with a
border history, in which it is easy to revive memories of war with
Tatars and Ottoman armies. In other countries, Islamophobia pro-
vides a source of civilisations’ discourses of the defence of the
“West” (Hesova 2017, 161-163). In the Czech Republic, not only
populist and far-right parties, but also some mainstream politicians
have legitimised the talk of “Muslim flooding” and the “suicide of
Western civilisation” (Hesova 2016 b, 32). In Austria, the FPO has
conducted campaigns with slogans such as “Abendland in Christen-
hand” (the West in the hands of Christians) and “Pummerin statt
Muezzin” (church bells, not muezzin) (Hajd-Adbou 2016, 38).

Morality Debates

Moreover, the Europe to be defended is now defined in reli-
gious and culturalist terms. In the populists’ discourse in Central Eu-
rope, '‘Europe’ does not stand for a Western, Atlantic orientation of
their countries after 1989 or for liberal universalism it used to repre-

https://www.nytimes.com/2015/09/04/world/europe/hungarian-leader-
rebuked-for-saying-muslim-migrants-must-be-blocked-to-keep-europe-
christian.html?_r=0

3 Viktor Orbén, quoted from Frankfurter Allgemeine Zeitung, 3 September
2015 on his official site on: http://www.kormany.hu/en/the-prime-minis-
ter/the-prime-minister-s-speeches/those-who-are-overwhelmed-cannot-
offer-shelter-to-anyone



sent. Rather, PiS, Fidesz and FPO understand themselves as the
champions of the ‘real’ Europe, a Christian Europe of traditional con-
servative values, free of both migrants and of corrosive individualism
and liberalism, in need to be defended this time from inner enemies
too. In this vision, Polish and Hungarian, Austrian and Croatian popu-
lists picture themselves as the only defenders of what makes Europe
European: the Christian identity against expansionist Islam and social
conservativism against self-defeating liberalism. While the ‘fight’
against Islam remained mostly on a rhetorical and symbolic level, so-
cial conservativism proved to have a much greater political potential.
Right wing populists have used the ‘defence of traditional value’ ar-
gument for enacting a broad range of campaigns whose aim was to
redefine norms and to alter laws in a series of domains: reproductive
rights and abortion homosexual marriages, sexual education in
schools. Croatia and Slovakia had held referenda on a biding defini-
tion of marriage as heterosexual (successful in Croatia, failed in Slo-
vakia); the Polish conservative government has tried to toughen the
ban on abortion and everywhere populists attack so called ‘gender
ideology’. The politics of morality represented a venue for introduc-
ing religious arguments into politics, or rather into the framing of
politics — through the insistence on absolute, transcendental values
and in the name of so-called war of culture (Petkovi¢ 2013). Polish
Catholics denounce the liberal “Civilisation of death”, meaning ‘an-
ti-human’ permissiveness towards “AIDS, abortions and euthanasia”
of the immoral West equated with the EU (Pytlas. 2016, 98). At the
national pilgrimage previously mentioned, even the Czech cardinal
Duka spoke for the ‘silenced majority’ that is “manipulated and con-
trolled by some minority’s caprices”, referring to subject of immigra-
tion, feminism, and family.™

The bulwark myth has two sides: it calls for defining Europe as
Christian in its identity, and for legal articulation of conservative values
that are defined as traditional Christian ones. Yet when Orban says:
“Christian identity is what is supposed to serve as the glue of Western
civilisation”, or “Christianity is Europe’s last hope... The West falls as it
fails to see Europe being overrun”'® — his usage of the term Christianity

* Volby pomohou prosadit uml¢ovanou vétsinu, prohlasil Duka ve Staré
Boleslavi“, Novinky, 28.9. 2017
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is in many ways astounding. It is not very clear how Christianity is sup-
posed to save Europe from migration, or on what Orban refers to. Simi-
larly astounding are religious slogans at far-right, nationalist, militarist
rallies. For example, when tens of thousands Polish nationalist and doz-
ens of European far-right activists celebrated Poland’s Independence
Day in November 2017, combing the rejection of migration to ‘white’
Europe and banners depicting a falanga or a call stating: “We want
God".'s Right-wing populist parties and right-wing groups converge in
their readiness to use Christian symbols and concepts. But the way
they use them allows for doubts whether the ‘religious turn’, in the
words of Leila Hajd-Adbou, of the far-right does really represent a re-
turn of religions in the public sphere. The reason is that the above-men-
tioned forms of populist campaigning are hardly a reference to public
religions for a number of inconsistencies. Before asking what populists
do with religion, it is useful to elaborate those inconsistencies first.

Paradoxes of Populist Uses of Religion

The usage of religion in political discourse is paradoxical in
many ways. It is sometimes secularist, often supra-confessional,
rarely in tune with religious institutions and often in conflict with re-
ligious hierarchy. Populists sometimes offer a superficial or even a
surrogate national religion. They all understand religion as culture
and they all adopt civilizational rhetoric of identitarian Christianism.

Populists Against the Church

The first paradox is that the populist turn to religious sym-
bolism does not in any way mean a return to clericalism or seeking
to reinstate the Church into a position of influence. Even right-wing
populists, especially in Western Europe, are often secularists, like
the champion of aggressive laicité, Marine Le Pen, or the liberal

elections, Reuters, 18.02.2018, https://uk.reuters.com/article/uk-hunga-
ry-election-orban/hungarys-orban-calls-for-global-anti-migrant-alli-
ance-with-eye-on-2018-elections-idUKKCN1G20PX

e ‘White Europe”: 60,000 nationalists march on Poland’s independence day,
The Guardian, 12. 11. 2017, available at: https://www.theguardian.com/
world/2017/nov/12/white-europe-60000-nationalists-march-on-po-
lands-independence-day



secularist, Geert Wilders. In CEE, some are secular representatives
of various forms of conservative traditionalism (like Marion le Len,
Jaroslaw Kaczynski, etc.) or politicians formerly indifferent to reli-
gion who recently start to use a religious symbolism (Viktor Orban,
H.-C. Strache).

Most conspicuously, even those populists who show an at-
tachment to religious language and symbolism, do not have any
firm backing in religious institutions. There are several reasons for
that. Some have a record of anticlericalism and their usage of reli-
gious slogans is denounced as superficial or the mixing of politics
and religion as detrimental to the Catholic Church, so that they
earn a rebuke by representatives of Churches. The Czech populist
Tomio Okamura was rebuked by his Catholic brother'”; Heinz-Chris-
tian Strache was criticised by the Vienna archbishop, Cardinal Chris-
toph Schénborn. He expressed the view that “The cross should not
be politically ‘abused’ as a 'fighting symbol against other religions,
against other people’ and that the slogan “Abendland in Christen-
hand” is unacceptable.’® Such an explicit rebuke, similar to what the
British BNP got from the Anglican Church, is nevertheless rare.

Other populists do not refer explicitly to a specific Church
when using religious languages, especially when they operate in a
multi-confessional state such as Hungary and Czech Republic or at
least appeal to multi-confessional constituencies. They then refer
to a supra-confessional Christianity. Viktor Orban, the nominal Cal-
vinist, lavishes Catholic Church with state money and refers to a
Christian homeland; the nominal Catholic, Strache socialises with
the sizeable Serb Orthodox electorate in Vienna whose symbols he
wears (orthodox prayer bracelet in the FPO colours)."®

Quite often populist rely on a sympathetic part of the
Church, yet their usage of religious symbols is not generally en-
dorsed by the institution. Populist usage of religion leads then, to a
division between the nationalist, politicised part of the Church (like
in Poland and Croatia) that sometimes does not reflect official posi-
tions of Rome on one hand, and the part that prefers to remain out

7 Hayato Okamura: Z Tomia se stal tvrdy populista. Madm o néj strach, MF
DNES, 24.07.2016

'8 Kardinal Schénborn liest Strache die Leviten, Die Presse, 21.05.2009
19 Radikal und radikal gesellt sich gern, Der Standard, 7. 7. 2010.



of politics or that openly engages with the challenge populism rep-
resents for its moral and religious standing, on the other. The divi-
sion inside the Church was visible during the refugee crisis in 2015
where the Christian injunction of hospitality, reiterated by pope
Francis, was taken up by large parts of Austrian and German
churches, Catholic and Protestant alike, which did not happen al-
most anywhere in Central Europe. When hospitality was publicly
upheld by a state institution, it was offered to Christian refugees in
Czech Repubilic, Slovakia and in Poland.?°

Culturalisation of Religion

The populists’ frequent reference to religion leads to giving
the notion of Christianity or Catholicism specific meanings. The pop-
ulists indeed redefine religion in multiple ways: fist as cultural iden-
tity in a culturalist register, and as a marker of a Western civilisation
in a civilisationist register —in CEE in sometimes surprising ways.

The phenomenon of a culturalisation of religion has been
observed before, especially in Western Europe (Brubaker 2017).
There, the development of the multicultural fact led first to call for
protection or at least of a recognition of migrants’ cultural identi-
ties. In a context of migration issues that were increasingly con-
strued through the lens of cultural difference, the role of a ‘nation-
al culture’ got redefined. In a remarkable turnaround, in the
culturalist rhetoric the culture of the majority became a subject for
protection and of privileges. Populist engaged in discourses on cul-
ture in need of protection or privilege rather than in a discourse on
religion —in ways in which one religion could never have been privi-
leged over another one. Culturalism, the tendency to ascribe a
group a set of almost hereditary attributes, is being applied to the
(silent, vulnerable and unselfconscious) majority. In the populist
discourse, religions get to be culturalised — that is, defined as a set
of symbols defining the boundaries of groups or the dominance of
a group over a territory.

20 EU states favour Christian migrants from Middle East, EUObserver, 21.
08.2015



At the same time, Christianity has been in a process of being
officially recognized as a European heritage in a cultural sense for a
number of years, under the influence of inner-European mobility
and work migration from outside Europe. Catholic crucifixes were
problematized not by Muslims, but by foreign atheists (in Italian Ty-
rol) and by foreign protestants (in Bavaria) in courts. In the famous
case Lautsi vs. Italy, the ECHR famously saved the crucifix in public
schools against Italian state secularism by declaring it as a cultural
symbol. Through the debates ensuing from mobility and migration,
Christianity gets to be defined as a European heritage worth pro-
tection against both culturally different others and against secular-
ism. Since 2006, symbols were almost ‘weaponized’ in what is in-
creasingly called culture wars by conservative politicians like the
German interior minister, Horst Seehofer: they are matter of identi-
ty and culture.

Yet in the populist discourses in CEE, the culturalisation of
religion goes even further, towards a nationalisation of religion
too. There is a sometimes a confusion on what symbols are to get
privileges — Christian symbols or national symbols. In Croatia, Chris-
tianity also gets implicitly nationalised, although not in a neo-pa-
ganist way. Right wing national parties, identified by their Catholi-
cism, use the semi-official notion “crkva u Hrvata’ — Church of the
Croats for Catholic Church, that spread in the 1970's. For Vjekoslav
Perica, this highlights the idea that the independent nation and the
Church are intimately linked (Perica 2007, 312). Beyond the Catho-
licidentity of the Croatians, there is a tendency among nationalist
politicians (the late F. Tudjman) to promote some kind of ‘national
Catholicism’. In Poland, the LPR represents a “Catholic—nationalist
vision” of the country (Meseznikov 2008, 78).

Poland and Croatia are two countries in which national iden-
tity has been built around the most important national institution,
Church. Therefore, the nationalisation of Catholic identity is hardly
surprising. A much more extreme example of politicisation of reli-
gious identity is Viktor Orban. Fidezs populism takes freedom of
using religious symbols “in an eclectic way” (Zoltdn Addm and An-
dras Bozoki, 2016b, 136), and of combining Christian and pagan
symbolisms, the cross and the Turul bird. According to Zoltdn Addm
and Andras Bozoki, Orban’s populist discourse aims to ‘Christianise’



pagan tradition of the Hungarians, and at the same time, in a kind
of neo-paganism, to offer a 'surrogate’ religion: “a nationalist and
paganized understanding of Christianity and elevates the concept
of ethnically defined nation to a sacred status” (Zoltdn Addm and

Andras Bozdki, 20164, 98).

Finally, even in countries in which the Church or Christianity
have not taken such a nation-building role, religious reference gets
also culturalised through the reference to cultural difference of Is-
lam in Islamophobic rhetoric of right-wing populists. The highlight-
ed cultural difference with Islam (or pro-immigration, value-de-
prived liberalism) is constitutive of the populist use of Christian
symbols: they oppose Islam as patriarchal, authoritarian, non-ra-
tional and ascetic culture. At the same time such discourse builds
up an understanding of Christianity as a culture too, negatively de-
fined by the culture of the “others” (Hesova 2016), especially by lib-
eral values such as free speech, gender equality or at least some
women rights, personal autonomy, rule-free consumption and
self-indulgence. While such a cultural definition scarcely reflects
many other “values” usually attached to by Christianity (neighbour-
ly love, compassion, hospitality towards strangers), it sometimes
takes an opposite, non-liberal, traditionalist form. “Christian cul-
ture” would mean an opposition to “corrosive”, individualist liberal-
ism, that would make Europe weak face to face with culturally
“strong” Muslims.

Culturalised religion is hence inherently ambiguous: some
highlight liberal trends (women rights, self-indulgence), other so-
cially conservative ones (heterosexual marriages, opposition to
abortions). Unlike a religious (i.e. theological) discourse, a cultural-
ised Christianity lends itself to be used by politicians in the
above-mentioned politics of morality: it allow areligious populist
figures such as H.C. Strache and Tomio Okamura to engage in a talk
on religion. They define Islam as an ideology, rally against its sym-
bols (mosques, hijabs and nigabs) and support native religious
markers of public space. Hence, largely unspiritual, areligious fig-
ures without any theological depth are authorised to religious talk
simply by reducing religion to common-denomination culture. Such
a reduction leads to almost comical redefinitions of Christian iden-
tity in the collateralised sense as the largest common denominator,



the folklore: from French anti-Muslim happenings around “apéro,
vin, saucisson, pinard” (drinks and sausage) in 2010?" or “vepro-kn-
edlo-zelo”, a Czech pork meal used as a symbol of resistance to pur-
ported Islamisation by a Czech retiree anti-Muslim activist.?

Civilisation Instead of Nation

Cultural difference and culturalised religion are not the only
salient features of the new populists’ “religious” talk. Their discours-
es on religion —on Islam and on the national religious identity — get
inscribed into a wider frame that the nation: to that of a civilisation.
In the populist discourses of PiS, Fidesz, FPO etc., the “clash of civili-
sations” has been given another lease of life, as they take up Huntig-
ton’s centrality of religion in a definition of “civilisation”. Their new
“master-frame” is the preoccupation with Islam (Brubaker, 2017, 10),
where Islam is the civilisational rival and Christendom is the West. In-
deed, anti-Muslim rhetoric can be found among all right-wing popu-
lists and it is the larger context within which Christianity as identity
and as culture has gained its recent salience. Only, in new context su-
persedes that of nation and nationalism (rivalry against a close oth-
er) into a larger context of civilisation (rivalry against a distant other).

The opposition to Islam leads also to an inscription of a cultur-
alidentity in a hierarchy of values and in a hierarchy of civilisations,
where the West now includes all those who oppose Islam: Christian
Europe and Israel. The civilisationist discourse makes ample referenc-
es to the rather young concept of a Judeo-Christian tradition?* —a
phrase mostly criticised by religious Jews, Muslims and Christians for
diverse reasons.?* Older populists, such the Front National and the

21 A Paris, un “"apéro saucisson et pinard” aux relents racistes crée la polémi-
que, France 24, 17.06. 2010

22 Oldfich Lukas: Viyzva k z&chrané CR pred nésilnou islamizaci, Parlamentni
Listy, 3. 3.2015

2 Andrew Preston, A very young Judeo-Christian tradition. Our country’s
religious identity is a surprisingly new -- and it hasn’t always meant what
it does now, https://www.bostonglobe.com/ideas/2012/06/30/very-
young-judeo-christian-tradition/smZoWrkrSLeMZpLou1ZGNL/story.html

24 See: Arthur Cohen, The Myth of the Judeo-Christian Tradition: And Other
Dissenting Essays. Schocken Books, 1971; R. Bulliet, The Case for Islamo-



FPO have indeed abandoned formerly often expressed anti-Semite
sympathies in favour of anti-Islamism and pro-Israel politics, while
being aptly cultivated by Israel. The so-called Jerusalem Declaration
of 2010 is an expression of the European far right’s shift towards Is-
lamophobia in which German, Austrian, Belgian, Swedish right cele-
brate Israel as the front line against militant Islam.?® This from racism
(and anti-Semitism) to culturalised religion (and anti-Islamism)
helped the mainstreaming of former fringe ideologies into populist
parties many of whom had electoral success.

Paradoxically may be, the Western civilisation is construed
also around a central value of secularism, as opposed to authoritar-
ian, backward Islam, portrayed as unable to separate between reli-
gion and politics (Brubaker 2017, 11). The cultural Christian identity
can be used to defend secularist ideology in France, the Nether-
lands and in Denmark, for example. It also allows for largely secu-
lar, anti-Islam parties to attract so called militant cultural Christians
(kdmpferische Kulturchristen), who see a historical and cultural role
to Christianity but do not necessarily practice. According to a study
in Austria, their share among supporters of the two right wing pop-
ulist parties is especially high (47% at BZO and 43 at FP0).?¢

In post-communist Central and Eastern Europe, secularism is
hardly an explicit feature of right wing populism, and anti-Semitic rhet-
oric proved to be more persistent in a weaker culture of political cor-
rectness. Still, in CEE also anti-Semitism ceased to be a permanent fea-
ture of populism, at least in its racist, ethnic forms. The recent Viktor
Orban’s electoral campaign with its new foe, George Soros, must have
been aware of its anti-Semitic undertones. Yet, as observers of Hunga-
ry highlight, the thrust of the campaign was directed at the perception
of a liberal, elitist, multicultural conspiracy against native Hungarian
identity. The campaign was apparently supported by Benjamin Netan-
yahu, with whom Orbédn maintains good relations (Krekd, Enyedi 2018,
pp. 47-48).

-Christian Civilization, Columbia University Press, 2004

5 Farid Hafez, ,Shifting borders: Islamophobia as common ground for build-
ing pan-European right-wing unity", in: Patterns of Prejudice, 2014 Vol. 48,
No. 5, 479-499

%6 Farid Hafez, Amena Shakir (eds.)(2012), ,Religionsunterricht und Saekula-
rer Staat”, Frank und Timme, pp. 87-88



Conclusion: Redefining Religion: Identitarian Christianism

There is no doubt that religion has made a comeback into
politics, especially into right-wing populist campaigning in Central
and Eastern Europe: in right-wing, populist discourses, national
memories a recentred and mobilised around Christian symbols and
events, national identities redefined as Christian and national mis-
sion as those of defence of Christian Europa and throughout CEE
public debates are being engaged around morality issues termed in
a quasi-religious language of traditional values.

Yet the religion bears several paradoxical features: it is
scarcely a “substantive” religion that gets engaged, but more often
a system of symbols defining belonging (without believing, see
Brubaker 2016). Populists are often rebuked by Church institutions
or their political usage of religion that, at least create a split within
them. The religion expressed by populist rhetoric is most often a
culturalised religion, that is, a culture of a group defined by shared
national, cultural, religious and sometimes folkloric or consumption
features. In more extreme cases, non-religious politicians appeal to
a kind of supra-confessional system of Christian codes or even to a
sacralised collection of national, pagan and Christian symbolsin a
token “surrogate religion” (Z. Adam).

It can be said that populists instrumentalise religion into a
form of a civilizational and identitarian “Christianism”. The term
has been applied to right-wing populism recently by Rogers
Brubaker, referring to the usage of religion by notorious populist
like Donald Trump and Pim Fortuyn. The term construction is par-
allel to the notion of “Islamism”, but it does not intend to be its
equivalent in Christianity. Clearly, no elaborated form of funda-
mentalism and political ideology is present in here mentioned in-
stances of populist identitarian Christianism and no political the-
ology. Still, identitarian Christianist discourses are nurtured by
perceived cultural clash and culturalism. They elevate the cultural
marker (us — native European, Christians) into a political principle
of discrimination (against them, Mulisms, immigrants) and into a
tool of mobilisation. Hence, like the Islamists, identitarian Chris-
tianists borrow parts of religious national symbolism to use them
for political purposes.



Unlike in Western Europe, where liberalism and secularism
allow to clearly conclude that religion is being instrumentalised by
secularist politicians, the case for showing how Central European
politicians do so must be made of different grounds. To a large ex-
tent, Central European populists exaggerate other features of
identitarian Christianism as shown above: its polarizing effects on
society and Church; its culturalism and its civilisationist rejection of
non-Western others. One of the many worrying consequences of
identitarian Christianism has to do with religion: in public spaces it
is now populist who give religion its meaning and place in society,
who define religion as a cultural code used to exclude other, who,
in the words of Oliver Roy now have ownership of religion and who
“hijack” it.
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Religion and Nationalism in Bosnia, Croatia
and Serbia - A Structural Equation Model

The purpose is to discuss the relationship between religiosity,
national ideology and ethnic distance, based on a sociological
survey undertaken in Bosnia and Herzegovina, Croatia, and Ser-
bia. Religion is regarded as a multidimensional phenomenon, as
is nationalism. In accordance with classical theories on national-
ism and social identity theory, a distinction is further made be-
tween ethnocentrism and nationalism proper. In order to answer
the question whether there is an association between on the
one hand religion, and on the other nationalism and ethnocentric
attitudes, the method of structural equation modeling has been
used. Aninitial model where ethnocentrism is regarded as an
independent dimension was compared to an alternative model
where it is understood as an integral part of nationalism. The
analysis compares both religious traditions (Islam, Catholicism,
and Orthodoxy) as well as different cultural and political contexts
(Bosnia, Croatia, and Serbia).

Keywords: Religion, Nationalism, Ethnic Distance, Dimensions

of Religiosity, SEM (Structural Equation Modeling).

Introduction

mmm The Yugoslav wars in the 1990s were sometimes referred to as
religious conflicts, and even if this may be a simplification, religion is a
major ethnic marker in an area where people are using what is essen-
tially the same vernacular. It is, therefore, natural to ask to what extent
there is a relationship between nationalism and religion in Bosnia, Cro-
atia, and Serbia. This issue will be addressed relying on data from a so-
ciological survey carried outin 1999.

" A preliminary sketch was presented at a conference in Uppsala (Magnus-
son 2004). Other topics of the investigation have been discussed in Mag-
nusson 2001, 2005, and 2012.



There were about 7,000 respondents, 2,000 each in Croatia
and Serbia (except Kosovo), and 3,000 in Bosnia and Herzegovina.
Data were collected by the agencies Puls in Zagreb and Medium in
Belgrade. The samples are statistically representative in Serbia and
Croatia. A multistage random sampling procedure was used in Bos-
nia. Interviews were made in Bosnian, Croatian or Serbian, using a
questionnaire of 98 items.

The analysis is based on Structural Equation Modelling or SEM, a
statistical method permitting the study of theoretical concepts, such as
religion or nationalism, through an analysis of relations between mani-
festand latentvariables, uncovering causal relations and structural fea-
tures. Animportant role in the development of SEM was played,
among others, by Karl Jéreskog and Dag Sérbom at Uppsala University,
who also developed the software LISREL (Karmi & Meyer 2014). In this
case the computer program EQS constructed by Peter Bentler has
been used (Byrne 1994, Bentler 2006, Bentler & Wu 2008).

Assumptions

A basic assumption is that both religion and nationalism are
complex, multidimensional phenomena which may be considered as la-
tent constructs or factors, expressed empirically as beliefs, emotions,
or behavioural aspects.

Another assumption is the difference between nationalism and
ethnocentrism. Today nationalism is often understood as a synonym
of xenophobia, and it is argued that we must not divide society into
“us” and “them”. While it is true that one cannot endorse ideologies
like racism, it is pointless to say that we should not classify people as
“us and them”, since we are doing that all the time. According to Ta-
jfel's Social Identity Theory (Tajfel 1974, Turner 1987), the same pro-
cesses which constitute our identity, i.e. social categorization, compar-
ison and the quest for psychological distinctiveness, also create a
certain distance towards members of another group. Defining myself
as someone, | am inevitably different from others, and experiments
have shown that even arbitrary identities give rise to processes of so-
cial distancing. This is a general feature of social life and concerns all
types of groups. It is a social-psychological mechanism which is distinct



from ideologies emphasizing qualitative differences between mem-
bers of cultural or social groups, and it does not inevitably result in se-
rious social conflicts (Brewer 2001).

We may also point out that the classical literature on national-
ism, discussing the rise of national movements in the 19t century,
recognize the existence of groups known as peoples or nations,
without necessarily equating this phenomenon with chauvinism (Cal-
houn 1993).

With this distinction in mind, we may construct a simple four-
fold table of nationalism and ethnocentrism. In every-day language,
by nationalism we usually mean a combination of national rhetoric and
xenophobia, while non-nationalism represents the absence of both.
However, it is possible to fill in the other fields of the table. For exam-
ple, we traditionally speak about patriotism with is supposed to lack
ethnocentric tendencies. It may also be argued, that there is a kind of
invisible nationalism, i.e. xenophobic attitudes which are not ex-
pressed in a national rhetoric.

Figure 1. Nationalism and Ethnocentrism

Ethnocentric Attitude

National Rhetoric No/Low Yes/High
Yes/High “patriotism” Nationalism
No/Low Non-Nationalism “invisible nationalism”

Nationalism = National belonging as idea and value, expressed in a specific rhetoric.
Ethnocentric Attitude = distance/hostility towards other groups

A concrete example is the labour migration to Sweden and Slo-
venia in the 1960s and 1970s. Both were traditionally homogeneous
societies suddenly confronted with diverse cultures. In Slovenia, intel-
lectuals were speaking of a serious threat to Slovenian national identity
(Meznaric 1986, Grafenauer 1987), whereas such a rhetoric was lacking
in Sweden (Magnusson 1989). Does this mean that Swedes were less
“nationalist”? I think not. Due to early nation-building, and the fact that
Swedish identity was never questioned or under threat, a symbolic lan-
guage concerned with the fate of the nation was missing. However, the



mechanism discussed by Social Identity Theory does exist, and ethnic
distance was expressed in a discourse of modernity and individualism.
That is, newcomers were, supposedly, not as advanced as the Swedes,
who would assist them in overcoming patriarchal morals and become
modern. A type of ethnocentric paternalism, if you wish.

Thus, on theoretical and empirical grounds we assume a differ-
ence between nationalism and ethnocentrism. Based on theory and lit-
erature on South-Eastern and East-Central Europe, it is possible to
make certain assumptions concerning the character of both national-
ism in general, and the Balkan variety. Therefore, by Nationalismis un-
derstood the idea that a people or a nation should have a state of its
own, and that most members of a nation would live in that state; but
also, an ambivalent view of one’s own culture (Plamenatz 1973, Gellner
1983, Kedourie 1993) which is due to historical circumstances and may
be interpreted within the framework of social identity theory. In that
light Balkan nationalism would consist of at least two dimensions: The
Idea of a Nation, or Nationalism proper, and a specific View of History or
Self Image.

Variables and Factors

The two dimensions of Nationalism are represented by the fol-
lowing items in the questionnaire:

The Idea of Nation

Every people should have a state of its own.

Allmembers of a nation should live in the same state.

Self-Image or View of History

My nation has only conducted defensive wars.

My nation has suffered more throughout history than other peoples.
My people are not perfect, but its cultural tradition is superior to others.
Similarly, Religion has three major dimensions: belief, behaviour, and ex-
perience.

Belief
Belief in God



Character of belief, i.e. the belief in a personal God

Degree of Conviction or Security of Belief

Belief in Jesus as Son of God [Belief in Muhammad as the Messenger of
God]

Behaviour

Attending religious service

Individual prayer

Fasting during Ramadan or before Easter
Reading the Bible or the Quran

Experience

Experience of divine presence in ritual
Experience of divine presence during prayer
Experience of divine presence in nature

Ethnic Distance was measured by a Bogardus-scale, representing vari-
ous degrees of acceptance of inter-ethnic contact.

“How do you feel about contacts with other peoples (of former Yugo-
slavia)? Would you accept...?”

A Serb (Croat, Muslim) living in your village or town

A Serb (Croat, Muslims) as a work-mate

ASerb (Croat, Muslim) as a friend

A Serb (Croat, Muslim) as husband or wife of someone from your family
Answers: | would accept, | would not accept

These variables were recoded into summary variables on a five-point
scale (0-4) expressing low-high degree of ethnic distance.

Model

Nationalism and religion are thus understood as a set of factors,
which may be conceptualized in two ways. Either as separate but inter-
related factors, or as a more cohesive factorial structure with distinct
dimensions.

The first examples show two factors: The Idea of Nation, and
View of History, which are supposed to be correlated. The other model
is a second order factor analysis, that is, the two factors are themselves
explained by a factor on a higher level, nationalism.
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Since we presume that nationalism, as well as religion, are com-
plex multi-dimensional phenomena a second-order factorial solution is
presupposed.

It should be stated that the analysis was explorative. There was
no earlier research of a similar nature, no established theory or hypoth-



esis that could be confirmed or rejected. Jéreskog has distinguished
three ways of using SEM: 1) strictly confirmative, 2) comparison of and
modification of alternative models 3) explorative analysis (Byrne
1998:7-9).

This study was of type 2 and 3. The analysis was made in stages,
using exploratory factor analysis, before the final model was tested.
However, the basic theoretical pattern was there from the beginning.

The respondents were divided into five groups: Bosniaks,? Cro-
ats, and Serbs in Bosnia, as well as Croats in Croatia and Serbs in Serbia,
altogether 6,570 respondents. We may thus compare similarities and
differences between religious groups in Bosnia and Herzegovina, but
also between Catholics and Orthodox in different countries. The model
was tested for each group separately.

The main features of the model are:

Religion is a second order factor, formed by the three first order
factors belief, behaviour and experience.

Nationalism is a second order factor, based on two factors, i.e.
attitude towards the idea of nation, and self-image or view of history.

Ethnocentrism is postulated as a first-order factor measuring
ethnic distance towards two groups: Muslims vs Croats and Serbs; Cro-
ats vs Muslims and Serbs; Serbs vs Croats and Muslims.

The Model is presented in two figures, one simplified, which in-
tuitively illustrates the major relationships between factors and varia-
bles, another, using the conventions of EQS. Manifest variables are the
questionnaire items (Q), whereas latent variables are factors of differ-
ent orders (F). Errors (E) and disturbances (D) are also accounted for.
Straight arrows represent causal effects, curved lines associations.

In a SEM-analysis, there are two models. A measurement model,
which deals with the relations between manifest and latent variables,
and a structural model showing the relationship between latent varia-
bles. The task is to estimate whether the postulated model corre-
sponds to the relations that exist between variables in the data-set. The
plausibility of the model is dependent on measures of goodness of fit.
Two such measures will be used: a) Comparative Fit Index (CFl) and b)
Root Mean Square Error of Approximation (RMSEA). Note that robust
measures will also be provided, due to the character of the datasets.

2 In the survey 40 % of the Bosnian Muslims declared themselves as Mus-
lims, and 60 % as Bosniaks.
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It should finally be said that missing values have been treated ac-
cording to Bentler's method for pairwise deletion (Bentler 2006:275-300).

Religion and Nationalism

A state of one’s own ——— Belief
P Idea of Nation
Live in same state

Belief in God
Personal God

Degree of conviction

Jesus / Muhammad

Religious Service

Individual Player

Nationalism

Religion Behaviour Fasting Ramadan / Easter

Reading scripture

Only defensive wars Divine presence in ritual

Suffered more than others Self-image Divine presence in prayer

Cultural tradition superior Divine presence in nature

Ethnocentrism

I R
-

Distance Croats | Distance Bosniaks |

Figure 2. Religion, Nationalism, Ethnocentrism. Simplified SEM-Model
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Figure 3. Religion, Nationalism, Ethnocentrism. EQS Model 1



Results

Details for the five groups are found in tables 5 - 9. Initially we
will look at the results concerning Serbs from Serbia.

At first the proposed factors emerge. All items supposed to join
do so. That s, the theoretical factors are reproduced according to the
model.

Second, both religion and nationalism may be understood as
second order factor structures.

Third, the three constructs nationalism, religion and ethnocen-
trism are related.

Fourth, nationalism is more strongly related to ethnic distance
than to religion, and the correlation between religion and ethnic dis-
tance is weaker than between religion and nationalism. In other words,
religion does not seem to be a primary source of ethnocentrism.

Table 1. Factors Nationalism: Serbs in Serbia
Every people should have its own state 615
All members of a nation should live in the same state  .875
My people only conducted defensive wars .554
My people suffered more than others .827

My people not perfect - cultural tradition superior 773
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Table 2. Factors Religion: Serbs in Serbia

Belief in God

Security of Belief

Attendance Religious Service

Fasting before Easter

Experience of Divine Presence in Ritual

Experience of Divine Presence in Nature

Table 3. Second order Factors: Serbs in Serbia
| F6 | F7 | F8
F1 Idea of Nation

F4 Religious Behaviour

Var. Distance Muslims/Bosniaks



Table 4. Correlation between Factors: Serbs in Serbia

I T T

F8 Religion 163

F6 Ethnocentrism .646 0.95

The same general patterns do appear among Bosnian Mus-
lims, Croats, and Serbs, as well as among Croats in Croatia (Tables
7-9 and Model 1), although in some cases a single indicator of a fac-
tor has been left out?. Still, we find the same hypothesized factor
structures, and the latent variables religion, nationalism, and eth-
nocentrism are, indeed, associated. Again, ethnocentrism is more
closely related to nationalism than to religion, and religion is closer
to nationalism than to ethnocentrism. However, we may note a
clear difference between, on the one hand, Serbia and Croatia,
and, on the other, Bosnia and Herzegovina. The relationships be-
tween religion and ethnocentrism, as well as religion and national-
ism are stronger in Bosnia, although the association religion/na-
tionalism is relatively high in Croatia. This seems naturalin a
situation of ethnic conflict, especially if religion, not language, is
the most obvious symbol of national identity.

To be reasonable a model should have a CFl value of at least
0.90, preferably 0.95. The RMSEA is acceptable if below 0.08, good
if below 0.06, and better if around 0.04.

3 This is the case for religious ritual and religious experience among Croats
in Croatia and Bosnia, and Serbs in Bosnia. The items concerned were ex-
perience of divine presence in nature, and reading the scripture.



Model 1Religion, Nationalism, Ethnocentrism: 3 F and 2 F solution
Factor Structures and Goodness of Fit Measures

Bosniaks Croats Serbs Croats Serbs

Correlations Bosnia Bosnia Bosnia Croatia Serbia

Nationalism/

Rehonaeml 794 ‘ 469 ‘ 602 ‘ 454 646
Ete,:"f’::'e‘ﬁ brism 569 ‘ 415 ‘ 420 ‘ 195 095
Eilt'f’c:z:h/s o 590 499 506 ATT 163
CFI 0.961 0956  0.930 0961  0.957
RMSEA 0050|0054 |0079  |0049  0.053
Robust CFI 0961 |0946 [0937  |0963  0.966
RobUstRMSEA  0.041 0.037  0.058 0.047  0.045
ﬁzltig::l/ism 635 615 629 471 163
CFI 0.963 0957 0943 0968  0.963
RMSEA 0049 | 0054 | 0.066 | 0044 0051
Robust CFl 0964 | 0944 | 0.948 |0970 0971
RobUStRMSEA 0040 0037  0.053 0.039  0.040

Nationalism Second order factor [Idea of Nation & View of History]
Religion Second order factor [Belief, Behaviour, Experience]
Ethnocentrism First order factor [Summary variable Ethnic Distance]
Solution 2: Ethnocentrism included in Nationalism.

In Model 1 two alternative solutions are compared. The first
one, which we have discussed so far, treats ethnocentrism as a dimen-
sion independent of nationalism, while the alternative model postu-
lates that ethnocentrism, is an integral part of nationalism. If we look at
the measures of goodness of fit, the results are not clear-cut. While our
hypothesized modelis good, it does seem that the alternative solution,
according to the CFl and RMSEA measures is somewhat better.

Does this mean that our original hypothesis — ethnocentrism is
distinct from nationalism —is not valid? Not necessarily. In general, from
a theoretical point of view, the three-factor model is reasonable. Our
first example is a minimal model of two dimensions of nationalism and



three dimensions of religion, related to each other and to ethnic dis-
tance. That religion consists of belief, ritual and experience is a starting
point in all discussions on religious dimensions. Further, the nationalism
factor reflects the original understanding of nationalism as a phenome-
non, as well as the peculiar ambivalence characterizing what Gellner
called “"Habsburg and further east-nationalism”, i.e. the national move-
ments of Central Europe and the Balkans. Itis remarkable that a similar
structure appears in all five cases, although with elements of differing
strength. This is particularly true of the self<image or view of history.

One reason for the ambiguous outcome might be that the
study was undertaken in a situation of ethnic mobilization and war, and
that, consequently, ethnocentrism increases and becomes part of a
highly salient national ideology.

Moreover, this tendency may be affected by the measurements
used. A Bogardus scale measuring distance towards explicit groups in
serious conflict is perhaps less adequate than a more abstract scale of
ethnocentrism, avoiding direct references to Serbs, Croats, Bosniaks, or
Albanians. The items of the questionnaire were, however, not suitable
for a comprehensive approach of that kind.

The differences between the two models are not very large, and,
consequently, theoretical issues would be decisive. An important pointis
that the model distinguishing between ethnocentrism and nationalism is
more differentiated. If we compare the initial solution with the alterna-
tive model—where ethnocentrism is included in nationalism — the associa-
tion is apparently influenced by the strength of ethnocentrism, hidden
behind the concept of nationalism, as it were. As a result, the connection
between religion and nationalism is somewhat exaggerated. In other
words, the first model gives more information than the second, and
should, due to its theoretical relevance, not be easily dismissed.

What one could do is to add variables and/or concepts, or other-
wise modify the approach. We made the following modifications. At
first, ethnocentrism was treated as a second-order factor. Second, the
summary variable of ethnic distance was replaced by a) the acceptance
of Bosniaks, Croats, Serbs living in one’s village or town, and b) the gen-
eral attitude towards a given group (I respect them; | have nothing
against then; I do not like them; | hate them).

The new modelis illustrated in Figure 4. The results are provid-
edin Model 2.



Figure 4. Religion, Nationalism, Ethnocentrism. EQS Model 2
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Model 2 Religion, Nationalism, Ethnocentrism: 3 F and 2 F solution

Bosniaks  Croats Serbs Croats Serbs
) _ Bosnia Bosnia Bosnia Croatia Serbia
Nationalism/ 680 392 | 666 648 704
EthF?ol_ce_ntrl m
etigiory 302 348 588 147 151
Ethnocentrism
Religion / 431 487 472 439 243
Nationalism
CFI 0952 0947 0938  0.961 0.963
RMSEA 0054 | 0056 | 0067 | 0043 0.053
Robust CFI 0932 | 0929 | 0943 | 0958 0.960
Robust RMSEA 0054 0044 0057  0.042 0.050
Religion/Nationalism 399 | 577 | 607 | 246 195
CFI 0948 0931 0936  0.946 0.959
RMSEA 0056 | 0.064 | 0.067 | 0.051 0.052
Robust CFI 0927 | 0905 | 0941 | 0.942 0.958
Robust RMSEA 0054 0050  0.057  0.049 0.051

Religion Second order factor [Belief, Behaviour, Experience]

Nationalism Second order factor [Idea of Nation & View of History]
Ethnocentrism Second order factor [Attitude towards group & Accept in one’s
place of living] Solution 2; Ethnocentrism included in Nationalism



When replicating the first model, understanding ethnocen-
trism as a second order factor, the same pattern emerges, al-
though the strength of individual associations may change. The dif-
ference between the respondents in Bosnia and those in Croatia
and Serbia persists, and in one case, among Serbs in Bosnia, the re-
lation between religion and ethnocentrism is more pronounced.
Further, the relevant indices are generally high, and it is interesting
that now the three-factor solution is slightly better than the
two-factor model. Our initial model does seem to make sense, but
the RMSEA values are lower in the modified alternative.

Concluding Remarks

The analysis has shown that both religion and nationalism
may be reproduced as a set of distinct first-order factors, and that
a second-order factor model is possible. Especially three findings
are interesting. On the one hand it is possible within the structure
of nationalism to find a dimension expressing a specific self-image
related to the process of nation-building in the Balkans. This syn-
drome is the same regardless of cultural or religious background
and may be explained according to both social identity theory and
Gellner's structural view on nationalism. On the other hand, the as-
sociation between religion and nationalism, or religion and ethnic
distance is generally weaker than sometimes supposed, although
Bosnia and Hercegovina constitutes a special case. This illustrates
the differences between formal religious identity (and the role it
has played historically) and actual religiosity. Third, the question of
whether to regard ethnocentrism as independent from or integral
to nationalism, remains at least partly open.

Obviously much depends on how the latent constructs are
measured. This is true not only of ethnocentrism, but also of reli-
gion and nationalism. Except the choice of indicators, there is also
the issue of dimensions. The present approach was comparative,
trying to use the same items to study different groups. This may
not be optimal, since characteristic features of, for example, a reli-
gious tradition, are not accounted for, or certain aspects may be
simplified. In other words, it would be fruitful, on the one hand, to
include specific cultural traits, and on the other, to allow for more



indicators/dimensions. For example, religion might include a politi-
cal and a moral dimension, and nationalism might incorporate the
salience of ethnicity and more elaborated aspects of identity and
politics.

Ultimately, these issues are related to theory, especially the
question whether nationalism per se should be treated as a nega-
tive phenomenon (Kedourie 1993) or as an inherent feature of
modern society (Gellner 1983) which may potentially, but not nec-
essarily, produce serious tensions and conflicts. In a social psycho-
logical perspective any type of collective identity, social, political,
or religious may, in principle, have opposite effects on society.

It should, finally, be remembered that the results do not con-
cern the strength or prevalence of nationalism or ethnic distance as
such. This is a study of how dimensions are related, how religion is
associated with other factors. The case of Bosnia shows that there
may be a high or low degree of ethnic distance regardless of the re-
lations between ethnocentrism, nationalism, and religion.
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Table 5. Bosniaks Bosnia: Factor Structures and Goodness of Fit Measures

| |Bosniaks Bosnia L F ]

Nationalism
Q51B Every people should have its own state .628
Q51C All members of a nation should live in the same state 710
Q52A My people has only conducted defensive wars
Q52B My people has suffered more throughout history than others
Q52C My people not perfect but its cultural tradition is superior
Q73A Belief in God
Q74 Believer — Atheist
Q75 Security of belief
Q79 Belief in Jesus as Son of God/Muhammad Messenger of God
Q71 Attendance weekly religious service
Q81 Individual prayer outside religious service
Q82A Fasting during Ramadan / before Easter
Q87 Reading the Bible / the Quran
Q77A Experience of divine presence during ritual
Q77B Experience of divine presence when praying alone
Q77C Experience of divine presence in nature
SDCROATS |Ethnic Distance Croats
SDSERBS  |Ethnic Distance Serbs
First Order Factors Second Order Factors
F1 Nationalism .695 F7 Nationalism
F2 Self Image/View of 705 F7 Nationalism
History
F3 Religious Belief .703 F8 Religion
F4 Religious Ritual .985 F8 Religion
F5 Religious Experience 756 F8 Religion
F6 Ethnic Distance
CFI=0.961 RMSEA 0.050
robust CFI=0.961 RMSEA 0.041




Self Image/ View of | Religious Belief | Religious Ritual Religious Ethnic Distance
History Experience
515
759
.703
.785
.893
952
.660
.700
.821
723
641
.864
.889
.599
.881
783

Correlation, Nationalism, Religion, Ethnic Distance

Nationalism Religion
Nationalism
Religion .590
Ethnocentrism .794 .569

90 % confidence interval of RMSEA (0.045 - 0.055)

90 % confidence interval of RMSEA (0.036-0.046)




Table 6. Croats Bosnia: Factor Structures and Goodness of Fit Measures

Nationalism
Q51B Every people should have its own state 745
Q51C All members of a nation should live in the same state .809
Q52A My people has only conducted defensive wars
Q52B My people has suffered more throughout history than others
Q52C My people not perfect but its cultural tradition is superior
Q73A Belief in God
Q74 Believer — Atheist
Q75 Security of belief
Q79 Belief in Jesus as Son of God/Muhammad Messenger of God
Q71 Attendance weekly religious service
Q81 Individual prayer outside religious service
Q82A Fasting during Ramadan / before Easter
Q87 Reading the Bible / the Quran
Q77A Experience of divine presence during ritual
Q77B Experience of divine presence when praying alone
Q77C Experience of divine presence in nature
SDMUSLIM |Ethnic Distance Croats
SDSERBS  |Ethnic Distance Serbs
First Order Factors Second Order Factors
F1 Nationalism .875 F7 Nationalism
F2 S?lf Image/View of .599 F7 Nationalism
History
F3 Religious Belief .805 F8 Religion
F4 Religious Ritual 958 F8 Religion
F5 Religious Experience 611 F8 Religion
F6 Ethnic Distance
CFI=0.956 RMSEA 0.054
Robust CFI=0.946 RMSEA 0.037




Self 'T”age/ View of Religious Belief Rel_lglous Rellg_lous Ethnic Distance
History Ritual Experience
724
.853
.650
774
.807
.878
.587
.608
.683
.675
755
755
765
962

Correlation, Nationalism, Religion, Ethnic Distance

Nationalism Religion
Nationalism
Religion .499
Ethnocentrism 469 415

90 % confidence interval of RMSEA (0.048 — 0.060)

90 % confidence interval of RMSEA (0.030 — 0.043)




Table 7. Serbs Bosnia: Factor Structures and Goodness of Fit Measures

I Serbs Bosnia “E

Nationalism
Q51B Every people should have its own state .808
Q51C Allmembers of a nation should live in the same state 679
Q52A My people has only conducted defensive wars
Q528 My people has suffered more throughout history than others
Q52C My people not perfect but its cultural tradition is superior
Q73A Belief in God
Q74 Believer — Atheist
Q75 Security of belief
Q79 Belief in Jesus as Son of God/Muhammad Messenger of God
Q71 Attendance weekly religious service
Q81 Individual prayer outside religious service
Q82A Fasting during Ramadan / before Easter
[Q87] Reading the Bible / the Quran
Q77A Experience of divine presence during ritual
Q77B Experience of divine presence when praying alone
[Q77C] Experience of divine presence in nature
SDCROATS |[Ethnic Distance Croats
SDMUSLIM |[Ethnic Distance Muslims
First Order Second Order Factors
Factors
F1 Nationalism 676 F7 Nationalism
Self Image/
F2 View of 376 F7 Nationalism
History
Religious .
F3 Belief .837 F8 Religion
Religious L
F4 Ritual .947 F8 Religion
F5 Religious 776 F8 Religion
Experience
F6 Ethnic Dis-
tance
CFI=0.930 |RMSEA 0.074
Robust CFI=0.937 |RMSEA 0.058




Self Image/ View

Religious Belief

Religious Ritual

Religious Experience

Ethnic Distance

of History
701
.698
.696
751
.851
932
571
.702
.800
673

.858
728
.810
921
Correlation, Nationalism, Religion, Ethnic Distance
Nationalism Religion
Nationalism
Religion .506
Ethnocentrism .602 .420

90 % confidence interval RMSEA (0.068 — 0.079)

90 % confidence interval RMSEA (0.052 — 0.064)




Table 8. Croats Croatia: Factor Structures and Goodness of Fit Measures

- Croats Croatia

Nationalism
Q51B Every people should have its own state .600
Q51C All members of a nation should live in the same state .591
Q52A My people has only conducted defensive wars
Q52B My people has suffered more throughout history than others
Q52C My people not perfect but its cultural tradition is superior
Q73A Belief in God
Q74 Believer — Atheist
Q75 Security of belief
Q79 Belief in Jesus as Son of God /Muhammad Messenger of God
Q71 Attendance weekly religious service
Q81 Individual prayer outside religious service
Q82A Fasting during Ramadan / before Easter
Q87 Reading the Bible / the Quran
Q77A Experience of divine presence during ritual
Q77B Experience of divine presence when praying alone
Q77C Experience of divine presence in nature
SDSERBS  |Ethnic Distance Serbs
SDMUSLIM |Ethnic Distance Muslims
First Order Second Order Factors
Factors
F1 Nationalism .710 F7 Nationalism
F2 selfImage/View 787 F7 Nationalism
of History
F3 Religious Belief .803 F8 Religion
F4 Religious Ritual 1.000 F8 Religion
FS Religious Expe- 669 F8 Religion
rience
F6 Ethnic Distance
CFI=0.961 RMSEA 0.049
Robust CFI=0.963 RMSEA 0.043




Self Image/ View of History | Religious Belief | Religious Ritual ERehg.IOUS Ethnic Distance
xperience
611
.795
715
.683
.804
.857
.608
.656
790
494
778
.845
727
1.000
Correlation, Nationalism, Religion, Ethnic Distance
Nationalism Religion
Nationalism
Religion AT7
Ethnocentrism 454 195

90 % confidence interval of RMSEA (0.045 - 0.053)
90 % confidence interval of RMSEA (0.039 - 0.047)




Table 9. Serbs Serbia: Factor Structures and Goodness of Fit Measures

Nationalism

Q51B Every people should have its own state 615
Q51C All members of a nation should live in the same state .878
Q52A My people has only conducted defensive wars
Q52B My people has suffered more throughout history than others
Q52C My people not perfect but its cultural tradition is superior
Q73A Belief in God
Q74 Believer — Atheist
Q75 Security of belief
Q79 Belief in Jesus as Son of God / Muhammad Messenger of God
Q71 Attendance weekly religious service
Q81 Individual prayer outside religious service
Q82A Fasting during Ramadan / before Easter
Q87 Reading the Bible / the Quran
Q77A Experience of divine presence during ritual
Q77B Experience of divine presence when praying alone
Q77C Experience of divine presence in nature
SDCROATS |Ethnic Distance Croats
SDMUSLIM |Ethnic Distance Muslims

First Order Factors Second Order Factors
F1 Nationalism .541 F7 Nationalism
F2 Self Image/View of History .669 F7 Nationalism
F3 Religious Belief .862 F8 Religion
F4 Religious Ritual .996 F8 Religion
F5 Religious Experience .856 F8 Religion
F6 Ethnic Distance

CFI=0.957 RMSEA 0.053
Robust CFI=0.966 RMSEA 0.041




Self Image/ View of Religious Belief | Religious Ritual | Religious Experience | Ethnic Distance

History
554
827
773
797
.836
937
.597
643
.810
.569
.509
T77
786
.562
.996
.826
Correlation, Nationalism, Religion, Ethnic Distance
Nationalism Religion
Nationalism
Religion 163
Ethnocentrism .646 .095

90 % confidence interval of RMSEA (0.049 - 0.056)
90 % confidence interval of RNSEA (0.037 — 0.045)
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Social Development, Traditional Religion
Movements and Migrants in Europe*:

The subject of sociological and economic analysis is the rela-
tionship between traditional religious movements, migrants
and social development in contemporary Europe. An interdis-
ciplinary approach to researching these phenomena is una-
voidable, and sociology and economics can make a significant
contribution to it. Therefore, the authors use a variety of sci-
entific materials, data from official domestic and European in-
stitutions and find relevant research on these phenomena.
The starting point is: international migration has made a sig-
nificant contribution to social development, and the role of
traditional religious movements in society is changing with
globalization. Policies of immigration countries towards mi-
grants of different cultures and religions are changing, which
often aggravates (or alleviates) the conflicts between mi-
grants and the local population. In the first part of the paper,
research is about the characteristics of globalization, its caus-
es, subjects, dynamics the most important economic, social,
political, demographic and cultural consequences. The second
part is dedicated to the essence of traditional religiousness.
The differences between traditional and new religious move-
ments are outlined. The third part deals with the research of

the characteristics of international migrants in Europe, which

belong to different cultures and religions. Finally, it is conclud-

' The research paper is the result of the project 179038 “Modeling the de-
velopment and integration of Serbia into world currents in the light of
economic, social and political movements” financed by the Ministry of Ed-
ucation, Science and Technological Development of the Republic of Ser-
bia, 2011-2018.

2 Scientific partner. The research paper is the result of the project 179039
“Structural, Social and Historical Changes of Serbian Society in the Con-
text of European Integration and Globalization” funded by the Ministry of
Education, Science and Technological velopment of the Republic of Ser-
bia, 2011-2018.



ed that traditional religious movements and migrations have
predominantly positive consequences for the immigration
country and contribute to economic, social, political and cul-
tural development.

Keywords: social development, Europe, globalization, mi-

grants, traditional religious movements.
Introduction

mmm There is a collection of texts called “On the Edge - Living With
Global Capitalism” (ON THE EDGE - Living with Global Capitalism)’.
Really, a man is wondering if all living in global capitalism live on
some edge? One should live his own life in a fast-changing world,
and then the processes of individualization and globalization in the
context of real economic and political circumstances are parallel. In
contemporary society, when everything is globalized, culture, fi-
nance, religion, art, technique, technology, brands, sources of iden-
tity are the office (school) and not rarely. The home and family
seem to be losing the race with the changes that carry information
technology and the frequent migration.

In this paper will be presented old religions, Christianity, Ju-
daism, Islam and Buddhism in today’s global environment, as well
as freedom of religion. It is followed by consideration of migrants,
political, economic, demographic and religious factors of migra-
tion, the concept, character, division of modern migrations, as well
as social conflicts and migrations. It is justifiable to ask: “Are mi-
grants, old religious movements and social conflicts connected in
some way? Are the conflicts of religion, or religious conflict? “.

Globalization and Religion

The main bearer of all the changes over the past hundred
years is market capitalism coupled with global communication ad-
vancement, as it is today the leading form of organizing the world
economy and society. The search for new markets is raw, growth in

' Editors of this book are Will Hutton and Anthony Giddens, 2003. Plato,
Belgrade.



private corporate power also, and as a result, there is an increase in
inequality. For example, compensation for those with managerial
and technological skills has increased, while that population at the
bottom of the scale is exposed to that part of the labor market
that is disappearing. However, thanks to globalization, economic
development in Asia and Latin America has increased. These coun-
tries have benefited from all the advantages of globalization such
as facilitating access to capital and foreign markets, transferring
technology through internal investment and free information dis-
semination. They have enabled their countries to accelerate indus-
trialization and increase living standards, through their own
planned investment in human capital. So this is the civilization of
business that is all more globalizing. However, this situation makes
it difficult for companies to maximize the value of their shares,
thus creating job insecurity. There is a decline in the role of the wel-
fare state, the impoverishment of certain segments of the society
due to the pressure of competition on the bottom of the labor
market. “The basic thing about which we agree is that globalization
should be taken seriously, it is the agent of economic, social and
political transmissions” (Haton, Gidens, 2003 pp.6-9).

The Globalization and her subjects,
changes and the consequences

“Globalization is an endless space for the encounter of the
worlds that were ignored by each other, at the same time it produc-
es a mess, provokes a historical chaos, leads to a culture that can be
a means of understanding among nations, but it can also be trans-
formed into a contrary contrast, a means of destruction has been
shown, for example, during wars in the Balkans” (Fuad Alam, 2012
p.13). The most frequently cited factors of globalization are: 1. Ac-
celerated development of technology and technology, and especial-
ly electronic revolution, which led to changes in communication, ed-
ucation, leisure time; 2. Collapse of the “world of ideas”; 3. The
action of large states and international organizations, so that glo-
balization is a political ideology and a plan of economic powers. To-
day, the main subjects of globalization are: forst, several hundred
multinational companies; second, state co-operation through inter-



national organizations, for example, the North American Free Trade
Association - NAFTA, the Association of Peoples of South East Asia -
ASEAN, then BRIX - the fast-growing economies of Brazil, Russia, In-
dia, China and the Republic of South Africa, which are associations
of countries that are very Significant in the world; third. non-govern-
mental organizations operating all over the world; fourth, a global
co-financing role is played by financial insights, such as the Interna-
tional Monetary Fund and the World Bank. The concepts of devel-
opment and advancement of society are formed in megalopolises in
accordance with Western standards of living. Globalization has also
brought about major changes that have affected people’s lives and
the organization of states. Positive changes brought about by glo-
balization are: 1. Rapid progress and the development of science
and technology; 2. Fast turnover of goods and new achievements; 3.
Facilitated communication between people; 4. Combating many dis-
eases globally; 5. Limitation of illiteracy; 6. Improving the position of
women and youth and their increased importance and role; 7. Free-
dom of thought which fits into basic human rights; 8. Promoting
democratic principles; 9. Various forms of people’s solidarity that in-
crease the participation of people in the educated world. At the
same time, there are the negative consequences of globalization: 1.
Deepening the gap between the rich and the poor, 2. A small, eco-
nomically strong minority with large influences and privileges,
which is trying to organize the rest of the population according to
their way of life, 3. Millions of people are at the border or below the
poverty line; 4. Major labor migration; these large and new waves of
migrants flood over prosperous countries. In these prosperous
countries, such as Germany, Switzerland, France, Norway, the role
of the welfare state is preserved, i.e. welfare states, except that
they have a constant need for labor; 4. Uncontrolled use of natural
resources that pose a threat to ecological disaster; 5. Increased
crime rate, but also corruption; 6. The weakening of the state, de-
mocracy, and democratic institutions, the weakening of their
strength, authority and efficiency (Atanasije, 2002, pp. 199 - 202).
The above can be summarized by claiming that globalization
actually brought a set of changes, but also “interlocking trends”,
which are: first, the communication revolution around the world;
second, establishment of a “light economy” that is globalized,



through the establishment of a knowledge economy, which differs
from that in the industrial economy; third, globalization is acceler-
ating after 1989 and the fall of the Berlin Wall; and fourth, the
transformation of everyday life in terms of equality between men
and women, which represents a global trend and changes family
and emotional life. The tendency is that all borders collapse, or at
least the smashing, for example, economic and social. The imbal-
ance of power has always existed, but with these changes, it is
deepening. Yet this “new age” is a mixture of new possibilities and
difficulties (Haton, Gidens, 2003 pp. 11-13). By studying both types
of consequences, it has been concluded that they have led to eco-
nomic, social, political, demographic and cultural changes. For
these reasons, the most important research on the consequences
of globalization will go in that direction.

The end of the cold war in the world has not brought peace.
In many countries war broke out, there are about fifty, and new
states have been created that is neither developed, nor underde-
veloped, nor are they in a transitional stage, but belong to the
fourth category. They are fighting each other, either in civil strife,
or have ended a war, and their transitional period lasts several dec-
ades. Apart from the war, there are other problems that need to be
addressed globally, such as the right to water and water resources,
climate change (global warming), new weapons, for example chem-
ical and biological, migration of people around the world, religious
conflicts, employment and an increase in social inequality (Atanasi-
je, 2002, p. 203). As Bishop Nikolay Velimirovic said, peace in man
begins to spread to society, but the unrest in man begins to spread
to society (Velimirovi¢, 2003, p.19)

Traditional religiosity, freedom
of religion and the new age

It is justifiable to ask how old religions such as Christianity
(Catholicism and Orthodoxy), Judaism, Islam, Buddhism persist in
such a world today. Itis interesting to emphasize that the current
globalization of religions. The globalization of old religious move-
ments - is not the appearance of a recent date. However, when put



in the attitude of the West and the Muslim world, one can see the
“contradictory set of attraction and repulsion”. So in both cultures,
there was a rejection of tradition, but also of its revival at the same
time. Thus, re-Islamisation hand in hand with globalization, and
“the voice of the preacher” today, is reaching all the parts of the
world. This, of course, did not arise suddenly because the three
types of figures can be described at any time: in the nineteenth
century it was a philosopher, as an independent individual, in the
20th century, it is an engineer as the carrier of modernity and in
the 21st century it is a communicator, as a hybrid expert unavoida-
ble in a global era with the most diverse knowledge in sociology,
anthropology, literature, religion and some other areas. But Islam,
as the third and last monotheistic religion, has more than a thou-
sand and two hundred million believers is faith, but also a moral
code, social, cultural and political practice. Thanks to the media and
the global culture of Islam, | tend to globalize?. Of course, in differ-
ent environments, it is interpreted differently, and hence the effort
to show this religion through certain rules through the evolution
and modernization of Islam and approaching the rest of the world.
This could contribute to a correct interpretation of developments
in modern Islam in countries with Islamic traditions, but also in
those countries where there are large Islamic communities, such as
France, Belgium, Germany, Great Britain and Italy. Islamic elites are
the result of attempts at modernization and they represent a class
of educated young people from traditional families. With this new
class of Islamists, a new national class emerged, and the very con-
sequence of transformations that came from rural areas, but sepa-
rated from them and lived in urban areas®. Therefore, today's ten-
sions between Islam and the West can be interpreted on a
theological, historical, sociological and cultural model (Fuad Alam,
2012, p. 14).

Similar is the case with Christianity. The Western world ac-
cepts the belief in one way, and the East in its own way. “... The

2 While Western media offer a picture of political Islam, on the other hand,
the legs of Islam are reduced to the scriptures (Qur'an, Prophet’s Tradi-
tion) (Fuad Alam, 2012).

3 They live in modern cities in poverty, for example in Morocco, Egypt, and
Algeria, and militant Islamists are recruited from these layers.



world and man are essentially limited in nature and therefore limit-
ed to the truth of Christianity, and since each people and man have
their own particular limitations, then his Christianity becomes spe-
cial” (Florenski, 2007, p. 10). Namely, “Orthodoxy is a global phe-
nomenon today. “Globalization” and “European integration” are not
primary issues and are essential for the Church, but there are chal-
lenges that it can not ignore. Globalization is immanent to the very
nature of the Orthodox Church. The task of the Church is not to
deny the “European integration” and the “globalization” of the
world, but to interpret and explain them, to tackle the pathology of
modern societies. Professor Bigovi¢ wrote, believing that Ortho-
doxy after the communism was renewed and revitalized and that it
can rightly be said about the Renaissance in Orthodoxy from the
end of the XX and the beginning of the 21st century: “The peoples
of Eastern Europe have decided to build a common European home
with the peoples of Western Europe” (Bigovi¢, 2010, pp. 183-184).
In addition, Judaism and Buddhism, as old traditional religions, have
their own characteristics, rituals, and symbols. In Japan, the old reli-
gions are Buddhism, Shintoism, Confucianism, and Zen. For exam-
ple, based on the values of Buddhism, Shintoism was created. Shin-
toism is the old and official religion of Japan, which, after the
Second World War, became a state religion. It is a specific Japanese
religion, it has about 106 million members, and it has a lot of influ-
ence on Buddhism, Confucianism, and Taoism (Maksimovi¢, 2014, p.
9, Maksimovi¢, 2017, p. 86). However, there are also new religions
that involve a whole range of cultures. These new Japanese reli-
gions actually represent new religious movements established in Ja-
pan, and in Japanese, they are called Shinshukio (& 57%%) or Shinko
Shukio (FrH# 5% (Reader, 2015, pp. 1-2). Under the concept of a
new religion, all religious organizations that have been established
since the mid-19th century as a “new religion” are classified. The era
of modernization, the Meiji period, to this day, is actually an inspira-
tional period for new religious movements in Japan. For these rea-
sons, the term “new religion” refers to a large number of organiza-
tions and cultures, and the central personality of each organization
is the founder of charisma. However, in the period after the Second
World War, and especially after 1970, there are religions that bear
the name “new religion” (Raider, 1988, pp. 235-236). It is these reli-



gions that represent an important part of global pluralism. The Jap-
anese religions of this type, with the most supporters, were Agon-
shu, Sukio Mahikara and GLA (God Light Association), and Jehovah's
witnesses and the Unification Church are also very supportive.
These last two were established in other places, but they also ar-
rived in Japan. However, even after 1980, the growth of new ag-
gressive movements continued, such as Kofuku, Kagaku Aum Shinri-
kyo and Worldmate, and the founders of these religions were
young and often well-educated people. Members of these religions
are mostly young people, especially individualism. In Japan, there
are about 183,000 officially registered religions, but about 2,000 of
them have a significant number of supporters. New religions attrac-
tive are the feelings of the community they provide because there
are people who do not have the support of the family, the local
community, or the traditional “old” religions. From this it can be
concluded that the old religions are old for centuries, that s, they
originate from “antiquities and ancient times”, and these new ones
originated from the end of the XIX century and in the mid-20th cen-
tury onwards. Old religions are more based on rituals of respecting
faith and love, and new ones on cults and sacrifices. While the old
religions basically had a belief and a sense of belonging, and leaders
are religious leaders, in new religions, leaders are young and educat-
ed people. In old religions, followers are of all ages, and in new reli-
gions, followers are mostly young people.

However, as freedom of religion is considered basic human
right, this topicis important not only for church and community
verses but for society as a whole*. “The freedom of belief (religion)
for each individual, one of the oldest basic human rights, is one of
the greatest achievements in the process of recognizing the indi-
vidual spiritual freedom of a human being. The legal framework
that protects this right in revenge prescribes that any state rules in
the religious and philosophical sphere are ignored, and at the same
time it offers certain guarantees of manifesting faith to the com-
munity of believing individuals” (Kitanovi¢, 2013, p. 43). Namely,

4 |tis interesting that when the Church can be an employer, because it pro-
vides services to the public, it manages public buildings and similar jobs
that sometimes exceed the practice of secular institutions (Kitanovic,
2012, p. 75).



the freedom of religion is related to freedom of thought and con-
science, and each individual has the right to choose and confess re-
ligion without interference by the state. The first freedom of reli-
gion is the individual right of every individual, and it implies the
right of an individual to choose a specific religion, or religion, but
also the right to change religious affiliation or conviction. Freedom
of religion is prescribed by the Constitution of European countries.
Then, it is regulated by the Convention for the Protection of Hu-
man Rights and Fundamental Freedoms (May 4, 1950) adopted by
the member states of the Council of Europe. In addition, almost all
countries of the world accept the International Covenant on Civil
and Political Rights of the UN. The European Member States of the
OSCE (and the CSCE, the predecessor of the OSCE) also seize the
relevant documents of these organizations. For EU member states,
the ratification of the Lisbon Treaty implies a greater importance
of the EU Charter of Fundamental Rights, which relates to the free-
dom of thought, conscience, and religion, and is written in the
same spirit as the European Convention for the Protection of Hu-
man Rights. In addition, the fundamental basis for human rights to
freedom of religion is also based on legal sources such as the judg-
ments of the European Court of Human Rights (Kitanovi¢, 2013 pp.
44-45). In addition, the UN has issued a Declaration on the Elimina-
tion of All Forms of Intolerance and Discrimination (1981) based on
religion or belief. The further development of international legal
acts led to binding documents such as the International Covenant
on Economic, Social and Cultural Rights (1966, and came into force
in 1976) (Kitanovi¢, 2013 p.134).

International Migration and European Union

There are numerous causes of migration. They can be global,
regional, and individual or personal. In order for an individual to opt
out of finding better living conditions elsewhere, the same causes
are commonly occurring at the same time. For example, the safety
of life and health, warfare, climate changes, and natural disasters are
endangered. and various types of discrimination. Discrimination is of-
ten based on differences in race, religion, gender, culture, ethnicity.



Particularly for their devastating consequences is the child’s work. “I
do not want to use the goods produced by children’'s work for the
sake of my conscience.” If there are more such principled attitudes,
positive labeling can occur. This is quite feasible. For example, the
Germans helped produce the Renmark label, which is treated on car-
pets in which children were not involved (Bagvati, 2008 p. 166).

European Union and current mass migrations

Mass migrations to Europe from the Middle East and Africa,
over the past five years, have shown in the palm all the major prob-
lems and weaknesses of the EU. These are, first of all, demograph-
ic, political, economic, institutional, cultural, moral and security
problems, and they significantly affect the relationship between
the domestic and the settled population. The answers to this on
the national and European level are different, and often they are
mutually uncoordinated. On this occasion, they have summarized
in the context of the way in which the EU has accepted (rejected)
migrants. Migrants are of different socio-demographic characteris-
tics and belong to different cultural, ethnic and religious groups.
Europe is an attractive destination for them, and especially the
most developed countries in the EU, in which the “state of the bag-
gage” is preserved. Thanks to new communications and the IT sec-
tor, migrants are largely informed about the benefits of living in
Europe, which in turn is a democratic, tolerant and multicultural
community. Migrants leave behind societies that have been de-
stroyed by war, misery, and natural disasters, or they are preparing
to do so. They carry with them a completely different culture, faith,
habits, customs, and values. On the way to the desired goal in front
of them are numerous obstacles (the most important are political,
legal, financial, security). They are set by individuals, groups, nation-
al and supranational institutions, most often in order to slow down
migration, reduce the number of migrants and then many return
them back. In doing so, many international, European and national
regulations violate the free movement of people, seriously ques-
tion the values of solidarity, tolerance, and humanity in general

Demographic data indicate the aging of the European popu-
lation. The average lifespan in countries that form the core of the



EU has been prolonged, but the number of citizens under the age
of 14 has long been lower than those older than 65 years. This
gives an extremely high index of aging. The natality is in decline,
and the average lifespan is prolonged. This is accompanied by oth-
er problems in the field of education, health and social protection
of citizens. Germany is a typical example, and that is the country in
which migrants want to arrive. In France, the demographic picture
is somewhat more favorable, especially in terms of birth rate. The
migration from the former colonies is a significant contribution to
this. Sweden and Scandinavian countries have a relatively old popu-
lation. There are relatively less social inequalities there, and the
sense of community and solvency is still at an enviable level. New
migration significantly improves the demographic structure of the
population in highly immigrant countries (France, Germany, Den-
mark, Sweden). This is indicated by Eurostat data (Milicevic, 2018).

The mentioned characteristics of the population significant-
ly influence the employment policies. They ultimately depend on
the type of capitalist economy that dominates in some countries.
Overall, the level of activity of the working-able population is rela-
tively high in the EU. The employment rate is also high, and the em-
ployment rate of the oldest generations is also increasing. Accord-
ing to Eurostat data, but also the reform of the pension system,
there is still room for prolonging the working life. The changes
were created under the strong influence of the global economic
crisis, as one of the reasons for this. The situation is different from
country to country. More than a million workers are missing in the
German labor market, which is almost the same as this country re-
ceived migrants in 2015. In other countries it is different, but the
fact that new migrants occupy a place in the informal and gray
economy. As they are most often in the best demographic and
working age, it will surely rejuvenate the working and other popu-
lation of the society from which they come.

The global economic crisis has hit Europe. Inequalities be-
tween old and new EU members, developed northern and under-
developed and overdue southern members have grown. The crisis
itself has financial, but also political and moral dimensions. All of
this was compounded by differences in the interests of states in
the euro one and others that are beyond it. With new migrations, it



all made it difficult to solve the systemic problems of this regional
community.

At the institutional level, the EU is still an entity on the path
from the Confederation to the Federation. This is evidenced by
these factors: the way constitution, jurisdiction, the functioning of
the most important institutions. Since the beginning of the men-
tioned migrant crisis, efforts have been made to strengthen trans-
national institutions. Often, the complicating “democracy deficit”
seeks to replace better co-ordination of their work. The greatest
success was achieved in the area of the financial system, which alle-
viated the negative consequences of the debt crisis of the most in-
debted members. For example, more citizen influence on the elec-
tion of representatives to the European Parliament (EP), for
example, is ensured by changes to the voting system. In addition to
this, voters at the national level see it as a second-class event. They
do not see a link between their own interests and choosing people
for the EP, believing that the procedures are indirect, and the
“Brussels administration” is alienated. Hence the turning of nation-
al parties and movements, especially right-wing ones (Madenovic,
2014, pp. 165, 166; Novakovi¢, 2017, p. 83).

The EU proclaimed the goal of creating a multicultural com-
munity, a “European citizen,” whose identity is being built through
the process of integration, harmonization, and harmonization of in-
terests. A complex mechanism that seeks to achieve it is not suffi-
cient, because changes in cultural, religious and ethnicity are more
complex and longer-lasting. On the ground of today’s Europe there
is a mixture of such communities, more or less confronted. There
are already decades in Europe and citizens who have a different
culture and religion. Most of them came from former colonies
(France, Great Britain, Spain) and belong to the Muslim community.
Their integration into society has been made more difficult. Events
in France in 2005 confirmed that domestic citizens did not accept
them at all. Intolerance went into open conflicts, which were only
postponed by physical force and stricter laws (Malesevi¢, 2010, p.
192). The educational system has become even more restrictive to
the children of other cultural and religious communities, even in
France, which has separated the church and the state from the law.
In particular, there were turbulent protests against Danish journal-



ists who published in 2005 the caricatures of the Prophet Muham-
mad, where he was portrayed as a terrorist®. This in part confirmed
the difference in the cultural and religious identities of the peoples
of Europe and Muslims in the east. Religion as a part of cultural
identity in them has different weight and meaning. In Muslims, reli-
gion regulates the whole way of life, and in Christians, in secular-
ized Europe, it is a matter of personal and private choices. In the
name of freedom of speech, this move from the ground has violat-
ed the feelings of the Muslims. In the current migrant crisis, these
conflicts of members of different cultures and religions became al-
most every day.

The global economic crisis has hit Europe. Inequalities be-
tween old and new EU members, developed northern and underde-
veloped and overdue southern members have grown. The crisis itself
has financial, but also political and moral dimensions. All of this was
compounded by differences in the interests of states in the eurozone
and others that are beyond it. With new migrations, it all made it diffi-
cult to solve the systemic problems of this regional community.

At the institutional level, the EU is still an entity on the path
from the Confederation to the Federation. This is evidenced by
these factors: the constitution, jurisdiction, the functioning of the
most important institutions. Since the beginning of the mentioned
migrant crisis, efforts have been made to strengthen transnational
institutions. Often, the complicating “democracy deficit” is trying
to replace better co-ordination of their work. The greatest success
was achieved in the area of the financial system, which alleviated
the negative consequences of the debt crisis of the most indebted
members. For example, more citizen influence on the election of
representatives to the European Parliament (EP), for example, is
ensured by changes to the voting system. In addition to this, voters
at the national level see it as a second-class event. They do not see
a link between their own interests and choosing people for the EP,
believing that the procedures are indirect, and the “Brussels admin-
istration” is alienated. Therefore, the turning of national parties
and movements, especially right-wing ones (Madenovi¢, 2014, pp.
165-166; Novakovi¢, 2017, p. 83).

5 The incident with the editorial board of a journal (author’s note).



The EU as a peace project successfully settled the Germans
and the French, the Poles and the Germans, but significantly con-
tributed to the outbreak of conflicts, their dynamics, and results,
when participating in wars in the territory of the former Yugoslavia.
This has led to the mass migration of the population to those coun-
tries and the rest of the world. The new wave of migration to Eu-
rope is by far the most massive. Some of the EU member states are
directly and indirectly involved in war conflicts in the areas where
migrants arrive. National and regional military and political inter-
ests are mixed. Some countries within NATO are in the process of
destroying states in the Middle East, Asia, and Africa. Others do it
alone, to protect “national interests”. The third is indirectly en-
gaged, even if the sale of weapons to warring parties. Therefore,
there seems to be a somewhat cynical claim that the EU is sur-
prised by the arrival of migrants and the efforts to return migrants
into these areas. In this case, the story about the EU as a peace pro-
ject, a protector of human rights, democracy and multiculturalism
is being demolished. Its leaders are aware of this. German Prime
Minister Angela Merkel publicly acknowledged this in 2010 and lat-
er repeated it (Kazimirovi¢, 2015).

The migrant crisis has undermined the European security
policy's shortcomings. The overwhelming dependence on NATO,
the absence of common security policies and forces, resulted in ad
hoc measures and the reaction of national politicians to protect na-
tional interests and the common interests. On one side is the
“open door policy” of Germany, which has been relaxed over time.
On the other, countries that in the name of national interests and
security physically and legally impede the arrival of migrants. “The
attitude of state authorities towards migrants was different. It has
been prevalent in the use of force, from tear gas, water cannons,
to the use of firearms” (Novakovi¢, 2016, p. 238).

In Europe, the secularization process has been furthest and is
considered to be the most secularized continent. The Dominance of
Christianity, while Judaism and Islam are less represented. Christian-
ity is divided into two confessions: Roman Catholicism and Ortho-
doxy. The first is dominant and there are three different directions
within it (Protestants, Roman Catholics, Lutherans (Blagojevic, 2015,
pp. 54, 56). Baseline values are far different from Islam, but the rela-



tionship of these religious communities depends largely on how
these Islam is preaching the unity of state and religion, ie there is no
original process of Islamic secularization, and therefore there is a
great difference between the members of these religions. A review
of the behavior of the domestic and migrant population in Europe
has confirmed the thesis about the strong resistance to migrants in
the countries where Catholicism prevails (Poland, Hungary, the
Czech Republic). In countries with a “mixed” religious structure (Ger-
many, France, Netherlands), this was less pronounced. The most in-
teresting are reactions in Scandinavian or “Lutheran” societies, be-
sides Germany, one of the most desirable places for the migration
of migrants, precisely because of the strong “state of well-being”,
but also because of the high salaries. time and vigorous domestic
residents, especially members of the right political movements. Fi-
nally, the conditions for obtaining asylum are tightened, and the
number of migrants remaining in the country is limited.

Migrants between integration and deportation

The right to asylum is a human right protected by interna-
tional law. According to the Geneva Convention, only fighters and
war criminals can deny this right. In reality, it is violated daily. It is
mostly denied to current migrants, in the name of national inter-
ests, the security of states and the EU as a whole. The Schengen
agreement, on the free movement of people in the countries that
joined him, proved to be quite insufficient. Its implementation has
been suspended for a long time during the migration crisis. These
were the most striking indications of raised concrete and wire walls
between EU member states and those who are not, and through
which migrants pass. In a short time, such obstacles were raised by
Hungary, Slovenia, Bulgaria, Croatia, Austria, and the Hungarian
Prime Minister’s “disobedient Victor Orban” syndrome almost di-
minished and spread in Europe. The irony of condemnation by Eu-
ropean leaders and institutions of the EU is that the European
Court of Human Rights in Strasbourg gave the right to Hungary in
case of raising the barrier to Croatia. In the meantime, asylum poli-
cies are even more restrictive for migrants and non-EU citizens.



The national state’s defense against migrants was not only
symbolic and declarative. It is most often complemented by raw in-
terventions against migrants by regular police units, special detach-
ments, reinforced border guards and the use of the army. All this
was especially hard on the southern borders of Europe, the coun-
tries where migrants first arrived. For months, Greece, Italy, and
Macedonia have been the scene of domestic and migrant conflicts:
Their cry to help them has led to short-term financial assistance
and an EU plan to deploy migrants according to quotas. The coun-
tries of the “Visegrad Group” did not agree to this, and the EU has
no real and effective legal and other mechanisms to sanction them.

A temporary solution to alleviate the migrant crisis was
found by the EU in an agreement with Turkey (March 2016)°. Tur-
key has pledged 6.4 billion euros to stop the flow of migrant and
achieving this essentially depends on the political will of the au-
thorities in Turkey. The other direction of “resolving” this crisis is
that the EU has found it in forming joint coastal guards and pa-
trolling seas with countries in northern Africa (Libya). The third and
inadequate is the delay in investing and financial aid in southern Af-
rica, where a large number of migrants come from. Of all the
above, it is more important what the EU has not done. It is a with-
drawal of military and other moves by its members to exclude
themselves from participation in the war in the Middle East, Syria,
Afghanistan, Sudan and regions where real and “indirect” wars take
place (Gaji¢, 2015, p. 21). It is part of the geopolitical interests of
the great powers, which are the real and systemic causes of the
current migrant crisis.

Migrants on the labor market of the EU integrate on differ-
ent ways. Less educated accept less complex, low paid and risky
jobs in the public and informal economy. Those who are more edu-
cated, and Germany preferred to do just that, they are doing jobs
that lack the domestic workforce. Their arrival means changes in
the domestic labor market. Therefore, wages for the same jobs of
domestic workers are reduced. They can move to better -paid jobs,
and enjoy union and other protection. The emigrant workers do
not have this, and they are less and less paid in relation to the do-

¢ Turkey has been selected because migrants are Muslims, as well as the
people of this country.



mestic workforce. A special sub-layer of migrants is made by those
who work in the informal economy. The worst situation is for un-
skilled women and members of minority ethnic and religious
groups. Briefly speaking, the economic growth and recovery of the
EU countries are contributed by the new migration, so every mone-
tary investment in their arrival is quickly and multiple paid.

“Since migrants are most definitely the most useful to mi-
grants, migrants may even be migrant, and some of the classes of
individuals may decline due to migration, both in the country of ori-
gin and in the country of destination, it can be prescribed that mi-
grants pay extra taxes. A tax surplus would be used to help those
who are losing money due to migration. Or, in this way, migrants
would cover the costs that the country of origin had for their edu-
cation (by transferring money from taxes to those countries). Or
immigrants may be required to work at a certain age and at certain
intervals in the country of origin. Another option is to allow a signif-
icantly larger number of temporary workers, as in Switzerland. The
most radical is Posner and Vale (2014). They consider that the ad-
mission of migrants, even if they are then exposed to discrimina-
tion in terms of labor and civil rights, such as in Qatar, bring poor
people to the world much more than the exclusion policies pur-
sued by wealthy countries, justifying that they can not afford to all
potential migrants to guarantee the same formal rights. Posner
and Wale argue that openness and civil rights are in conflict here
and that some kind of compromise is needed: greater openness re-
quires the narrowing of the scope of civil rights. The possible com-
promises must be discussed, because there is no doubt that such a
relationship of research exists” (Milanovi¢, 2016. p.124). It justifia-
bly raises the question of the benefits of migrants and migrations
for the countries they come in when a proactive campaign against
their immigration is being conducted? The answer to these dilem-
mas can be found in the following: that global inequalities will con-
tinue because “the benefits of globalization will not be evenly dis-
tributed” (Milanovi¢, 2016. p. 192).

Culturalintegration of migrants is difficult and long-lasting. It
also depends on the institutions and policies of the state they came
to. Changes are necessary both in the education system and in high-
er expenditures for other services (health and social care, for exam-



ple). The frequent “ghettoization” of migrant communities in Euro-
pean cities is more evidence that the current policy has been
unsuccessful. Especially true for the Muslims. The massive presence
of this community in Europe leads to real and normative changesin
legislation (Family, heredity, etc.). Numerous reports of attacks and
terrorist attacks are a warning to both the state and society that di-
versity must be respected and protected in other ways. For now, it
can be said that the state in the EU, even when it comes to mi-
grants, strengthened not as a social but as a security institution.

Thousands of migrants on their way to Europe have lost
their lives, especially those who have come to the sea. Others dis-
appeared on the “Balkan” and the other route. The third experi-
enced all the troubles of the “illegal” crossing of the border. Most
of those who have arrived in Europe are facing a struggle for sur-
vival, and then for the conditions of life and work of a decent man.
This is not only a European but also a civilization value. It remains
unattainable for all those migrants deported by the authorities to
the first country of “arrival” or origin. In short, it turned out that
the common political, financial and security action of EU member
states is an almost impossible mission. The reaction to mass migra-
tions was untimely, more informal than through common institu-
tions, partial and more in line with the national interests of the
most powerful countries.

Conclusion

The conclusion of this paper could go in two directions: that
globalization, besides positive and negative consequences, offers
new opportunities, and the other direction is that all religions try to
globalize. Globalization is full of contradictions. The dependence of
states in the world is also enlarged and deepened. However, observ-
ing the international economic trends of people, goods, and capital,
it can be concluded that they have increased with the interconnect-
edness of the world. With this, many opportunities for all actors in
globalization have been opened. Perhaps the most prominent of
them have been used by global companies using it for theirin-
creased profits, through moving production and demand for cheap



labor. As religions seek to globalize, the role of traditional religious
movements in society also changes with globalization. The issue rais-
es the question of increasing the international activity of the church-
es of all traditional religions, the issue of ecclesiastical diplomacy,
and the question of increasing members and religious supporters
around the world. An example can be found in Orthodoxy, which in
the last decades has increased the number of its supporters.

Therefore, the text analyzes the most important causes, di-
mensions and consequences of globalization in the world. It was
then emphasized that it was also about the globalization of cul-
tures and religions, old and new social and religious movements.
On the example of the EU and migrants, the effects of globaliza-
tion and the functioning of this regional community are clarified.
The essence of the great world religions is clarified. The basic val-
ues of the old religious movements and the potential points of
their discrepancies and conflicts are outlined. All this is seen in the
context of global economic, political and geopolitical changes in
the world, and especially in Europe. The most important dimen-
sions of economic inequalities in the world are identified, which are
one of the causes of wars and modern migration.

Current mass migrations to Europe are part of the problems
that the EU meets with. It as a supranational state has its advantag-
es and disadvantages. Only the demographic, economic, financial,
political and security aspects of the functioning of the EU are men-
tioned here. The characteristics of the societies to which migrants
come from the Middle East, from Syria, Afganistan, and Africa are
briefly described. The causes of migration are deeper, global and
regional, and the consequences for the society in which they come
in multiple. For migrants who integrate into a new society, profits
are economic and social. Cultural, religious and political integration
is uncertain and complicated. All this is often accompanied by intol-
erance and conflicts of varying intensity between domestic and in-
ternally displaced populations. Migrants are exposed to constant
pressures, they are less paid, often they are not paid insurance, but
they also accept it as better for them, better than the policy of ex-
clusion from participation in social life. The “welfare state” or wel-
fare state remains for its domicile population in those countries
where migrants come, and for migrants, it is a “security state”. Al-



though migrants are younger, they are largely uneducated and
therefore have difficulty integrating them in the labor market, and
the countries in which they migrate are daily informed that they do
not need their antimigrant policies.
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Max Weber on Russia and Orthodoxy:
An Analysis of the Collectivist Ethical
Basis of Eastern Christianity

Abstract
In this paper, we will focus on the connection between Max
Weber's interpretation of political events in Russia in 1905-
1907 and after 1917 and his interpretation of Orthodoxy as a
collective religion. Although we do not consider that there is a
direct causality, this connection can be seen on some exam-
ples with positive (when it comes to the compatibility of the
democratic spirit of the German and Russian people) or nega-
tive connotation (when accusing Russia of cooperation with
Serbia beyond every rational geopolitical logic, leading by
emotions) with which Weber talks about the relationship be-
tween Russian national ethics and the spirit of Orthodoxy.
From the point of view of the sociology of religion, it will be
interesting to explore why Weber puts Orthodoxy in the same
category with Islam and Judaism and separates it from the
Western variety of Christianity. This view from the history of
sociological theories will be anillustration of how cumulative
knowledge is an important part of the study and understand-
ing of contemporary phenomena.

Keywords: Max Weber, Otherness, Russia, Orthodoxy, Revolu-

tion, Collectivist ethical basis.

Introduction: Max Weber
and the Russian and Orthodox Otherness

mmm Zygmunt Bauman (1925-2017) reminded us that we do not ex-
pect too much from sociological classics when it comes to the
study of Otherness; identity issues and intercultural relationships
occupied philosophers and sociologists in the second half of the
twentieth century, while on the transition between the nineteenth
and twentieth century the Otherness was just a secondary theme



(Bauman, 2004: 16)." Guided by this logic, Bauman “defends” from
criticism for ethnocentrism those classics that dealt with issues of
strangeness and Otherness (primarily Max Weber (1864-1920) and
Georg Simmel (1858-1918), but also Emile Durkheim (1858-1917))
and reminds contemporary scientists that they should not fall into
the trap of non-textualization of classical sociological creativity. It is
true that information on other cultures, civilizations and nations
was far less accessible than it is today, and that different theoreti-
cal concepts that are today controversial from the point of view of
modern science were at that time in use, and yet it seems that Bau-
man'’s (though to great extent necessary) note should not be mis-
used to avoid contemporary critical reading of classical heritage.
Also, if classical studies in the field of intercultural studies are ne-
glected and proclaimed anachronism, the cumulative nature of sci-
entific knowledge will be lost.

The second reason that we are returning to classical works
concerns the disciplinary identity, and this is especially important
when it comes to the sociological study of religion. Religions and
religiosity can be studied from different angles: theological, philo-
sophical, anthropological or aesthetic; however, if we want to limit
the inherent sociological study, or to define what is autochthonous
sociological study of religions, we must not neglect the “founding
fathers” of sociology. Certainly, their studies are limited by the
scope of the possibility of objective knowledge in the nineteenth
century, however, one way to better understand contemporary
phenomena is to get a dimension of historicity and process with
the aid of classics (Stinckomb, 1999: 262).

In this paper, we will embark on the adventure of classical
heritage studies in order to make the difference between theoreti-
cal and historical insights useful for contemporary sociology, and
those conclusions that are nevertheless a burden of the nine-
teenth-century social thought limitations. Weber's analysis of
events in Russia at the beginning of the twentieth century is an
analysis of the Dual Otherness: it is a political analysis of the Ger-
man enemy, but it is also a cultural and socio-religiological research

" Nevertheless, Bauman acknowledges that precisely from one sociological
classic (George Simmel) he has learned most about the relationship with
foreigners and towards the Otherness (Bauman, 2004: 15).



of Orthodoxy with which the German author did not have direct
contact. As Max Weber is the classic author who certainly contrib-
uted most to the development of sociology of religion as a special
discipline, we will reach for his view of the connection between the
collectivist basis of Orthodoxy and collectivist secular ideologies in
Russia at the beginning of the twentieth century. Certainly, we will
adhere to Bauman's advice in the form of avoiding “loading” up-to-
date knowledge in the analysis of classical works, yet we will try to
critically analyse the scope of Weber's conclusions on the correla-
tion between Orthodox ethics and political events in Russia.

An example of Weber's interpretation of Orthodoxy is espe-
cially interesting because he was largely influenced by his rather
emotional attitude towards the events in Russia at the beginning
of the twentieth century: from the enthusiasm of the overthrow of
1905 to the permanent disappointment that will continue after the
October Revolution of 1917 (Radkau, 2009: 241).2 Since Max We-
beris the author who insisted in his works on a holistic study of so-
cial reality (Jaspers, 2015; Roth, 1976), the analysis of the political
situation in Russia could not be done without an economic, cultur-
al, ideational, but also religiological dimension, so that this theme
is especially inspiring from the point of view of the sociology of re-
ligion. Also, the example of Weber’s research between the Ortho-
dox ethics of collectivity and the Russian tendency that it does not
provide more lasting resistance to the authorities on account of
the higher (collective) good is especially interesting if one takes
into account his call for separating the sphere of political action
from dealing with a value-neutral and objective social science (We-
ber, 1989). He worked hard to show on his own case how it is possi-
ble to distinguish between these two spheres of action (although
both were very important to him!), and thus contribute to achiev-
ing objectivity in social sciences. It is very important to deal with
the case in which Weber may have deviated most from this ideal,
which is precisely the case of Russia. As he had been engaged sev-
eral times in the form of a political actor who had been agitating

2 Aninteresting example is the letter that Max Weber addressed to Gyorgy
Lukéacs (1885-1971): Weber said that the practical communist revolution
is discredited for the future of the entire socialism (AmuTpnes, 2017: 87).
This case testify about how much Weber was disappointed with in Russia.



for the alliance between the Second Reich and Russia, it is interest-
ing to follow the genesis of relations with Russia from initial enthu-
siasm to the sharp criticism of the regime after 1905. The explana-
tion for the failed liberalization in this eastern European country is,
according to Weber, alsoin the collectivist ethos of Orthodoxy. Ac-
cording to Russian sociologists, Weber is almost the only West Eu-
ropean author who spoke about the First Revolution not from a
tactical point of view, but from a theoretical and sociological point
of view (ImnTpues, 2017: 88).

In this paper, we will not focus on the economic aspect, that
is, we will not deal with the scope of Weber’s thesis on cohabitation
between Protestantism and capitalism (i.e. the absence of symbiosis
between Orthodoxy and capitalism — for more see: Zabaev, 2015),
nor will we deal with presence or absence of Orientalism in Weber's
interpretation of events in Russia — for more see: Suboti¢, 2013; No-
jman, 2011); however, we will deal with the connection between
the dogmatic ethical basis and the philosophical and political tradi-
tion that was dominant in Russia after 1905. We will try to show the
extent to which Weber's study is useful as a historical testimony,
but also as a methodological guide for contemporary studies. In
other words, we engage in Weber's analysis of the Russian and Or-
thodox Otherness without modern preconceived ideas.

Weber’s research on revolutions in Russia
at the beginning of the twentieth century

Although, after a brief stay in the United States in 1904, Weber was
thrilled with the bureaucracy of the state administration and the
army in that country, the events that took place in Russia in 1905
completely directed his research attention to that part of the
world. The series of protests against the absolutist regime of Em-
peror Nikolai Il (1868-1918), strikes, rebellions against the lost war
with Japan (1904-1905) and demands for the liberalization of the
political regime and a more adequate political response to the
modernization of the country and the introduction of capitalism
and industry led Weber to compare these events with events in
Germany from 1848 to 1849 (Veber, 2006: 40). “Weber learned the



Russian language in a very short period of time, he regularly sub-
scribed to the Russian press, and his enthusiasm about the events
of 1905 was more than obvious. Weber was also interested in the
influence of Kant (/mmanuel Kant) philosophy on Lenin’s (Bradumup
Ynbuy YnbsHos JlunuH) ideology and was fascinated by the poet of
Leo Tolstoy (Jles Hukonaesuy Toncmod). Weber writes to his wife
that he wants to write a book about the Russian classics because
he succeeded in “embodying the soul of the Russian people” in his
works and to underline the clear distinction between rational cos-
mic ethics (which is the nucleus of Western Christian schism) and
egoist ascetic dogma on one, and irrational acosmic love which
constitutes the basic ethical and emotional component of Ortho-
doxy and Russian culture on the other” (Jovanovic Ajzenhamer,
2018: 164). Weber wrote two articles on the 1905 revolution, the
Bourgeois Democracy in Russia (Zur Lage der blirgerlichen Demokratie
in Russland) and the Russian transition to pseudo-constitutionalism
(Russlands Ubergang zum Scheinkonstitutionalismus), and in both
cases it is noticeable that, after the initial enthusiasm regarding the
democratic potential of change in Russia, the authentic liberal Max
Weber, was deeply disappointed with the epilogue of revolution
(Dmitriev, 2017: 306; Tpouukuin, 2014: 203; fonosuH, 2017: 74).
Although German-Russian bilateral relations were getting
tougher, Weber initially kept romantic ideas about the compatibili-
ty of German and Russian national ethos. He spoke of the ideals
that led Eastern Prussian class representatives in 1848 to the unifi-
cation of the German Empire, resembling the ideals for which the
Russian people foughtin 1905, primarily the proletariat (Veber,
2006: 40). Weber follows Bismarck’s (1815-1898) idea of a good
co-operation with Russia which is beneficial for Germany (though
he did not consider the policy of the Triple Alliance to be a good
solution for the Second Reich) and therefore makes the
above-mentioned parallel between the two “revolutions”. The al-
truistic and collectivist ethical basis of fraternal love in Orthodoxy
is only an additional propelling fuel for the light, anti-authoritarian
future of Russia, said Weber in 1905. But precisely because of the
great passion and hope that he showed in following and studying
the events in Russia in the twentieth century, the disappointment
with the outcome of the so-called First revolution was great. He



calls the regime in Russia, after 1907, pseudo-democratic, their
economy sandy and unsustainable, and changes on the value and
philosophical level are only momentary and short-lived (Mommsen,
1997: 11-15).2 However, Weber will remain committed to the idea
that the authentic democratic spirit of the Russian people is com-
patible with German political ethics, but has repeatedly empha-
sized that with the current Duma there is no negotiation nor coop-
eration. Joachim Radkau correctly refers to the relationship of Max
Weber with Russia as the relationship “between love and hatred”
(Radkau, 2009: 241) because he spoke equally passionately of the
freedom-loving spirit of the Russian rebels, as well as of the break-
down of liberal ideas in political reality after 1907 (also including
here the October Revolution).*

Weber's idea that Russian ethics is determined by collectiv-
ism is not his authentic finding; throughout the nineteenth century
in France and England, but also in Germany, debates were being
held as to whether Russian anti-individualism was good or bad, or
whether it was a fertile ground for co-operation or was an insur-
mountable obstacle. For conservatives such as Joseph de Mestre
(1753-1821), Russia is a force that will help Europe to return to its
self, its ancient regime. De Mestre considered that the Russian peo-
ple possessed “some innate wisdom in the sense of the absence of
the rationality that was envisioned by the enlightenment as a Euro-
pean and world ideal” (Nojman, 2011: 112).* The French philoso-
pher and diplomat called on the Russians to abandon the “poison
of individualism and religious reformation” (Nojman, 2011: 112).°

3 One of the causes of the collapse of liberal ideas in Russia and the surviv-
al of the Czarist regime, Weber , is that the proletariat remained alone,
i.e., there was a coalition between the proletariat and the bourgeois in-
tentions that could lead to more radical changes (Dmitriev, 2017: 309).

4 Weber dealt with the later events in Russia, mostly from the perspective
of German-Russian relations, but did not go into a detailed study of the
internal social dynamics in that country. This is true even for the events of
1917. Quite resigned, Weber concluded that Bolshevism is a military dic-
tatorship, like any other, and that it will collapse like all other military dic-
tatorships (Dmitriev, 2017: 326). In this paper we focused on Weber's en-
gagement with Russia in the period 1905-1907, not only because this pe-
riod he dealt with much more detail, but also because he tackled reli-
gious issues (which is the most important for us).

> However, De Mestre also considered that Russia should be put under the
Catholic Church, but even if this fails, he believed that this eastern Euro-



On the other hand, the liberals viewed Russia as a reactionary
state, which has been engulfed in collectivism, civil rights violations
and the lack of legislation. In his report addressed to the Foreign
Minister, Comte de la Moussaye (1715-1778), the French Charge
d'Affaires in St. Petersburg, said among other things: “There is an
insurmountable obstacle in front of them (the Russians—N.J.A.) be-
cause no law can exist without civil liberties, and, in short, they all
shiver before the sovereign, as those who sit in his councils, as well
as those in the military leadership” (Nojman, 2011: 113). Weber is
distinguished from his predecessors by the fact that he is a liberal
who believes in the Russian potential for democracy, although ulti-
mately, he comes to the same, for him the defeating conclusions,
that is, authoritarianism and collectivism are an insurmountable ob-
stacle in cooperation with this Eastern European country. Also, in
the pleiad of possible explanations why Russia is so firmly rooted in
collectivism (the absence of the middle class, the illiterate peasant-
ry, Imperial power, etc.), Weber particularly emphasizes Orthodox
heritage and the influence of the Russian Orthodox Church and
thus makes a relationship between religious dogma and social reali-
ty, otherwise specific to his sociology.

But, as we have already said, Weber’s analysis of the situa-
tion in Russia, during and after the First Revolution, was clearly
coloured by a religious component. Weber was interested in the
study of Orthodoxy precisely when he began to study Russian his-
tory and contemporary events, so it is not wrong to conclude that
the Russian variant of Orthodoxy was his first contact with Eastern
Christianity and at the same time his prototype. Although during
the revolution he spoke with excitement of the “Russian soul” and
“brotherly love”, which is the ethical basis for building a Russian,
highly collectivistic, ethics that has its own political consequences,
later these terms were given a pejorative sign. Here is one (for do-
mestic sociology) a particularly interesting example that illustrates
this. When Russia interfered in the situation in the Balkans, Weber
explained this with the burst of emotions (based on Orthodox con-
nection). Weber believed that the Orthodox emotional connection
between the Serbs and the Russians had clouded rational military

pean country was a corrective of the Western rational decadence (No-
jman, 2011: 112).



logic. “In the interest of its survival, Austria had to demand only
that Russia be not interested in the area from the Adriatic Sea to
the Bulgarian border. Only later, when engaging in Serbia, Russia
came into the situation that it could not do it. If you feel motivated
by politics to engage in those places where out of political and ge-
ographical reasons, it is not certain that your political power could
penetrate, then you will easily hurt your reputation by wrong
moves; we have experienced this in our policy towards the Bulgari-
ans, and the Russians feel a lot on their skin because of their poli-
cies towards Serbia .... because Russia has politically escaped from
its natural sphere, Germany has returned to the Far East, and —
what was very unpleasant for Russia — entered the military alliance
with Turkey and Bulgaria” (Veber, 2006: 111). Thus, Weber, obvi-
ously desperate because Russia turned to Serbia rather than co-op-
eration with Germany, points out the “collectivist ethics of Ortho-
doxy that dogmatically suggests co-operation beyond rational
geopolitical logic” (Jovanovi¢ Ajzenhamer, 2018: 165).

When he talked about events in Russia between 1905-1907,
but also later, after the October Revolution, Weber (as seen from
the examples of Russia and Serbia), analysed the role of Orthodoxy
in political events in this eastern European country. We can learn a
lot about Weber's interpretation of Orthodoxy precisely from his
political analysis, but of course from his sociological texts. But the
curiosity is that Orthodoxy is a rare example of religion that he ob-
served in the context of a state and which he analysed from the
point of view of symbiosis with secular ideologies while other reli-
gions he mainly studied sui generis, that is, they are independent of
specific states.

Weber was not unfoundedly considering the importance of
Orthodoxy for the development of the social situation in Russia.
The Russian Orthodox Church in Imperial Russia played an extreme-
ly important social and political role, and therefore Orthodoxy is a
very important component of the entire research of the social real-
ity of Russia at the turn of the nineteenth century in the twentieth
century, and Weber rightly underlined it. In Russia in 1870 there
were as many as 70% of Orthodox believers. Catholics (8.9%), Mo-
hammedans, (5.2%), Protestants (3.2%), Judaists (3.2%) and so on.
Apart from the fact that the Orthodox believers were the most



represented, it should be noted that in Imperial Russia the Ortho-
dox Church played a particularly important social role because it
was practically part of the state apparatus. The Monarchist state
provided the church with financial resources and status, while, on
the other hand, religious norms played an important role in regu-
lating many aspects of social life (primarily in the domain of educa-
tion of the population). Also, one should not forget that the
church, given that it protected the interests of the emperor, re-
ceived the land in the form of donations, and thus became one of
the largest landowners in imperial Russia. The Church also advocat-
ed for the preservation of the serf status of the peasantry and
their attachment to the land. The symbiosis between the state
leadership and clergy and the poor status of the lower classes who
were also exploited by the church would lead to an explosion of
dissatisfaction in the twentieth century (Blagojevi¢, 2015: 60-62).
Because of this strong influence of the Orthodox Church, its coop-
eration with the authority and the advocacy of collectivist goals
(with the goal of finally obeying the Emperor and the Church), it is
not surprising that, based on the Russian example, Weber made
conclusions about the primary collectivist character of Orthodoxy
(Weber, 1973: 145).

Collective-Oriented and Mystical Orthodoxy:
Max Weber on Eastern Christianity

Weber distinguishes three basic religious attitudes toward
the earthly world, that is, to the rescue of the hereafter, and they
are the following: the flight from the world (Hinduism and Bud-
dhism), adapting to the world (Taoism and Confucianism) and rec-
onciling oneself to this world (Judaism and Christianity) (Veber,
2015:191). In the first and third cases, the conflict between the
two worlds is intensified — the more perfect the hereafter is, the
less attractive is the world of man, and therefore salvation is neces-
sary after death. However, while the Hindu concept of karma re-
duces the ethical contradiction of the two worlds (as the soul cir-
cles through a variety of lives), the Christian conception of the
original sin is radicalized. But Weber’s classification system of the



world's religions also implies a distinction between religions that
are fleeing from the earthly life and religions that are opposed to the
earthly world. The first category includes Western Christianity, Hin-
duism and Buddhism, while the second group includes Protestant-
ism, Judaism, Islam® and Orthodoxy (Schluchter, 1987:112). Itis
particularly interesting to notice the difference between Western
Christianity and Protestantism in Weber's theory. Weber believes
that in medieval Christianity religion was divided into the asceti-
cism of “virtuosos” (in monasteries) as well as the widespread relig-
josity of the people (who easily receive the forgiveness of sin, pri-
marily, though not exclusively, by exchanging money for
forgiveness). Lutheranism, and especially Calvinism, abolish this di-
vision and demand a general asceticism, the abolition of the pay-
ment for the forgiveness of sins and the decentralization of the pa-
pal chair. The preaching of predestination leads such ethical tension
to climax. Since believers need belief that they will be “saved”, the
solution was found in the teaching of “signs” of predestination — it
is always a success in the call that a believer in this world deals with
and therefore financial gain becomes one of these “signs”. We-
ber’s, now famous and well-known, theoretical logic implies that
the basic hypothesis is that Calvinism affirms the knowledge of this
world, which on the one hand promotes capitalism (success in the
turn of capital), but, on the other hand, ¢ science (which studies
the world with the aim of conquering it). In this way, Christianity
has given itself an “own goal” because science will gradually create
a new monism in the future — the hereafter disappears and remains
non-magical (or non-religious) earthly world (Veber, 2011).

But there is another watershed between Protestantism on
one side and Judaism, Islam and Orthodoxy on the other. Itis a
sense of superiority over the world, that is, submersion in the col-
lectivist acceptance of fate and higher goals against the individual-
ist imperative of struggle for one’s own well-being (Schluchter,
1987:112). “The premise of Luther’s revolt against the priesthood

¢ Since Weber was quite contradictory about the positioning of Islam in all
of the above categories, Schluchter positioned Islam in its work as a reli-
gion that adapts to the world, but also as a religion that opposes the
earthly. We consider that there are many more arguments to be classified
in another category (for more, see: Jovanovic, 20163, Jovanovic, 2016b).



and institution of the Church in general was the return of an indi-
vidual in a position of direct contact with God, without (sometimes
even very ethically suspicious and interest-based) mediation of au-
thorized church persons. Thus, in Protestantism, the believer
stands alone before the Creator, who is the only entity to whom
the believer should be accountable. The purchase of compassion,
the forgiveness of sins and the guarantee of salvation are, accord-
ing to Protestant doctrine, the essential anomalies of Christian eth-
ics. That is why Protestantism insists on individualism and on indi-
vidual responsibility both on earth and at the place where one
leaves after post mortem” (Jovanovi¢, 2016b: 454). Contrary to the
distinctly individualist ethos, which is an important foundation of
Protestantism, and which is a link to the cohabitation between Cal-
vinist ascetic Protestantism and modern capitalism, there are reli-
gions that are oriented to the well-being of the collectivity. The
Jews, according to Weber’s opinion, are interconnected by the
ressentiment, that is, the collective desire for revenge on account
of their expulsions and unequal distribution of wealth and power
(Weber, 1952), Muslims are tied to the uma (the umbrella-like glob-
al community of all Muslims) and are obliged to do good deeds to
members of the umaand Orthodoxy is centred around the concept
of fraternal love. Weber argues that Orthodoxy took over the con-
cept of collective love from the early Christian postulates and that
it was marked by mysticism (Jovanovi¢, 2016b: 457). Both in Ortho-
doxy and in Islam, brotherly love is one of the fundamental values
of postulates, which is also reflected in the development of “seri-
ous charitable ethics” (Veber, 2015: 198),” however, all similarities
with these two religions end there. Orthodoxy is coloured by con-
templative and mystical, and Islam is, according to Weber’s opinion,
determined by the violent holy war. According to Weber, Judaism
stands out because of its rational orientation towards individuals
themselves and their everyday ethics, yet the collective ressenti-

7 One of the examples that Weber illustrates the significance of collectiv-
ismin Islam and “old Christianity” is the importance of giving alms and
helping other believers of the same faith. In Islam this is even canonized
through the obligatory annual tax, that is, zekat, while in Orthodox
churches it is an optional but desirable form of helping members of the
same religion (Veber, 2015: 197).



mentis what Judaism, however, places in the religions of collectivi-
ty (Veber, 1976: 417-419).

Thus, in Orthodoxy, Weber identified the mystical elements
that were part of early Christianity, and which disappeared in the
development of the Western variant of Christianity. This sociologi-
cal classic insists on the difference between cosmic rational ethics
and acosmic irrational love, which lies at the root of the difference
between the egoist ascetic dogma (which reaches its climax in
Protestantism) and collectivist, fraternal emotion in Orthodoxy. In
fact, Weber only repeats the division of Ernst Troeltsch (1865-
1923) into absolute universalism and absolute individualism. But,
unlike Troeltsch, who sees this dichotomy in the Gospel case,® We-
ber extends his logic and applies it to the explanation of the ethics
of the entire Christianity and the history of division in Christianity
(Polke, 2018: 74). Weber believes that Orthodoxy conserved and
preserved certain elements of old Christianity, such as the broad
pantheon of saints (Turner, 1998: 61), but also the original Christian
ideal of fraternal love and the highness of collectivity® that has its
consequences both at the social and political level (this we can see
in the case of his analysis of Russia). It is interesting that at the very
moment when Tolstoy died, at the other end of Europe (in Germa-
ny), after Trelch’s presentation about Christianity (Das
stoisch-christliche Naturrecht) at the first meeting of the German so-
ciological association, Max Weber, for the first time in the public,
on the example of Tolstoy, presented his conception of “acosmic
love” (Tpouuknin, 2014: 200-201) .

Weber identifies the powerful influence of Orthodoxy as
one of the more important “breaks” for the development of liberal
ideology in Russia because the Orthodox ethic of fraternity implies
that there is no high evaluation of the cult of the individual. On the
other hand, in rejecting the “ethics of success” in the field of poli-
tics and obedience to what is imposed from below, he also sees a
synthesis between Orthodoxy and the political and social factual
situation in Russia after 1905. “If what is considered to be a positive
duty is done” then, since no other value can be an ethical value, the

8 |tis about the so-called. “The double sociological character of the Gos-
pel” (Hajns, 2011: 71).

® Weber often calls Orthodoxy “old Christianity”.



same biblical sentence takes its effect and is deeply etched not
only in the soul of Tolstoy, but also in the entire Russian people:
“Do not resist the evil” (Veber, 2006: 44).

Weber argues that Orthodoxy has not far advanced in the
process of rationalizing of religious ethics (unlike other Christian de-
nominations, above all, Protestantism, but also Catholicism to a
lesser extent). Although one of the key notions for Weber's sociol-
ogy (rationalization) is not precisely defined, in the sphere of reli-
gion, one of the basic indicators of the degree of rationalization of
certain religious ethics is the level of lack of magic elements in a re-
ligious dogma. Without going into all the details of an extremely
complex topic (whether there is a single direction of rationalization
at all or more varieties, how the degree of rationalization permeat-
ed different religious ethics, what is the relationship between reli-
gion and other social domains with regard to rationalization, etc.),
we will only underline that Weber believed that Orthodoxy was a
religion that did not much advance in the process of rationalization
(Jovanovic, 2016: 93; Kalberg, 1980: 1145; Tpouuknin, 2016: 21-22).
This conclusion is a logical consequence of his interpretation of Or-
thodoxy as a mystical religion. “There lives in the Orthodox Church
a specific mysticism based on the East’s unforgettable belief that
brotherly love and charity, those special human relationships which
the great salvation religions have transfigured (and which seem so
pallid among us), that these relationships form a way not only to
some social effects that are entirely incidental, but to a knowledge
of the meaning of the world, to a mystical relationship to God”
(Weber, 1973: 144-145). As we have already said, Weber, as a rule,
when speaking of Orthodoxy relates to the works of Leo Tolstoy
(1828-1910) and Fyodor Dostoevsky (1821-1881), thus creating a
unigue whole between Orthodoxy and the “soul of the Russian
people” depicted by Russian literary classics in their works. “The
Russian soul”, according to Weber, is particularly religious, enthusi-
astic, romantic prone, but also ready to surrender to fate without a
fight (Weber, 1973: 144-145; Tpouukwnir, 2014: 205-206).

Itis interesting that Russian authors (Zabaev, 2015, Dmi-
triev, 2017; FfonoswuH, 2017: 73) criticize Weber for a simplified in-
terpretation of the “soul of the Russian people” through the analy-
sis of Russian literature of the nineteenth century. In the opinion of



Ivan Zabaev, the literary work of Russian writers and philosophers
at that time was painted with a romantic view of the nation and re-
ligion and cannot be representative of the views, values and prac-
tices of the entire Russian populus. Zabaev considers that, at the
very least, it is too hasty and simplified to attribute the failure of
liberalization of the country to Russia’s orientation towards collec-
tivity induced by Orthodox ethics. Also, drawing such conclusions
Weber influenced many important works such as the research of
the influential sociologist Andreas Buss (Buss, 1989a, 1989b) who
explained by Weber's logic not only the development of Orthodoxy
in Russia, but doing so he also explicated the lack of entrepreneuri-
al spirit in that country, as well as the authoritarian tendencies in
the domain of government (Zabaev, 2015: 151). This kind of criti-
cism is also presented by the authors who deal with the reconstruc-
tion of Weber's thoughts on Islam, reproaching him, first, for the
reductionism in the analysis of all oriental, that is, Otherreligions
(Orthodoxy, Islam, Buddhism, Hinduism, etc.) (Turner, 1998; Farris,
2013). We can add to these criticisms the lack of dealing with Or-
thodoxy in other countries in which the Orthodox population make
up the majority of the population. Although, as we have seen, We-
ber accentuates the Orthodox connection between Serbia and Rus-
sia, he does not enter into the details of the development of Or-
thodoxy in Serbia, but also in Greece and other major Orthodox
countries.

Discussion

Weber's conclusion that Russia is a country with the ideal of
collectivity fits into the general trend of the nineteenth-century Eu-
ropean perspective of the political and social situation in that coun-
try. Between the conservatives and the liberals “the spears were
breaking” as to whether Russian collectivist ethos benefits Europe
oris, on the contrary, an obstacle to co-operation. Weber was liber-
al, but also a German nationalist who in the “Russian soul” recog-
nized the German liberal sentiment from the period 1848-1849.
When he saw that the regime had become “ostensible constitu-
tionalism” after the overthrow (Veber, 2006: 68), the rhetoric



about Russia became harsh and extremely critical, yet he retained
the idea that the Russian people were authentically inclined to de-
mocracy (about which, in his opinion, testify the works of literary
Russian classics), but that the perverted authorities managed to
keep leverage of power in their hands and to lead Russia into a
downfall of authoritarianism. Thus, Weber's initial hypothesis that
the “Russian soul” was determined by collectivism was not original.

Even the conclusion that Orthodoxy had influenced a high
degree of authoritarianism in Russia and the acceptance of a situa-
tion such as is, and conciliation with a fate without potential for in-
surrection is not overly innovative, although Weber systematically
more than most other authors rounded this idea. But what is cer-
tainly different and what makes Weber a classic sociologist of great
renown is his ability to circle a narrative about a culture, country or
nation with a holistic puzzle from multiple social parts. While other
authors explain the situation in Russia primarily with one cause,
Weber is one of the few thinkers who approaches his subject of
study with the demand of holism, processuality and pluricausality.
In his study of Russia, Weber did not omit either the class dimen-
sion, the type of power, or the geopolitical position and history,
but he did not ignore either the cultural or the religious dimension.
In this paper we have emphasized the last of the above, because
we consider that this is one of the most important determinants in
explaining Weber’s interpretation of the situation in Russia, but
this does not mean that we are exhausting all aspects to be stud-
ied, on the contrary! Certainly, Weber's conclusions about Russia
are at many levels controversial,’® but his approach is a good
showcase for the sociologist in terms how to access their subject of
study —society in its totality.

So, Weber's study of Russia should be seen on several levels.
His texts are another testimony of how Russian Otherness was

19 Weber uses the concepts commonly used in social sciences such as the
“spirit of the people”, “souls of the people”, the ethics of the whole com-
munities, etc. So, therefore, he is most often accused of reductionism
and “methodological European centricism” (Hajns, 2011: 148). But, you
should be cautious when assessing the degree of European centricism in
the work of nineteenth-century thinkers, because it is necessary to bear
in mind the general context and academic tradition within which individ-
uvals create.



treated and fitted into the construction of a European identity and
therefore we can certainly not judge it as a study that is relevant
for the contemporary study of Russia, but we must bear in mind
that we want to study the history of constructing a European iden-
tity in relation to the Russian antipode." In the context of the
study of the construction of modern nations and identities that
could not pass without Kulturkdmpfe, without cultural struggles
(Bauman, 2017: 42) itis very important to pay attention to the
work and activism of Max Weber. Weber’s research is the result of
one’s own time, and certainly we should not think of it, as Bauman
reminds us, within the scope of contemporary social thought, but,
if we want to deal with this phenomenon, Weber’s study is indis-
pensable because it provides a serious historical perspective and in-
sights into how European intellectuals and political activists per-
ceived the Russian Otherness. On the other hand, the Weber's
study of Russia is a good example of how the subject of study is ap-
proached and how it is researched, and its principle can be to great
extent beneficial to contemporary sociologists. No matter that We-
ber on the case of Russia failed to fully apply the ideal of value neu-
trality, because he passionately sought for an alliance between
Germany and Russia (unlike some other cases when in this ideal he
was much closer), many of his insights, and above all, dedication
and thoroughness in studying the “Russian case” are still the “gold
standard” in sociological research today. So, Weber’s study of Rus-
sia is not utilitarian only as a historical testament, but it has its own
theoretical and methodological benefits, both for the sociology of
politics, and for the sociology of religion.

Let’s for a moment get back to the beginning of the de-
bate from the beginning of the work on whether and how we can
read and use the classics today: we believe that the key is to sepa-
rate the analytical levels in which we treat sociological heritage.
By splitting the classics into a number of analytical levels, we will
avoid Bauman’s determination to “judge” the nineteenth-century
thinkers as if they were contemporary, but we would also succeed
in applying Stinchcombe’s advice that classics are not only for
dust covered bookcases and only serve as part of academic curric-

" This principle was also applied in Jovanovi¢, Mentus, 2017.



ula at Universities, but can also be an inspiration for contempo-
rary research: both at the historical, but also theoretical and
methodological levels. Weber’s study of Russia and Orthodoxy
served just as an example for the promoting the idea of the ne-
cessity of analytical differentiation in the approach to the “found-
ing fathers” of sociology.
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OJIbrA CMOJIMHA
BOCTOYHOYKPaUHCKUM HAaLMOHAJIbHbIM YHUBEPCUTET
nMeHu Bnagumupa Oansa



KynbTyponorunyeckue npodaembl peamruos-
HOW XXU3HU YKPauUHCKUX 3eMesib B X - XVII BB.

AHHOTAUMA

B TeMe penmrnosHomn Xun3Hn ykpanHckinx semens X-XVII BB., He-
CMOTPSA Ha 3HIUNTESIbHYIO CTEMNEHb €€ V3Y4eHHOCTH, MPOAOIXKAIOT
BO3HMKATb ANCKYCCMOHHbIE BOMPOCHI. VX pacCMOTPeHwme € No3u-
LM KY/I6TYPO/IONMN MO3BOJISET 00PaTUTh BHUMaHWE Ha HeocBe-
LLIEHHble paHee acneKTbl, BbIABMTb JI3KYHbI. B CBETE COBPEMEHHbIX
C/IOXKHbIX MPOLIECCOB CMEHbI LMBMIN33LMOHHbIX 1 aKCMO0rnye-
CKMX OPVEHTMPOB B YKPANHCKOW Ky/IbTYPe AaHHble TeMbI He NnoTe-
PAIV CBOEN HAYYHOW aKTyasIbHOCTW. TaK, HaNprMep, ANCKYCCUOH-
HbIM €CTb BOMPOC 06 3KOSIOTMUYHOCTM CI3BSAHCKOTO A3bI4eCTBa,
raPMOHWYHbBIX OTHOLLEHMSX C MPVYPOAON TOW KY/bTYPbl, KOTOPYHO
OHO NMOPOANSIO, M MPOCYETAX XPUCTMAHCTBA B 3TOM 0bnacTn. Obo-
CHOBaHWe BeAyLLen PO MOH3LLECTBA B MPaBOC/1aBNM NO3BOSIS-
€T OTBECTM OT NoC/1IeiHero 06BVHEHSA B MPOBOLIMPOBAHIN COBPE-
MEHHbIX 3KON0rn4yeckmx npobnem. He meHee ANCKYCCMOHHBIM
AB/IAETCA BOMPOC O TOM BapMaHTe XPUCTUAHCTBA, KOTOPbIN Bbln
MPVHAT Pycbto 1 0 crieumduke KNeBOPYCCKOro NpaBociasus. Mpu-
3HaHWe oTInYKMs 6330BbIX 06Pa30B XPUCTa B BU3AHTUMINCKOM 1
cnasaHckom Bocnpuatum (M.IN. ®enoToB) NO3BOAAET BbIABNUTH
0COBEHHOCTH KNEBOPYCCKOTrO NPaBOC/IaBYS.

B LienioM e onpeaenaowmmmn Ana KybTypbl PermoHa AaHHOTo
nepvoAaa ABASICA KOMMIEKC BMHAPHbLIX ONNO3u1uUmiA, Hanbonee
3H3AYMMbIMMN 13 KOTOPbIX OblIN: 3eMHOE — HebecHoe, Halno-
Ha/IbHOe — PeINTMo3Hoe, TPAANLMOHHOE — MHHOBALMOHHOE,
CBOE — YyX0€, MOHACTbIPb — MUP. HY>XHO OTMETUTb, YTO MX Pas-
peLleHne NCKanocChb 1 HAXOAMNOCh B MIOCKOCTM KOMMPOMMCC3,
CMArYeHMa HaNPAXKEHHOCTM NPOTMBOPEYMS, 0KA3aTe/IbCTBOM
4yeMy BbICTYMAeT, HAaNpMUMep, OTOXAECTBIEHNE BEPbl N HaLWK,
NomnbITKa 06beaVHeHNS LilepKBe, HeaKTyaIbHOCTb MPOTUBOPE-
yna Mexzy to6oBbIo K Bory v 1tob0oBbIO K II0AAM W pAa APYTVIX.
KntoueBble c/10Ba: pe/IMrMo3Has KyabTypa, KNeBOPYyCCKoe npa-
BOC/1aBMe, yKpanHckmne 3eman B X — XVII 8B., bBriHapHble onmno-

31UMK, YKPANHCKaA KYbTYpa.



OCHOBHble AUCKYCCMOHHbIE BONPOCHI
KYJIbTYPHO-pPeJIMrMo3HOM XXn3Hu Kuesckon Pycu.

mmm Ha nepuog cylectBoBaHMA KrneBckom Pycn B yKpanHCKOM NCTO-
PN NMPUXOAATCS 3H3YMTEIbHbIE M3MEHEHNS B PEIUTMO3HOMN XM3HN:
TPAAMLIMOHHAA 3THUYECKAA PeSINIna (93b14eCTBO) CMEHSAETCs OAHOM
13 MUPOBbIX PEIUTMIA — XPUCTMAHCTBOM. BBEeAeHMe XPUCTMAHCTBA B
Knesckom Pycm — C10XKHaA Hay4YHas TeMa, BCE ellie BbI3bIBatoLLaA
Anckyccnmn. JlaHHasa TeMa akTyaslbHa B CBA3M C MpoLieccaMm BO3-
POXOEHMA YKPANHCKOW KyNbTYPbl. PACCMOTPUM 3Ty TEeMy Yepes psj
Hanbonee 3HaYMMbIX KyJIbTYPOIOrMYecKmX BOMPOCOB.

TPaaAnUMOHHO 3KT KpeLleHns Pycur, onmpance Ha N1eTonunc-
HOe CBMAETeNbCTBO «[10BECTV BPEMEHHbIX IeT», CBA3bIBAIOT C Aed-
Te/IbHOCTbIO KHA3A Bnagnmumpa CBATOCaBMYA (BHYKA KHATWHN
Onbrn) 1 0THOCAT K 988 1. OAHAKO HEOBXOAMMO MMETb B BIAY, YTO
XPUCTNAHM3aLUMA Pycy He 6bl/1a OAHOMOMEHTHbIM ABJIEHVEM. DTO
Obln NpoLEece, B KOTOPOM MOXHO BblA€/INTb HECKOJTbKO 3TaMoB.
MepBbIM N3 HUX ABASETCA TaK Ha3blBaemMoe «ACKO/IbA0BO KpeLle-
HMe» B 60-x rogax IX B. B JaHHOM C/1y4ae pedb 1aeT O NPUHATAN
XPUCTNAHCTBA KMEBCKNM KHA3eM ACKONbAOM BO BPEMSA TN CPA3y
nocse OAHOro 13 ero NoXoA0B Ha BM3aHTMIO, @ TakxXe, Mpeanoso-
XNTENbHO, YaCTblO ero ApY>KMHbI, KYyNLOB 1, BO3MOXHO, APYrMX
npeacTaBuTenen obLecTBa TOro BpeMeHn. NprHAaTe XpucTnan-
CTBa r/1aBOW M 3/IMTON rocyAapCTBa NO3BOJINIIO M BCHO PyCb C 3TKX
nop CY4MTaTb 0PULNASIBHO (MM GOPMAIbHO) XPUCTMAHCKUM FOCY-
0APCTBOM, YeMY MMEIOTCS NMOATBEPXKAEHMA B Psiie MHOCTPAHHbIX
NCTOPNYECKMX [IOKYMEHTOB (SHLMKNKA KOHCTAHTUHOMOIbCKOrO
naTprapxa ®oTms, Npomn3BeaeHMs BU3aHTUINCKOro MMNepaTopa
KoHCTaHTMHa BarpaHopoaHoro, pag apabCckmnx MCTOYHMKOB). Takxke
eCTb 1IeTOMNNCHbIE CBNAETEIbCTBA O HaNNYMmM B Knese XpUCTMaH-
CKMx XxpamoB Ao 988 r. — cB. Mbw, cB. Hkonas.

BTopow aTan — KpelleHne KneBckon KHArmHm ONbrn B cepe-
OWHe X B., YTO, HEMPEMEHHO, CTUMY/IMPOBAJIO MUCCMOHEPCKYIO Aes-
TEeNbHOCTb XPUCTMAHCKOrO AYXOBEHCTBA M YBENNYMBAJIO YNC/IO CTO-
POHHWKOB HOBOW PeINTAN.

TpeTui 3Tan — INYHOE KpeLleHne KHA3s Bnaanmmpa 8 988
I. N KpeLleHre KMeBaaH B BoAax [IHeMpa no ero pacnopsixkeHumto.
NHTepecHo, YTO AaHHbIV 3HAYNTEIbHbIA GAKT He YMTOMMUHAETCA B



COBPEMEHHbIX €My MHOCTPAHHbIX MCTOYHMKAX. [TpUYMHOM TOMY,
No-BMANMOMY, ObIIO CIOXKMBLIEECA BOCMPUATME PyCh Kak rocy-
[apCTBa, CeNaBLIero BbiIbop B No/b3y XPUCTUAHCTBA CO BPEMEH
KHA39 ACKOIbAaA.

B peanbHOCTM Xe Noc/ie ABYX NEPBbIX 3TANOB XPUCTNAHM3a-
LM HOBAA PeINImna He CMOT/1a [0/IKHBbIM 00Pa30M 3aKpennTbCa Ha
KMEeBOPYCCKMX 3eMISIX B CUY PSAAA MPUYMH: MAIOYUCIIEHHOCTH
MEeCTHbIX XPNCTMAH, CUIbHbBIX MO3NLMSAX A3bI4ECKOr0 XPeyecTBa
(BONIXBOB), MHEPTHOCTN OCHOBHOWM MACChbl HApOAa 1 Ap. B cBA3M C
3TMM NOTPEbOBAINCh PELLNTENbHbIE AENCTBMS KHA3S Bnagnmumpa.

Cnenyrowmm ANCKYCCMOHHbIM BOMPOC TEMbI: KAKOM MMEHHO
BApMaHT XpUCTMAHCTBA Obls1 BBeAeH B KneBckon Pycn? 3pech nme-
0T MEeCTO C/ieflytoLive Bap1aHTbl OTBETOB: @) BM3aHTUNCKMI (BOC-
TOYHO-XPUCTMAHCKMIA, T.€. MPaBOC/1aBMe Mo BM3aHTUINCKOMY 0bpas-
Ly); 6) CMeLlaHHbIN (HanYmMe pasHbIX MCTOYHNKOB, M3 KOTOPbIX
PyCb Yepnana XpMCcTUaHckne naen; B) Knpunano-medboamesckui.
Tak, HanpMmep, U3BECTHO, YTO KHArMHSA Onbra B 959 r. obpalua-
J1aCb K repMaHckoMy nmnepatopy OTToHy | (T.e. npeacTaBuTeNtO
3aMaZHOM BETBM XPUCTMAHCTBA, KAaTOIMLM3MA) C NpOCbOoN npu-
CN1aTb eNncKona 1 CBALLEHHWKOB. A. KOJTIOHbIN B Ka4eCTBE OCHOB-
HOrO apryMeHTa A/19 COMHEHWI B BM3aHTUINCKOM 06pasLie Knes-
CKOro NpaBoOC/1aBNSA BUANT CaM 06psa KpeLleHMa KMeB/IsAH, Kak OH
OMMCaH B IE€TOMNNCK: KONIEKTMBHO, OAHOMOMEHTHO, HE B XPaMme,
3amMeyas, YTo B JaHHOM BM/1e OH He COr/1acoBbIBAICA C yXKe TLa-
TesIbHO Pa3paboTaHHOM B XPUCTUAHCKOM MUPE M NMPUHATOM K X B.
npakTnkon (KonogHmi, Apoubknin, 1999). A.T. Ky3bMUH NAULLIET: «B
X —XlI B8B. B Knesckom Pycn cocyLecTBoBasiv pa3Hble XpUCTMaH-
cKMe 0BLLMHbI, TaK MV MHaYe CoNepHMYaBLLME Mexdy CObo.
MHaye roBops, paHHee APeBHEPYCCKOE XPUCTMAHCTBO He Obio
OZIHOPOHbIM M MMEIO Pa3Hble NCTOKM CBOEro GOPMMPOBAHNS»
(Ky3bMunH, 2004).

YUnTbIBas 3TV U Apyrne 0COBEHHOCTN, 3 TakxKe BaKT y4acTns
B XPUCTMAHM3ALMN C/IaBAH BPaTbeB-MNCCMOHEPOB N3 FPEeYeCcKoro ro-
poaa Peccanonnkn (ConyHb) Knpmana dunocoda (B MoHallecTse
KOHCTaHTMH, oK. 827 — 869) n Medoans (ok. 815 —885), pas y4eHbIx
(A. Ky3bMuH, A. KonoaHbin, C. MepeBe3eHLEeB) CYMTAOT, YTO Beay-
e Ha Pycn 661013 Knpunno-medoameBckas TpaamUma B XpUCTNAH-
crBe. «Knpuna n Medoamn, yamTbiBas 0COHEHHOCTH C/IABAHCKOTO



MMPOBOCMPUATISA M HAaIMYMe B Benmkoin Mopasum (Kyaa oHu bbian
HamnpasJ/ieHbl KOHCTAHTUHOMO/IbCKMM NATPUAPXOM 19 MUCCUOHEP-
CKOV 1eATeIbHOCTY 1 MO NPUrIaLIeHNo MecTHoro kHasa — O.C.) pak-
HNX XPUCTUAHCKNX OBLLIMH, pa3paboTasiv BapNaHT XPUCTUAHCKOTO
yYeHuA, No34Hee Ha3BaHHbIN KNPWUIIO-MedOoaMEBCKON TPaANLMEN.
Knpwnno-medoameBckan Tpaanumsa — 3To ocoboe TeueHne B XpucTu-
aHCTBe, KOTOPOE Y4NTbIBaeT CBOe0HPa3Me C/IAaBAHCKOO MMPOBO3-
3peHuns 1 coBMeLLaeT B cebe YepTbl Pa3NNYHbIX XPUCTUAHCKMX yde-
HU» (Ky3bMKH, 2004).

XapakTepHbIMI YepTamu 3TOW TPAAULNM ABASIOTCA caeny-
foLme:

* OPVIEHTALMA Ha PaHHEee eAnHOe XPUCTMAHCTBO Kak 1aeaslb-
HY0 GOPMY XPUCTNAHCKOV LIepKBYM 1 BePbl BoobLLE (Byay-
LI PACKO XPUCTMAHCTBA, 0DULIMANIBHO NPON30LLEALLINIA B
1054 1. yxe 6b11 oWy TMM B IX 11 X BB.);

* MPV3HaHMe BaXKHOIO 3HAYEeHNs NAEN eANHCTBA LIEPKBEN, pa-
BEHCTBA BCEX HAPOAOB 1 BEPOTEPMNMMOCTY;

* B pa3paboTaHHbIX 419 C1aBSH LIePKOBHOM JIEKCUKOHE 1
npaBuiax 6oroc/yxeHns bblv COBMELLEHbl YepTbl Pa3HbIX
XPUCTNAHCKIMX LiIePKBEN — BOCTOYHOW, 3aNaiHON, MpAaH[-
CKOW, apMaHCKOM 1 Ap., HO 6a3y COCTaBNAI0 BM3AHTUNCKOE
NpPaBOC/IaBME,;

* 06LLEN YepTON NPABOCIABHOMO Y4eHMA B KMpUIo-medpoan-
€BCKOV TP3ANLMM ABISETCA ero CBET/bIN N ONTUMUCTUYHDIN
XapakTep, COOTBETCTBYIOLLMI KOPEHHOMY PYC/1y C/IABAHCKO-
rO M1MPOBOCTIPUATAS.

Y70 XXe KacaeTca npeobs1afiaHma NpaMbIX 3amnadHbiX Uv BOC-
TOYHbIX BIMAHWI Ha PyCb, TO, COMNMACHO Pa3fIMYHbIM SIETOMMUCHbIM
NCTOYHMKAM, 1 Ackosib, M Onbra, 1 Bnagummnp 661711 CBA3aHbI C BU-
3aHTUNCKOM, a HE C PUMCKOW Tpaanumen.

KaKoBbl Xe MpUYKHbI TOr0, YTO MMEHHO XPUCTMAHCTBO Nocse
HEOHOKPATHbIX ero BBeAEHN 1 NOC/eAyoLLNX BO3BPATOB K A3bl-
4eCTBY PACNpOCTPaHMIOCh B KneBckom Pycn? K Tomy xe oHO Bblsio
BBEIEHO Mo 06pasLy, KOTOPbI BMUCIBAETCA B KOHTEKCT BU3AHTNN-
ckon Tpaanummn. Cpeay BaXKHENLLIMX MPUYMH MOXHO Ha3BaTb Cieay-
toLme:



noJsIuMmuYyeckue.

* BO3MOXHOCTb Ha OCHOBE eMHOM BEPbl 0ObeAMHEHNS roCy-
[APCTBa, COCTOSALLIEro 13 Pa3pO3HEHHbIX NJIeMEeHHbIX 0bpa-
30BaHUI;

* MOZe/Ib eAMHOD0XMA CNOCOHCTBOBAA YKPEMIEHNIO KHSAXE-
CKOW BNacTu;

* BO3MOXHOCTb H0/1e€ TECHbIX, B TOM YNC/IE U AMHACTUYECKMX
CBA3EN C BANATENbHbIMU XPUCTMAHCKMMM FOCYAapCTBaAMM
TOro BpEMEHM;

* CO3[]aHNE HALMOHANbHOW M OTHOCUTEIbHO CAMOCTOATETb-
HOW LiepKBM (COrIaCHO BOCTOYHO-XPUCTNAHCKOM ee MOZEeNN,
He NOAYMHEHHOW PUMCKOMY eIMHOBNACTAIO);

IKOHOMUYeCKUe:

* IOXKHbIN BEKTOP LIMBUN3ALMOHHOM OpUeHTaLmm Pycu, KOTo-
Pbl NOCTEMNEHHO CTa AOMNHMPYIOLLIMM (@HTUYHbIE rOPOaa B
KpbIMy, TOProBbIv NyTb «13 BAPAT B FPEKM», 3HAYMMOCTb U
BIMAHME BN3aHTMM Ha MeXAYyHApOAHOW apeHe, NpuBieKa-
TeJIbHOCTb TOPrOBO-3KOHOMMNYECKNX CBA3EN C Hel);

* yTBEpPXAeHWE $eoaaNbHOro COC/IOBHO-MMYLLECTBEHHOTO
HEepaBeHCTBa;

CoYUaIbHO-KY/IbMYPHbIE:

* BXOX/EHME B MMPOBOW KY/IbTYPHbI KOHTEKCT;

* MOJly4eHne Bepoy4eHu st 1 BOrocyKeHna Ha POAHOM A3bIKe;

* YKpEernseHne Cembl, MOBbILIEHNE YPOBHS 0OLLECTBEHHOM
MOopanu.

ELie OAHMM ANCKYCCMOHHBIM MOMEHTOM B TeMe BBeAEHMWSA
XPUCTMAHCTBA B KneBCcKkon Pycn ABIAeTCA BONPOC O NOTEpAX U
nprobpeTeHnax rocy1apcTea, 00LecTBa, Ky/1bTypbl B pe3y/ibTaTte
CMeHbI Bepbl. B YaCTHOCTM, BbICKa3bIBAETCA MHEHWE, YTO XPUCTMNA-
HM3aLMA NPEKPATNIIA CYLLIECTBOBAHME BbICOKOMN A3bIYECKOM KY/lb-
Typbl, UMEBLUEN NOTEHLMAN Pa3BMTMA. [leNCTBUTENbHO, KNeBOPYC-
CKas 3THMYeCKan pennrma K X B. eLle He C/IOXMNach B
[eTaIM3MPOBAHHYIO N 3aKOHUYEHHYIO CUCTEMY 1, BO3MOXHO, MMesa
nepcneKkTmBbl ,Ela)'IbHeVILUEFO pa3BuUTHNA. Ho Taknx nepcnekTnB He
MMeJsIo KNeBOPYCCKOE rocylapCcTBO, OCTaBaACh OHO A3bIYECKMM.
Beaylime eBponenckie rocyAapcTea TOro BpeMeHN yxxe bblan
XPNCTNAHN3MPOBAHbI, 0OLLIEHME C A3bIYHMKAMM HA PABHbIX MNpW-



3HABaJI0Cb, B COOTBETCTBUM C UX NAEOIOTMEN, HEBO3MOXHbIM. Ta-
KM 06pa3om Pycb, He MPUHSB XPUCTMAHCTBO, OK3a3a/1ack Obl Ha
0604MHE eBPOMNENCKON MONTUYECKON UCTOPMK. YTO KacaeTcs
A3bI4€CTBAa, TO OHO, HECMOTPSA Ha 6opbOY LIepKBK C HUM, MPOAOJI-
XKano CyLeCcTBOBATh, MPOHMKAA B XPNUCTUAHCTBO, B/INAS HA HEro B
CMCTEME HAPO/IHbIX BEPOBaHMI, 06paaoB, cneundmyeckn okpa-
LUINBAsA KMEBOPYCCKMIA BAPUAHT NPaBOC/IaBMs. ITO ABJIEHME NOJTY-
4YW10 Ha3BaHMeE ABOEBEPUS.

Tak>e B IAHHOM KOHTeKCTe AWCKYTUPYeTCA BONpOC 06 3Ko10-
TMYHOCTN A3bl4eCTBa, €ro rAapMOHNYHbIX OTHOLIEHNAX C I'IDVIDO}J,OPI n
NPOCYETaX XPUCTMAHCTBA B 3TON 06,1acTW. OBBUHEHWA B 31pEC XpU-
CTWaHCTBA, B LIe/I0M, 33K/IH0HAI0TCS B C1eflytoLLEeM:

 06bABNB HOBbIV 3aBeT c/ieaytoLLen CTyneHbilo OTKpOBEHNA
Mo CPAaBHEHMIO C BeTxnm 3aBeTOM, XpPUCTMAHCTBO NOPOAMIO
naeto Nporpecca, To eCTb, MOrOHM 33 HOBMHKAMM 1 yCOBEP-
LUEHCTBOBAHMAMM, B MPOLIECCE YEro 3KCMYyaTMpyeTCa Npu-
poaa;

* XPUCTMAHCTBO C/IMLLKOM aHTPOMOLIEHTPUYHO, OTPULIAET Ca-
MOLIEHHOCTb NPMPO/bI, OCTaB/IAS €M NNLLb POJIb NPOCTPaH-
CTBA 4719 OTTAYMBAHNS Ye/10BEYECKNX MOPAJIbHbIX KA4YeCTB;

* OTBEPrHYB aHNMM3M, XPUCTMAHCTBO 0OBABINIO NPUPOAY He-
oAyLWeBIEHHOM, TEM CaMbIM CNOCOBCTBOBAJIO €€ N3YYEHMIO,
PA3BUTUIO eCTECTBEHHbIX HaYK, W, B PE3Y/IbTaTe, IKCM/yaTa-
LMV NPUPOAbI, MOABEHNIO IKONIOrMYeCKmX Npobiem.

BmecTe ¢ TeM HY>XKHO OTMETUTb, YTO OANH M3 NEePBbIX KPUTK-
KOB XPUCTUAHCTBA B 3TOM OTHOLLIEHMW, J1. YaiT, 06BNHAN, Npenmy-
LLIeCTBEHHO, 3aMaHOE, a HE BOCTOYHOE XPUCTMAHCTBO: «[peku Bepu-
JI1, 4TO rpex — 3TO C/1enoTa pa3yMa 1 YTo cnaceHmne cieayeT nckaTtb
BO BHYTPEHHEM MPOCBELLEHNN 1 B OPTOAOKCMM, TO €CTb B chepe Yu-
CTOrO MbllNEHMA. JIaTUHAHE MHAYe pPeLLlaav BONpoC — OHW MOHMMa-
JIN, YTO rPex — 3TO HPABCTBEHHOE 3710, MO3TOMY CMaceHMe NCKaan B
NpaBW/IbHOM NoBeAeHNN. BoCTouHaA Teo1orma bblia HTeN1eKkTya-
NINCTNYHA, 33aMNaAHAA — BOJIKOHTAPUCTUYHA. [PeYeCcKnin CBATOM CO3ep-
a1, 3anaaHbln AeNCcTBOBA. BTArnBaHme XpncTaHCTBa B Mokope-
HM1e NpMpPOoAb! AOJIXKHO ObIJIO Slerye NpoABUTLCA B 3aNafHOM
aTmocdepe» (YanT, 1990, c. 197).



MpeacTaBAseTca BEPOATHbIM, YTO OAHOM 13 MPUYMH 3TUX OT-
JIMYNI ABNAETCA PeLLatoLLee BANSAHNE MOHALLIECTBA Ha NPABOC/1aB-
HYIO JOrMaTKKy 1 06panoBocTb. Chepa KOPeHHOro NHTepeca NpaBo-
CNaBua — 060XeHMe YeT0BeKa 1 NMyTb ero JOCTUXKEHWA. Ha 3Tom
MHOrOCTYNEHYaTOM AYXOBHOM MyTV BOMPOChI NMPMPOA0OXPaHbI 1
NPYPOLOMNOSIb30BaHMSA OPraHNYHO BXOAAT Kak MPOCTPAHCTBO NpuUIIo-
KEHNA COBEPLLEHCTBYIOLLMXCA IMYHOCTHBIX KaYecTB YesioBeka. Ho
CaMOLIe/IbO 3TV BOMPOChI HMKOTAA He CTaHyT, MHave NpaBoc/iaBne
noTepsaeT CBo cneunodmky. [lyxoBHOE COBEPLLEHCTBOBAHME Yeslo-
BEKa NMOHMMAETCA 3[1eCb KaK YC/IOBME BbIXNBAHNA (T. €. CnaceHna).
MpypoJa B MPaBOC/1aBMM ABSIAETCH CBOEOOPA3HbIM «HEOAYLLEB/IEH-
HbIM B/IKHUMY. EC/INM XPUCTMAHCKAs Ky/bTYPa B ee 3anaiHoeBpo-
Nenckom BapvaHTe onpenaeeHHbIM 06pa3oM NoBMANA HA BO3HWK-
HOBEHWe COBPEMEHHbIX 3KOJIOTMYECKNX Npobaem, To 3Ta KpUTKKA
HUKaK HEe MOXeT 6bITb OTHeCeHa K KyJ1bType npaBoC/1aBHOro MOHa-
LecTBa. Taknm 06pa3om, NpaBoC/IaBme B C1IY PeLlatoLLen posv B
€ro orMaTumke 1 0bpaa0BOV NPaKTNKE Ky/1bTYPbl MPaBOCIaBHOMO
MOHALLEeCTBA HE MOXET PAaCCMATPMBATLCA KaK PaKTOP, «COY4acTBYHO-
LAY B NOABIEHNIN COBPEMEHHbIX 3KOOrMYeckix npobaem.

MpuHATMe KneBckon Pycbio XpUCTMAHCTBA CTaJ10 CTUMYJIOM
MOLLIHbIX M3MEHEHWI B COLIMAIbHO-MONNTUYECKOMN, KY/IbTYPHO-3CTe-
TNYECKOW XMN3HM KNEeBOPYCCKOrO roCyAapCTBa 1 B MMPOBO33PEHNM
ero rpaxaaH. Tak, 6,1arogapsa NpaBoC/1aBMIO MPOM30LLJIO CMELLEHNe
aKLIEHTOB B BOCMPUATIN Y€/10BEKA C BHELLHEro Ha BHYTPEHHWNA, YT-
BEPAMIACL MIEeA PABEHCTBA BCex Ntoaer nepes borom. B pamkax Ho-
BOrO BEPOYYEHMS PELLNTESIbHO OCYXK/Aa10Ch YOMINCTBO, KEeCTOKoe OT-
HOLLeHMe K C/1abbim, pabam 1 6eHbIM, 3aMpeLLanoch
MHOFOXEHCTBO, MOBbILLIAICSA CTATYC XEHLLMHbI B 0OLIecTBe. bnaroaa-
PA HAIMYMIO TAMHCTBA NCMOBEAM B CO3HaHMe YenoBeka Kuesckon
Pycr BHeOpANoCh TpeboBaHMe camoaHannsa, pedaekcnm.

MNpaBoCaBMe CTasI0 HAZEXKHOM OMOPON A8 CO3AaHMA LIEH-
TPasIM30BaHHOIO roCyapCTBa, YTBEPXAEHNS eAVHOBIACTIS KMEB-
CKOro KHSA3S. TIpUHATNE XPUCTMAHCTBA CNOCOBCTBOBA/IO BO3PAaCTa-
HMIO MeXlyHapOAHOro aBTop1TETa PyCK, NpeBpaLLeHIio ee B
NOJIHOLIEHHbIN CyObEKT MeXAyHapoAHOro nNpaga. [Mpun 3Tom Pycb He
nornana B NoJINTNYeCKyt 3aBNCMMOCTb OT Bu3aHTnn.

B cnny Toro, yto KHnra, C10BO HaNMCaHHOE 1 NMPOM3HEeCeH-
HOe, ABNAIOTCS BaXKHOWM COCTABJISIOLLIEN XPNCTMAHCKOrO BepoyYe-



HMA, Ha Pycn CTaNo pacnpocTpaHaTca obpasoBaHue. LLKosbl pas-
JIMYHOTO YPOBHSA CO3at0TCA NPU NMPUXOACKMX LePKBaX,
apxuMepencknx cobopax, MoHacTbIpax. NpeactaBntensamm obpaso-
BAHHOW MPOC/IONKM 0BLLECTBA U yumTenamm bbi1v, Npexae BCero,
[YXOBHbIe N1Ua. MoCcpeicTBOM MPUBO3MMbIX MEPEBOAHbBIX KHUAT Ha-
YMHAETCA NPOLIECC YCBOEHMA PyCbio LMBUIM3ALMOHHbIX JOCTMXKE-
HW AHTMYHOCTM (MPEeTOMIEHHbIX Yepe3 XpMCTMAHCKOe BOCNpua-
TNE) N CpeAHEeBEKOBbSA. ITO CTUMYNPYET Pa3BnTME COBCTBEHHOM
LPEeBHEPYCCKON NnTepaTypbl. biarofaps MHTEHCMBHOMY XPamMOBO-
MY M MOHACTbIPCKOMY CTPOUTENIBCTBY PA3BMBAIOTCA HOBbIE A5
Pycn B1AbI M XKaHPbl MCKYCCTBA: apXMTEKTYPa, XNBOMUCH (B BUAeE
dpeckn, Mo3ankn, MIKOHOMNCK), P BMAOB 1eKOPATUBHO-MPUKIA-
HOrO MCKYCCTBA — JIMLIEBOE LUNTbE, POCMNCh, 3Maslb, CKaHb, YEPHb,
3epHb, GUANTPaHb 1 ap.

Taknm 0b6pa3om, BBeAeHME XPUCTNAHCTBA B KneBckon Pycn
6b1/10, 6€3yCNI0BHO, MOJIOXMTE/IbHBIM M MPOTrPECCUBHBIM ABJIEHNEM.
TeM He MeHee, NPaBOC/1aBMe Ha Pycy, MO CPaBHEHWIO C BU3aHTUI-
CKNM, MMeNo psag ocobeHHOCTeN. HanprMep, B BM3aHTUIACKON Tpa-
avun 6611 ykopeHeH 06pa3 Xpucta-Bcepepxntens, HebecHoro
Lapa 1 Cyabw, a B NpaBOC/1aBMM KMEBCKOIo neproaa — 0bpas yHu-
KEHHOTO WM «KEHOTMYECKOro» XpUCTa (OT rpey. «KeHo3Mo» — ymasie-
HWe, YHUUMXKEHMe, yrpoLleHne, 106pOBOIbHOE CAMO-TNOHMXEHNE B
coLManbHoOM cTaTyce, 6eIHOCTb, OTCYTCTBME AEeP30CTM M FOPAOCTN).
3T0 pa3nnyme «6a3oBbix» 06pPa3oB XpMCTa NPUBEO K Aa/IbHENLLIM
N3MEHEHWAM B BOCIPUATIM, B «PUI0CODNN» YKPANHCKOTO NMPaBo-
CNaBus. B BU3aHTMICKOM T1Me MUI0CEPANE OrPaHNYNBAIOCh MINJIO-
CTbIHEWN, @ B KKEHOTMYECKOM» XPUCTMAHCTBE K MUTIOCEPAMIO NMprUcoe-
[VHSAETCA COMOYHNYMKeHne. CMMPeHMe BU3aHTUIACKOTO TMNa
OCHOBbIBA/10Cb Ha CTPOTrOM COBJIIOAEHMN, U TEM CaMbIM YTBEPXKE-
HWUW, NePAPXNYECKOro CONOAUYNHEHNA. B KEHOTNYECKOM TUME MOHAX,
CBALLEHHMK CMNPAET cebA He TONbKO Nnepes BbiLlLeCTOALWMMN, HO 1
nepej HM3WVMK YnHaMuy obLecTBa. OHAKO MpY 3TOM OH OCTaBJIs-
eT 33 cobon NPaBo (M NCMOJIb3YET €ro Ha NPakTUKe) ObiTb TpeboBa-
TeJIbHbIM, CYPOBbIM K BbICLUMM YleHaM 00LLEeCTBa, 00paLLaTbhCs K
HMM C BJIACTHOM NPOPOYECKOWN C1IOM, NMPKN3bIBasA K CNPpaBea/IMBOCTH
(Hanpumep, nrymeH Kneso-Mevepckoro MoHacTbipa deogocui).
CnenoBaTesibHO, KEHOTUYECKII TUM BOCNPUATMSA XPUCTNAHCTBA Pa3-
PYLLIAET MepapxXuto.



NS BU3aHTUINCKOrO TIMa OCHOBOW MNOC/YLIAHNSA LIePKBI AB-
NIAETCA CTPaX, @ KEHOTNYECKMIA TUM NOCYLIAHMA NUTAETCA KPOTO-
CTbl0, MIOCEPANEM M BOCMPUHMMAETCS KAk B3aMHan 06a3aH-
HOCTb, YCTYMYMBOCTb. B BU3aHTUINCKOM NOAX04E MOTMBOM MOKaAHMA
6bl1, ONATL-TaKW, CTPAX, a B APEBHEPYCCKOM — CTPEMJIEHNE K COBEP-
LueHCcTBY Mo obpasy Xpucta (Pepotos, 2001, c. 349-350).

B Lie/1OM MOXHO BblAeNNTb CiedyoLMe OTIMYnTEIbHbIe
4yepTbl KNEBOPYCCKOrO BapMaHTa NPaBOC/1aBMSA JOMOHIOJIbCKOMO
nepvoaa:

* Ha/IM4mMe ABoeBepuA (COBMELLLEHNE 1 MecTamm riybokoe
B3alIMHOE MPOHMKHOBEHWE NPaBOC/IaBNA 1 A3bI4ECTBA);

* KEHOTVYHOCTb;

* HANPAXKEHHOCTb lYXOBHOW XM3HW He MeXay NI0Tbto 1 Ay-
XOM, @ Mexy ABYMS COCTOSAHUSAMM NIOTW — NaALen 1 npe-
0bpaxkeHHOW;

* DEAKOCTb ABJIEHNN MUCTMLIM3MA M CO3ePLATeIbHOCTY;

* HEaKTya/IbHOCTb MPOTMBOPEYNS MexX Iy /It0H0BbIO K Bory 1
NobOBbIO K IIOAAM;

* CBET/IbI XapakTep 3CXaTOJIOMMUYECKNX OXUOAHNIN (He OXK-
nanve CtpawHoro Cyaa, Ho YasiHe BEYHOM XKIM3HW);

* CAMOCTOATE/IbHAA, HENOCPEeACTBEHHAs, TBOPYECKasa NHTep-
npetaunsa EBaHrenns;

* DAaBHOAYLLIME K MOYUTAHMIO CBATbIX AEB, NCKOYUTENBHbIN
KyJIbT CBALLEHHOTO MM 6OXeCTBEHHOro MaTepyrHCTBa;

* MPU3HAaHME BO3MOXHOCTY HEe TO/IbKO MOHA3LLECKOro, HO U
MMPCKOro NyTn K cnaceHnto (CMonnHa, 2014).

Mpodnembi Ky bTYpHO-PE/IMIMO3HOM
XXu3HM YKpauHbl XIV - XVII BB.

NcTopuueckne cobbitna B Knesckoin Pycun Xl - XIIl BB. okasa-
JIN 3HaYUTESIbHOE BJIMAHME HA €€ PesINTMO3HYI0 XW3Hb. [oc1e Ha-
wecTsns batbia 1 NnageHns Kneea B 1240 r. LLeHTP rocyaapCTBEHHOM
XKN3HM nepemectunnca B [aimuyko-BosibiIHCKOe KHAXECTBO, KOTOpoe
Ha npoTsxeHun ele 100 neT noanepXmnBano Tpaanumm Knesckon
Pycu, B TOM Yncie 1 B pennrnosHon cdepe. OaHako kadpeapa mu-



TponoanTa KneBckoro Haxoamnace He B fannumn, a ceBepHee: B
1299 r. N3 coobpaxkeHnin 6e30MacHOCT MUTPOMNOSNT KNEBCKNIA 1
BCes Pycn nepeexan Bo Bnagnmump-Ha-Knsasbme, a ero npeemMHmK B
1325 r.— B Mockay.

Mocne BxoxaeHWaA M3IMLKO-BOIbIHCKOrO KHAXECTBA B COCTaB
Bennkoro kHskecTBa JIMTOBCKOro NpaBocC/1aBme NpoaoJIKaI0 OCTa-
BATbCA rOCYAaPCTBEHHON penmrient. JIMToBuUbl, Byayum A3bIYHNKAMN,
BOCMPUHMMANW NPaBOC/IaBMe, TaK CKa3aTb, Kak O60/1ee BbICOKYIO CTY-
neHb PeIMIMO3HOro Pa3BUTISA, OTHOCUANCE C YBAXKEHMEM 1 CaMM 3a-
4acTyo KpecTnamcb. CUTYaLMs HAYMHAET CYLLIECTBEHHO MEHATLCA
nocse 3akstoveHrsa Kpesckon yHm B 1385 1. inHacTnyeckmin bpak
JINTOBCKOrO KHA3S Aramnia 1 NoJIbCKOW KOPOJ1eBbl AABMMM NprBes K
NHTEHCMBHOMY PACMpPOCTPIHEHMIO KaTONMUM3MA HA 3eMAsX JINTBbI
1 Pycu, Kak ee 4acTn. o peleHnto PMa Ha BOCTOYHbIX 3eMJIAX OC-
HOBbIBAOTCA MHOFOYMC/IEHHbIE OMMHNKAHCKME, GPAHLIMCKAHCKNE
MOHACTbIPK, Ctofa OTNPABAAIOTCA KaTO/IMYeCcKme enmckonbl, CO3aa-
tOTCA COOTBETCTBYIOLLME NpMxoabl. Hanbonee obecneyeHHble cion
JIMTOBCKOrO 06LLeCTBa, >Ke/1aa YyBCTBOBAThL CeOS PaBHbIMM C TAKMMM
Xe npeactasuTenamm Monblum, NnepexodaT B KaTonmumam. Oaktnye-
CKM 3TO Bbl1a NPO3eNTNYECKAs 1eATebHOCTb KaToIMYeckoro Prma
Ha N3HAYaIbHO (MM YKe) NMPABOC/IABHONM TEPPUTOPUN.

B 1413 r. 6b1/1 IPUHAT TaK Ha3bIBaeMbI [OPOAEIbCKUIA aKT,
daKTUYECKM MOMOXKMBLUNA HAYAIO PACKOY N B3ANMHbIM NMPEeTeH3K-
AM Mexay KaTo/IMKaMM 1 NPaBOC/IaBHbIMM Ha IaHHOM TEPPUTOPUN.
COrnacHO AOKYMEHTY, PaBHbIe C NOJIAKaMM NPAaBa MMENN b Te
XKNTEIM IMTOBCKOrO rOCyAapCTBa, KOTOPbIE MPUHAIN KaTOMUM3M, 3
He CXM3MATUKM (TaK KaTOSIMKM Ha3bIBaIM MPABOCIABHbIX, «CXM3Ma»
OT rpey. — packoJ) 1 He A3bl4HMKN. OAHAKO MO3)Ke HEOAHOKPATHO, B
1433, 1434, 1443, 1447 rr., 104 BNIAHVEM rPaXXAaHCKOro Heya0B-
JIeTBOPEHMS, YrPO3bl PACKO/13 06LECTBA, C/TOKHOM BHELLIHENONNTH-
YeCKOWM CUTyaLMK 1 MP. 3TO NoIoXKeHMe BbI/I0 3aMEHEHO yTBEPXe-
HMEM O PaBHbIX NMP3BaxX KaTOJIMKOB 1 MP3aBOC/IaBHbIX. BMecTe C TeMm,
370 6b1/1M B HosbLLIEN CTeneHn AeKapaUnn, 3 Ha ypoBHe npakTnde-
CKM-TOCYAAPCTBEHHOM UM COLIMA/IbHO-ObITOBOM NMPABOC/IaBHbIE He Mo-
NIY4NNIN PaBHbIX MPaB C TEMU, KTO MPUHA KaTOIMLIM3M.

JononHuTeIbHbIE PA3IMYMA B MOPSAOK OTNPABAEHNS PENNT-
03HbIX 06PAZOB KATOIMKOB M NMPaBOC/IaBHbIX Obl/IM BHECEHbI C BBEE-
Hnem B 1582 1. nanow Mpuropmem Xl HOBOro KaneHaapsi, NoJly4nBLIero



Ha3BaHWe [PUropraHCKOro. 3To MPMBEO K CABWIY Ha 13 aHen Bnepes
03T NPa3HOBAaHNS LIEPKOBHbIX MPa3AHMKOB MO CPAaBHEHMIO C MPEX-
HM, KO/IMaHCKIM KaneHaapeM. MNMocneacTBMAMM Takoro HOBOBBee-
HKA OblIM, BO-MEPBbIX, eLle 6osbLIVE, HE TOJIbKO AOrMaTHKO-TEOPETH-
Yyeckme, HO 1 0BPAAOBO-NPAKTUYECKME OTINYMS MEXKY KATONIMKAMM U
NP3BOC/1aBHbIMM; BO-BTOPbIX, HACW/IbCTBEHHbIE AENCTBMSA 3AMUHUCTPA-
LMK MO NepexoAy Ha HOBbIM KaleHAapb, ANCKPUMMHALMA NP3aBOC/1aB-
HbIX BEPYIOLLMX; B-TPETbMX, BO3MYLLIEHVE NPAaBOC/IaBHOM 00LLeCTBEH-
HOCTW. 3TO BbIHYAW/I0 NOJIbCKOro Kopona CTtedanHa Batopus (roabl
npasneHns 1575-1586) n3gate pag rpamoT (1584-1586) ¢ 3aBepeHns-
MM 06 OTCYTCTBNN HEOOXOAMMOCTV [J/15 MPABOC/IABHOM LIEPKBW Nepe-
XOOMTb Ha HOBbI KaneHaapb (KpyixkaHiBcbkin, Mnoxin, 1994).

B 1569 r. cocToanach J1ob6MHCKan yHns, obbeamHerne Monb-
CKOro 1 JINTOBCKOrO KHAXEeCTB (BK/104aA NpMHaANexallmne emy 3em-
1 bbiBlen Knesckor Pycu) B rocyaapctso Peus Mocnonntyio. Obbe-
OVHEeHVe NoApa3yMeBasno Hasmume C STUX Nop OAHOrO KOPOJS,
eNHOro OpraHa ynpaB/IeHNs — CeMMa M CeHaTa 1, Mo YMOJTHYAHMIO,
eViHyIo peninrnto. M xoTa B 06beanHUTEIbHOM IOKYMEHTe CHOBA
6bINM 1aHbI 33BEPeHNa O AaPOBaHNN PeNnrMo3HbIx cBoHo NpaBo-
C1aBHOMY HACeIeHNIo, BCe Xe NocieaytoLme ncrtopmnyeckme cobbl-
TNA NPUBENN K 33bBEHMI0 BIACTAMM 3TOro obewanms. CieayeT 3ame-
TWTb, YTO CaMa NMPaBOC/1IaBHAas LIEPKOBb B 3TOT MEPMO/ Haxoamnach B
COCTOSIHNN KPU3KCA, K KOTOPOMY NpVBeST pAL 0O0BbEKTUBHBIX MPUYNH.
Cpeav Hanbonee 3HaYMMbIX HYXKHO Ha3BaTb C/ieayoLLne:

* 3ak/todeHme B 1439 1. Mmexay KOHCTaHTUMHOMO/IbCKMUM Ma-
TPMApPXOM M Nanon PUMCKIM TakK Ha3bliBaeMor DopeHTnmn-
CKOW YHWUW — cornalleHmns o6 obbeanHeHMM NPaBOCTIaBHON U
KaToJIM4YeCKoM LepkBer ¢ 60/1bLIMMIN AOrMATUYECKMMUA 1
CTaTyCHbIMM YCTYMKAaMM CO CTOPOHbI NpaBociaBms. Corna-
LLIeHMe He HaLL10 MOAAEPKKN Y T1aB MOMECTHbIX MPaBo-
CNaBHbIX LIepKBeW 1 HaCeNeHns, HO TEM He MeHee, NMPOBO-
LI pOBa0 packo/1 B pAAax NPaBOC/1aBHbIX;

* 3aXBaT 1 pa3pyLueHne KOHCTaHTHONOS — CTO/IMLbI NPaBo-
C/1TAaBHOr0 MMPa — TypeLKnMm Bonckamm B 1453 ., a Takxe
nocaenytoLLMe 33BOEBAHNSA MMM TaKMX MPABOC/IaBHbIX FOCy-
napcTs Kak Cepbus, bonrapus, peuys, CUabHO ocnabunnm
no3MLUMMN MPaBOC/IaBMS KaK BETBM XPUCTUAHCTBA;



* IBOMCTBEHHOCTb MOJIOXKEHNS [1aBbl MPAaBOC/IABHOM LIEPKBM
MUTPONonNTa Knesckoro 1 Bcest Pycn Ha KNeBOPYCCKMX 3eM-
NAX: NepeHocC ero pesngeHunmn ns Knesa B8 MockoBCKoe KHA-
XKeCTBO cocToanca ewle B K. Xl Beka, a Tepputopmsa ero
npaBfieHna (COBCTBEHHO MUTPOMOJINA) HAXOAMIACH MPK
3TOM B APYroM rocy1apcTee — Be/IMKOM KHsxecTBe JInToB-
CKOM;

pa3sgeneHue nanow MNMuem Il Kneeckom Mntpononmm Ha Ku-
€BCKYH 1 MockoBckyto B 1458 1., 4TO B yCn0oBMAX NageHns
KOHCTaHTVMHOMNOAA W APYrMX NMPAaBOC/IaBHbIX FOCYAapCTB, OT-
CyTCTBMA NOSIMTYECKOW BNacTh y Knesa, cnocobCTBOBao
obpatleHnto Knesckom MMTPOMOINK K KaTOSIMYECKNM pPesn-
MMO3HO-NONINTUYECKUM BIUAHNAM;

NPaKTNKa AAPEHNS KHA3EM BbICLLIMX LEPKOBHbIX A0JIKHO-
CTen 3a ieHbr WK ocobble nepep cobor 3aCnyrn oasM,
He MMeBLUMM OTHOLLEeHNA He TOJIbKO K MOHaLlecTBY, HO N K
LilepKBM. B pe3ysibTaTe MpaBOC/1aBHbIMI eNapXMamMm, MOHa-
CTBIPAMM 1 MPUXOA3MM 3343CTYHO YMPABAANN JIHOAM, XKN3-
HEeHHbIN MHTEPEC KOTOPbIX JIeXas He B YXOBHO-HOroc108-
CKOW, @ B YNCTO MEPKaHTU/IbHOWM cepe, YTo NMPUBOAMIIO K
Oerpagaunm LepKOBHOM XM3HK, CHUXKEHWNIO aBTOPUTETA
NPaBOC/1IaBHOW LIEPKBY;

AKTMBM3auUNA I'IDO3€}'IVITI/IL{eCKOVI MONNTNKN BATUKAHCKOIo
NpecTos1a Ha BOCTOYHbIX 3€MJISIX;

NPMBIEKATENBbHOCTb KAaTO/IMLIM3MA C €10 COLMANbHbIMY 1
CTaTYCHbIMW BO3MOXHOCTAMW MPMBOAN/IA K YXOAY 13 NP3aBo-
cnasus Hambonee obecneveHHbIX CI0eB YKPANHCKOro 0b-
LL|eCTBa TOrO BpeEMEHM;

OTCYTCTBME Y MPABOC/IaBHbIX HEOOXOANMbIX M COOTBETCTBY-
lOLLMX BpEMEH 06Pa30BaTe/IbHbIX 1 MPOCBETUTENBCKMNX
VyUpEeXaeHni Ha GOoHe LLIMPOKOM 0bpa3oBaTesibHOM Aea-
TeJIbHOCTM KaTO/IMYECKMX OPLIeHOB — Ne3yntos, bepHap-
OVHUEB 1 Op.

OTN 1 psaa APYrMx GaKTOPOB ABUANCL MPUYMHAMK CliefytoLLe-
ro BaXkKHeWLLIEero cobbIT1S B PESIMTMO3HON XN3HW HALLMX 3eMeSlb TeX
NeT — pelleHns nepapxoB KneBckom NpaBoC/IaBHOM MUTPONOINM
ennckona Bnagnmnpo-BonbiHckoro Mnatmsa MNMotus, enmckona Jlyuko-



ro Kvpwana Tepieukoro, a Takxke caMoro MMtTponoamta Kneeckoro
Muxanna Poro3bl 06 06begnHeHNN C PUMO-KaTOSIMYECKOM LiepKo-
Bbto. OCHOBHbIMW YC10BNSIMM 06beOMHEHNA Dbl COXPAHEHME BOC-
TOYHOXPUCTMAHCKOTO SINTYPrMYeCcKoro oopsaaa 1 Hainuma Hapsay ¢
MOHAaxXamu Takxxe 6e10ro (T.e. XeHaToro) AyXOBEHCTBA. AKT O npu1coe-
OVHEeHWM Bbln noanncaH B8 1595 1., a ytBepXXaeH Ha cobope B T. Bpe-
cTe B 1596 1. 310 pelleHne He HBbIs10 NoALEePXKAHO NPaBOC/IaBHbIM Ha-
cenleHneM, Kazakamm 1 60 bLLIEN YacTbio AyXOBEHCTBA. Tak,
OZIHOBPEMEHHO C YHMATCKMM, B bpecTe coCToANCA a/IbTEPHATUBHbIN
NPaBOC/IaBHbIV COHBOP, KOTOPbIM BO3I/1aB/IA/IM 3K3apX KOHCTAHTMHO-
NOJIbCKOrO NaTpuapxa Hnknadop, ennckonsl JIsBoBCKN legeoH bana-
6aH v MepeMbIlWIbCKMIA Minxanno KonbICTEHCbKNI, @ TaKXKe KHA3b
KoHcTaHTnH Octpoxcknin. Cobop oTBepr yHMIO 1 NOATBEPANA BEP-
HOCTb KOHCTaHTMHOMO/IbCKOMY MATPMApPXY.

MoanmncaHne bpecTckom yHNKN, NOArOTOBKA KOTOPOW LA
NPaKTNYeCKn TanHo, 6e3 LIMPOKOro HAPOAHOro 0bCyXAeHMA, Np1Be-
J10 He K pa3peLLeHnto MPOTUBOPEYNIA MeXAY KaToIMKaMM 1 MpaBo-
CNABHbIMM Ha YKPANHCKMX 3eMJ1AX, @ K BO3SHMKHOBEHMIO eLlle OAHOM
LepKBmM — YkpanHckom Fpeko-Katonnyeckon. OT Pumo-KaTtonmye-
CKOW LIePKBW ee OT/IMYaeT NPaBOC/1aBHas IMTyprndyeckas obpaa-
HOCTb, HAZIMYME XEHATOro CBALLEHCTBA, HOroC/1yKeHne Ha poaHOM
3blke. OT [1paBOC/IaBHON Xe LiepKBM OHa OTndaeTca bonee GyHaa-
MEHTANIbHO: MPM3HAHNEM aBTOPUTETA Nanbl PUMCKOro KaK eayH-
CTBEHHOTO [13aBbl XpUCTUAH 1 HAaCIeAHVKA anocTona NeTpa, npr3Ha-
HVEeM Psaa KaToIMYeCkix 4ormMaToB (0 HeMorpeLvMoCTL Nanbl B
BOMPOCax Bepbl, PUANOKBE, O HEMOPOYHOM 3a4aTh AHHOM [leBbl
Mapwuu 1 ip.), 06paLOM NPUYACTUA Ha NPpecHoM xaebe, 3anpeTom
npwyactnsa geten oo 7-12 net v ap.

Mepexof B yHMO KNeBCKOro MUTPOMONTa NPMBeN K dhakTnye-
KoMy 06e3r1aBvBaHMIO [paBOC/IABHON LIEPKBI HA YKPAUHCKMX 3eM-
N1AX. B 33LMTy NpaBOC/1aBKsA Kak BEPbI MPeAKOB OHO3HAYHO 1 6eCckom-
MPOMMCCHO BbICTYMMI0 YKPANHCKOE K3334eCTBO BO [/1aBe C reTMaHOM
Metpom KoHaleBnyem-CaranaadHbimM. B 1620 r. nepycaiMMcKnia na-
Tprapx PeodaH Npyn NoAAepKKe 1 OXpaHe Ka3ayecTBa NOCBATW B CaH
MuTpononmTa Kuesckoro osa bopeukoro, B pesysibtaTte Yero bbiia
BO30OHOB/IEHA MEPAPXMSA YKPAMHCKOrO NPaBoC/1aBys.

CnenyeT 0cob0 NoAYepPKHYTh, YTO B YCSIOBUAX OTCYTCTBUSA MO-
CyAaPCTBEHHOCTW B CO3HaHMM BOJIbLLIMHCTBA YKPAMHCKOro Hacesle-



HMS NPAaBOC/IaBHAA BePa OTOXAECTBANACh C MPUHAANEXKHOCTbIO K
VYKPanHCKoM Haumm. CMeHa npaBoCc/1aByMa Ha KaToIMLUM3M Bblnia paB-
HOCW/IbHA NoaoHM3aUnn. Mo cnosam M. OrmeHKo, nepectatb ObiTe
NMPaBOC/IABHbIM CTaJ10 TEM Xe CaMbIM, YTO M NMepecTaThb ObITb YKpanH-
ueM. LlepkoBb CTaNa LIEHTPOM YKPANHCKON HALMOHAIbHOW XXM3HW.
BrAas pasnnyHble NpenoHbl 419 CBOEro Pa3BMTMS, yKParHLbl MH-
CTVMHKTMBHO TAHY/INCb K LLEPKBWM Kak K e AMHOM MHCTUTYLIMW, TAE MOX-
HO Obl/10 YyBCTBOBATL Ceba ykpanHLem (OrieHko, 1993, ¢. 121).
MIMEHHO Takoe NOHNMaHKe SBUI0Ch MPUYNHONM LLIMPOKOMACLLTAOHbIX
BbICTYM/I@HNIM MPOTUB YHMM BO BPEMS KPECTBAHCKMX BOCCTAHNN B
30-x rT. XVII B. 1 OcBo60AMTENBHOM BOVIHBI MO PYKOBOACTBOM Bor-
[aHa XmMenbHuLKoro B 1648-1657 rr. Bopbba 3a npaBoc/iaBye CTana
IaBHbIM CMbIC/IOM IeATe/IbHOCTM BpaTCcTB — JIbBOBCKOro, KneBcKo-
ro, Jlyukoro, 6paTckmx LWKOJ, ABUIACh OCHOBHbIM COZEpPXKaHMeM Mo-
NIeMNYeCcKom NnTepaTypbl.

3HayeHMe MOHACTbIPCKOro CTPOUTE/IbCTBA
BNA KynbTypbl Cniodoackon YKpauHbl

OOHWM M3 NoC/eaCcTBUI BpecTckon yHMK Bbl1Io MaccoBoe Mne-
pecesfieHne YKpanHCckoro Hapoza Ha BOCTOK, Ha 3eMJIN Tak Ha3blBae-
MOro «IMKoro noasax». 3Ta TePPUTOPKMA MNOC/IE ee 3aceNIeHNsa YKpanH-
LaMK Moy4mna HazeaHne CnoboxaHLmHa. (CnoboxaHLWmMHa nam
Cnobopckas YKparHa — CTOPUYeCcKoe Ha3BaHMe BOCTOYHOM YacTy
YKPaWHbl, KOTOPas BK/OYaa TEPPUTOPMM COBPEMEHHbIX XapbkoB-
ckomn, Cymckon, loHeLkown, JlyraHckon obnacten YKpanHbl 1 4acTny-
Ho Benropozckon, Kypckor 1 BopoHexckorn obnacten Poccuickom
Ddepepaunn). NMPUINHAMM MATPALIMA HA BOCTOK YKPAMHCKOro Hace-
neHns bbinn:

a) ANCKPMMWHAUMOHHAA NOJINTNKA Peun |_|OCI'IOﬂl/ITOl7I;

6) NMOCTOAHHAA arpecca Co CTOPOHbI KprMCKOFO XaHCTBA N
Typunw;

B) yCWJIeHME roCnoACTBYOLLMMM CoAmMKM obLectsa Peyn MNo-
CI'IO}'II/|TOI7I COUMaNbHOro, HaUuMOHAaIbHOIo 1 penMrmo3HOro
rHeTa;

I') MONCK HOBbIX 3eMeJ1b, HaJeJIeHHbIX 3Ha4YNTe/IbHbIMW MPpWn-
pOAHbIMMN 6OI'E]TCTBE]MVI.



CnenyeT OTMETUTb, YTO AaHHblE NPUYMHbI MPUBOANIN TAKXKE
K YBEJIMYEHWIO B HAPOAE NpUBJIeKaTeIbHOCTM MOCKOBWM KaK eA1H-
CTBEHHOTO B TO BPEMS HE33aBNCYMOTO NP3BOC/IABHOIO roCyAapCTBa.
Mo BbipaxxeHMto M. OrmeHKo, «BCe HM3bl, Kak CBETCKME, TaK M JyXO0B-
Hble, TAHYIMCb K MPAaBOC/IABHOMY LIApto, e X0TA Obl PE/IMrMo3HOro
rHeTa HeT, rae XoTs Obl B MPa3HNK He 33aCTaBnAtoT paboTaTtb. Bepxn
e YKPanHCKMe, MPOHNKHYTbIE WAAXETCKMM AyXOMm 1 0bbidasmu, 6o-
ANMCb TOM MOCKBbI, MOTOMY YTO Tam Dbl OHW HE MMENN TEX NPaB, Ka-
Kne nmenu B Mosbe» (OrieHko, 1993, ¢. 162).

MNepeceneHne ocyLecTBIAN0Cb MACCOBO, LebIMM CEMbAMM,
noJ, pyKOBOACTBOM M NpuW OXpaHe KazadyecTtsa. C cobor nepeceneHLbl
6panin Bce BO3MOXHOE MMYLLIECTBO, 3 TaKXKe pa3bunpann n rpysnim
Ha BO3bl CBOW AepeBsiHHblE LLePKBM, BE3/IM KOJTOKO3, MKOHbI, Liep-
KOBHbIE KHUMM. BaxHbIM GaKTOM PESIMIMO3HOM XKM3HM Ha HOBbIX Tep-
pUTOPKAX BbINIO OCHOBAHKE MOHACTbIPEN. Paa 0CHOBaHHbIX C/1060-
>KAHCKMX MOHACTbIPEN ABMINCb MECTOM MOCENEHMA MOHAXO0B,
HeXxaBLUVX U3 pa30peHHbIX 0buTeen Ha 3anaaHon YkpanHe. Tak,
npuLLeaLne C BOMCKOM NoJsIKoBHKMKA M. [I3MHKOBCKOro MoHaxm Kce-
HOGOHT 1 Moacad B 1652 I. BbIKOMann newlepy Ha bepery JJoHa, 4To
NOC/YXXWNN0 H34aNoM [IMBHOrOPCKOro YCNEHCKOro MOHACTbIpA. Of-
HOBPEMEHHO C HMM, B HECKOJIbKIMX KMIOMETPAX HMXKE MO TEYEH WO
JloHa, 6b1n1 ocHoBaH LLaTpuLeropckii NMpeobpaxeHcKni newepHbIn
MY>KCKOM MOHACTbIpb. Cpean NepBbix NepeceneHLeB Ha 3eman [Inko-
ro noJia 66 1 MOHaxXM JlebeANHCKOro MOHACTbIPA, YTO Ha peke Tac-
MUHe. B 1654 . oHM 0CHOBaNM BaaroBeLLeHCKMn MOHACTbIPb Ha rope
AXTbIPb, KOTOPbIN C 1724 I., NOC/1e NOCTPOMKM HOBOIro cobopa, CTan
NMEHOBATbCA AXTbIPCKMM TPOMNLIKMM.

B ycnosmax CnoboxaHLLMHbI KaxA0e KOMNAKTHOe noceneHne
VKPaMHLIEB, NpULLEALLIMX 13 ONpeAeIeHHOM MECTHOCTM Y MMEBLLIVX
CBOW 0bbl4an, TPAAWLIN 1 BOCMTOMNHAHWSA 06 OCTaB/IEHHOM POAVIHE,
CTPeMMWIOCh UMETbL 1 CBOM MOHACTbIPb Ha HOBOM MecTe. Tak, MOJIKOB-
HWK M. J3MHKOBCKINI, BbleALwWi 13-nog OcTpora Ha BosbIHM C ThiCs-
YbtO Ka3aKOB M BCEM MMYLLIECTBOM, B 1663 I. B OCHOBAHHOM MM Xe ro-
poae OCTPOroXxcke OTKPbLT OAHY M3 NePBbIX XEHCKNX obuTenei
CNoboXKaHLLMHBI — YcneHCKmi (TATHMLKII) MOHACTbIPb. CYMCKOM Nosi-
KOBHMK [epacm KoHapaTbeB Obll OCHOBATEIEM W LLEAPbIM KTUTOPOM
(>kepTBOBaTENIEM) CPA3Y ABYX MOHACTbIpE — CyMCKOro YCNeHCKoro
MY>KCKOTO (OTKPbIT B 1658 1) 1 Cymckoro NpeateyeBa XXeHCKoro (oT-



KPbIT B 1687 I.). B Hayane 1660-x IT. Obla OTKPbIT 3MNEBCKMIN HMKoa-
€BCKMIN MOHACTbIPb, Ha3BaHHbIN Ka3aLKmnm.

Ka3akamu XapbKoBCKOro noJika 6bl1 OCHOBaH B 1673 1. Ky-
PSXKCKMM [TpeobpaxkeHCKM MOHACTbIpb. Cpean ero nepBbixX XepTBo-
BaTes1en MeHa N3BeCTHbIX Jitoaen Ha CToboXaHLLMHE — 3TO Xapb-
KOBCKWI MONKOBHWK Mpuropuii [loHew-3axapxesckui (7—1691),
XNTeslb XapbkKoBa, MelaHWH JIoHrH @eopoBKMY, MOJIKOBOW CyAbA
Tumoder Knoyko. BUaHbIi NpeacTaBmTe b CBOEro BPEMEHN — POS-
CTBEHHMK reTMaHa CamonnoBm4a Munxana Bacunbesuny — 0TKpbia
mexay 1680 1 1685 rT. B cBoeM MMeHMM Minxannoske JlebeanHcko-
ro yesaa [peareyeBy NMyCTbiHb.

NcTopura coxpaHnia GakTbl, KOraa Cami 0CHOBAaTe M c1060-
>K3IHCKMX MOHACTbIPen — NpeACTaBMTENIM KA3aLKOW CTapLUVHbI — Npu-
HWMaNW NOCTPUT 1 BbIIN B HMX NEPBbIMN NFyMeHaMK. Tak, MOIKOB-
HVK VBaH LLITena okos10 1673 1. OCHOBA B I. KpaCHOKYyTCKe
MeTpONaBI0BCKMIA MOHACTbIPb, e 1 bl NepPBbIM HACTOATENEM, d
COTHMK Bacnnuii FpuropbeBmny [lymedeHko 6b1s1 UryMmeHoM B cob-
cTBeHHOM CeHHSIHCKOM [TOKPOBCKOM MOHACTbIpe (OTKPbLIT B MEpMoA
[0 1682 I.). 3TO ABNEHME OTPaXKano 0bLLYIO 4719 YKPANHCKOWM [1yX0OB-
HOWM KY/1IbTYPbl PACCMATPMBAEMOrO Neproaa TEHAEHUMIO MPUOpUTE-
Ta AYXOBHOMO HaJl MaTEPMAsIbHbIM.

Bcero Ha 3emnax CnoboxaHLwmHbl B TedeHre XVII—nepson
nosiosrHbl XVIII BB. yKPaMHCKMMM NepeceneHUamm 6bls10 OCHOBAHO
bonee 20 NpaBOC/IaBHbIX MOHACTLIPENA.

B cnny maclwitabHoOCT 33134, KOTOPbIE NepeceseHLam npm-
XOAMIOCh PeLLaTb Ha HOBOM MecTe, CJTIOBOXKaHCKIEe MOHACTbIPY AB-
NANVCb He 3aMKHYTbIMWN PeJTINITMO3HbIMM OPraHn3aLmsamMm, a bbian
CBA3aHbl MHOTOTPaHHbIMW OTHOLLEHNAMK C MECTHOW TEPPUTOPMEN.

B yc/10BMSAX BOEHHOIO NOrpaHnYbs, Kakum aBnanace Cnobos-
ckas YkpavHa B XVII — nepsov nosioBmHe XVIII BEKOB, OCHOBHbIMM
YHKUMSIMM MOHACTbIpew Bb110 y4acTiie B 060pOHe Kpasi 1 ero KoJio-
HM3aums. Tak, posib Hab1toAaTeIbHOMO MyHKTa MOCKOBCKOrO rocyAap-
CTBa Mrpas1 CBATOrOPCKMIA MOHACTbIPb, FA4e PAaCnO/1araaacb BOEHHASs
«CTOPOXa». 3[4eCb MOCTOAHHO HAXOAMINCh «CIYXKIWJIble IKOAM», MO TPK
4yes10BeKa m3 Pbinbcka v MyTtnens. MNepeasurascs B0 b JJoHUa m
«YKPbIB3ACh B JyKe NpoTnB CBATLIX rop», OHW COBMPaIn CBeAeH s O
HaMepeHMAX TaTap, HaNpPaBJ/IeHNN NX ABWXXeHWA, KonndecTse. Kpome
TOrO, M CAMM MOHaXM, 001TE b KOTOPbIX HAXOAMACh «Ha KpbIMCKOM



CTOpOHe», 06A3aHbl OblW, NPUHKMMAA BEXABLLNX 13 HEBOJIN MIEHHW-
KOB, PACCMPALLMBATL NX «NPO TAaTAPCKMIM NPUXOI» M BaXKHYIO NHDOP-
MaLmto nepeaaBaThb B benropos (CBSToropckas obLexmnTebHas,
1994, c. 21). 3T 06833aHHOCTH, GAKTNYECKN, /11N MOHAX0B COCTON-
LMW Ha rOCyAapCTBEHHON CiyKkbe. O6 060pOoHHOM GYHKLIMK CBATO-
ropbsi FOBOPUT M HaNM4YMe 34ecCb opyxusa. Tak, B 1724 roay B MOHACTbI-
pe 6b11a 1 nywka, 30 agep 1 20 py4uHnL, (3BepuHcknn, 1890, c. 223), a
B 1758 roay yxe 3 MeaHbIX 1 1 4yryHHasA NyLWKK, C KOTOPbIMK yrpaBs-
NIA71CA MOHaX-NyLLKapb Vakos (CBAToropckas obuiexnTtenbHas, 1994,
C. 12). B yKa3aHHbIV Neproa nyLLKn MMeancs 1 B APYrnx MOHACTbIPAX:
B [IMBHOropckom 1x bb1s10 YeTbipe (Baranin, 1990, c. 38), B 3MmeB-
CKOM — [1BE, «rOCY[apeBa xaloBaHba» (PomunH, 1916, ¢. 91).

Posib 0buTenen B KoJIOHN3aLMM Kpast OCYLLECTBISIACk NyTeM
OCBOEHMA 1 3aceNieHms NoAAaHHbIMI NPUEratoLLVX 3eMeflb. HeKoTo-
pble MOHaCTbIp CI0HOXKAHLLMHBI OblN HaAeNeHb! v Npruobpenn 3a
[IEHbIV I0BOJIbHO OBLLIMPHbIE 3eMesbHble yroabs. Hanbonee kpynHble
Hazesbl B XVIII Beke nmenn CBATOrOPCKMM, 3MUEBCKMI, KypaxcKmnii, Ax-
TbIpCKMiA, CyMCKOW YCNEeHCKMI 1 XapbKOBCKMM MOKPOBCKMI MOHACTbI-
pv. Bo BTopor nonosuHe XVIII Beka, KOraa 0nacHOCTb HanaaeHns Tatap
CHVKAETCA M BYHKLMA 0BOPOHbI NepecTaeT ObITb aKTyasIbHOM, OHM Mo-
JIY4aI0T BO3MOXHOCTb Pa3BUTMS COBCTBEHHOIO XO3AMCTBA.

OBLLHOCTb MPOUCXOXAEHNA, TON MCTOPUYECKOW POJIN, KOTO-
PYIO MOHACTbIPW MIPpann B XKn3HN C1oOOACKOro Kpasi, eCTeCTBEHHO,
HaK13[bIBa/IN Ha XK13Hb 0OMTEel CBOO NeYaTb, GOPMMPOBAJIN
obbeanHaALWMe X 0bLLMe YepTbl, COCTaBNALLIME 0COBEHHOCTH MO-
HACTbIPCKOW KYJIbTYPbl pErvoHa. Ho, TeM He MeHee, Kax bl c1o60o-
SKAHCKNIN MOHACTbIPb MMEJT CBOE «JINLIO» — UICTOPUIO, SKOHOMMKY, XO-
3CTBO, TPAANLUNN 1N aBTOPUTET. B eaTensHOCTM paaa
MOHACTbIPeN, HapAady C y>Ke NepevnceHHbIMK, BblAeNATCS GYHK-
LMK, KOTOPbIe MOXHO Ha3BaTb «MPOGUIVPYIOLLIMMIY B KN3HM 00U-
Tenm (CmonnHa, 2016).

TaK, XapbKOBCKMI [TOKPOBCKMMN MOHACTbIPb MOC/1e OTKPbITUSA H3
ero Tepputopunm CnaBaHo-Mpeko-J1aTMHCKOro KoIIernyMma CTaHOBUTCA
LIEHTPOM MpocBeLLeHna Kak Ha CIoboXaHLLMHE, Tak 1 BCeln YKpanHe.
13BeCTHO, YTO B XapbKOBCKOM KoJsi1ernyme B 1759-1760-x rogax npe-
NoAaBaJsl BbIOAAMOLLMIACS YKPaNHCKMIA durnocod, noat I C. CkoBopoaa.
Kpome Toro, MOHaCTbIpb BbINOHA GYHKLIMIO YCbIMabHLbI: B HUXKHEM
TpexcBATUTEIbCKOM Xpame MNoKpOBCKOro cobopa B hbamunsibHbIX CKle-



nax 6b1/IM NOXOPOHEHbI YN1eHbI N3BECTHENLLNX hamnanin Cnoboackoro
kpas — KBnTOK, [JoHeL-3axap>XeBCKMX, @ TAkXKe BMAHbIE apX1epeu.
HaxoamsLimincsa 61131 XapbKoBa KypsixkCcKIA MOHACTbIPb B
70-80-x rogax XVIII Beka nprnobpeTaeT posib KyJbTYPHOro LEHTPA.
STOMy CnocobCTBOBANA AEATE/IbHOCTb M JINYHbIE Ka4eCTBa HaCcToNA-
Tens apxMmMaHapuTa Hapkncca KBuTku. Ero BbICOKIMI ypoBeHb 0bpa-
30BaHHOCTW, LUMPOKAA 3PYAMLIMSA, OMbIT CBETCKOM 1 AYXOBHOW XM3HN
nenann KypsxkKcKnim MoHacTblpb MECTOM MaJIOMHNYECTBA 3NNThI
Cnobogackoro kpas. Ocobyo aTMocdepy, HACbILLEHHYIO HE TOJTbKO
PENNIMO3HbBIMK, HO M 3CTETMYECKMMI BNeYaTIeHMAMM, CO34aBa10
HOoraTCcTBO XpamMoBOW YTBAPM M BEMKOJIEMNNE NPA3AHNYHbBIX CTYXO.
Heobxoa1MmMo 0TMeTTb TUMMYHYIO A1 MOHACTbIpel BooOLLE,
HO eANHCTBEHHYIO cpean obutenet CnoboXaHLWMHbI dyHKLMo O3e-
PSAHCKOM NYCTbIHW. [1OCTPOEHHAA Ha MecTe ABNeHnA O3epsAHCKOM
NKOHbI Boxnen MaTtepw, oHa Urpana poJib XPaHWANLLA AN TEPPUTO-
pun NpebbIBaHMA 3TOr0 MECTHOYTUMOro 0bpasa.
OfiHaKo HaMBObLLIVIM aBTOPUTETOM 0013131 APEBHENLLN B
Kpae CBATOropckiin MOHaCTbIpb. O BIMAHMN 3TON 0bUTeN KpacHope-
YMBO FOBOPUT TOT aKT, YTO PsiZ, MOHACTbIPEN, KaK PEeBHYIX, Tak 1 OCHO-
BaHHbIX B XIX Beke, MMenn ycTas no obpasLy yctasa Ceatoropba. Cpe-
v Hnx Kypskekm, PACHAHCKNI, BbicoumHOBCKMIA, CNAaCOB MOHACTbIPW.
3-3a HegoCTaTKa MHGOPMALIN CenYac He NpeacTaBaAseTCs
BO3MOXHbIM OnpeaeinTb NpoduampyoLLme GyHKLUUN ApYrix MoHa-
CTbIper Kpast pacCMaTpYBaeMoro neproaa. HeobxoavMmo snib oT-
METUTb, 4TO 1 CBOE OCHOBHOE Ha3HaYeHMe — PEIUTMO3HOIO LIeHTPa —
Takne obuTenn kak Yyryesckaa Bnaammmpckas, ApkaameBckasn 1
lopoxoBaTckas NyCTbiHK, LLaTpuLeropckmin n BoabHOBCKMIA MOH3-
CTbIpK B KOHLe XVIII BeKa BbIMOHAMN HE B MOJIHOM Mepe. DTOMy npe-
NATCTBOBAJI0 HEOCTATOYHOE KOIMYECTBO MEPOMOHAX0B 1 bpaTnn B
HWX, YTO SABNUIOCh OAHOW M3 MPUYMH 1X 3aKpbITHA. Cpeam Apyrux npu-
YVH, KOTOPbIMIM 060CHOBbIBA/IACh HEOOXOAMMOCTb NMOC/1eJ0BaBLUIEN
MOHACTbIPCKOM pedOpMbl, Ha3bIBaIOCh NpeobnaaaHne MaTepmalib-
HbIX NHTEPECOB HaZ AYXOBHbIMM B XM3HN MOHAXO0B W, KaK CieaCTBMe,
3abBeHne MK fena 61aroTBOpUTEIbHOCTI N Miiocepama. Kak oT-
Medan [. M. Baranen, 8 XVIII Beke MoHacTbIpy 6osiee BCero Havanm
3360TUTbCA 0 COBCTBEHHOM XO3SMCTBE Y MAaTEPUAIbHOM [JOCTATKE 1
330b1/IM CBOVM BbICOKME XPUCTMAHCKKME 3aBeTbl» (Baranin, 1990, c. 38).
Takoe npeobs1afiaHne «3eMHOro» Haf «<HEBECHbIMY B KYJTbTY-
pe MOoHaLLecTBa bbIJ10 MOPOXAeHO peanvammn XVIII Beka, CMeHoWn



KYJIbTYPHbIX OPMEHTMPOB. MpobsieMbl Kak BCEN LMBUAN3ALMM, TaK U
oTAeNbHoro yenoseka XVIII Bek CTpeMnica peLlatb He yCUIeHHON
MOINTBOW, 8 NpOCBeLLeHneM. LIeHHOCTV 3noxm Nexann BHe penu-
M1, POPMMPOBAIACh CBETCKASA yXOBHOCTb 1, XOTA LIepKOBb 3Moxu
[pocBeLleHna NPUHMMAaNa y4acTne B rocyapCTBEHHOM CTPONTESTb-
cTBe Poccninckon nmnepmn (B oTamyme ot 3anafHor Esponsbi), HO
JINLLb H3 MPaBax OHOTO 13 rOCYAAPCTBEHHbIX MHCTUTYTOB. M3 611a-
FOTBOPUTEIbHOW AEATEIbHOCTY MOHACTLIPA BbIXO1ALLMBACA ee pe-
JINTMO3HbIN CMbIC, YTO NPUBEO K HEMPABMIbHOMY Pa3peLLeHmto
AHTMHOMMI KY/ITYPbl MOHALLECTBa 1 K noc/ieaytolemy ocnabne-
HVIO M YaCTUYHOMY YHUUTOXEHMIO 3TUX XPUCTUAHCKMX COODLLECTB.

BbiBOg,

Taknm 06pa3om, ciieflyeT akLEHTMPOBATb Ha 3H3YMMOCTM pe-
JINTMO3HOrO haKTOPA B KY/IbTYPE YKPANHCKMX 3eMesib B X-XVII BB. C
[IPYrov CTOPOHbI, Ky/IbTYPHble 0COBEHHOCTI PErmoHa HaToXNAN
CBOW OTMeYaToK Ha CaMO MPaBOC/1aBMe, KOTOPOE HbISI0 MPUHATO U
dOpPMMNPOBANOCh He B pAbVHNPOBAHHOM «3aMafHOM» U/ «BOCTOY-
HOM» BapMaHTe, HO CNeLmdnYeckom «KMpnano-mMmedoamneBcKom.
STOT TMM NPaBOC/1aBNA ONpeaesan:

* UMBWIN3ALMOHHYKO OPMEHTALIMIO FOCYAaPCTBA N HACeSIeHNS;

* OTHOLLEHMNSA HAPOAA C APYrMMM HAPOA3MM 1 C MPUPOAHBIM
OKPY>XEHMEM;

* HALMOHANbHY NOEHTUYHOCTb, KOTOPAs OTOXAECTBSACh C
PENNTMO3HOWN;

* BEKTOP pacCeeHns HApPOAa 1 PACMPOCTPIHEHME YKPaWH-
CKOW TPAAMLIMOHHOCTI Ha HOBbIE 3eM/1U;

* TPAAVLMOHHO 3HAYMMYtO, BeAYLLYHO POJIb MOHALLECTBA B Ha-
LUMOHANbHOW PESINTMO3HOM KyIbTYpeE.

OnpegensowyMmn A9 Ky/bTYPbl PErMoHa A3HHOMO Neproaa
ABNACA KOMMIEKC OMHAPHbIX OMMNO3NLMIA, Hanboiee 3HaYUTeIbHbI-
MM 13 KOTOPbIX Bbl/IN: 3eMHOEe — HeBeCHOe, HALIMOHAIbHOE — PeSTNMn-
03HO€, TP3ANLIMOHHOE — MHHOBALMOHHOE, CBOE — YyXKOE, MOHACTbIPb
— MUP. HY>XHO OTMETUTb, YTO, HECMOTPA HA BCE C/IOXKHOCTA 1 KOJUIN-
31K, NX pa3peLleHne NCKaaoCh 1 HAXoOMI0Ch B MIOCKOCTA KOMMPO-



MICCA, CMArYEHNA HANPAXKEHHOCTV MPOTUBOPEYMSA, YTO TaKXKE JIEXNT
B pyC/1e 0COBEHHOCTEN HALMOHAIbHOro MeHTaInTeTa. JJokasaTte b
CTBOM TaKOMY YTBEPXKAEHMIO ABAAETCA, HaNpUmep, OTOXAECTBIEHNe
BEpPbl M HALWMK B KY/IbTYPE, MOMbITKa 0O0beANHEHNS LiIepKBEN, HeaKTy-
aNbHOCTb NPOTNBOPEYNA MexXAY T060BbIO K Bory 1 110HoBbIO K J1to-
[I8M, B3aMMOAENCTBIME 1 B3aMMOB/IMAHME CBETCKON W IyXOBHOMW Ba-
CTV 1 Ap. AKTYa/IbHOCTb TAKOIO NOAX0/a COXPAHAETCS 1 MOHbIHE. Kypc
Ha CrNaXMBaHNe NPOTMBOPEYMIA BECbMA Xe/laTesIeH B HEMPOCTbIX YC-
JIOBMSIX PESINIMO3HOM KMN3HN COBPEMEHHOIO YKPaMHCKOro obLLecTsa.
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CULTUROLOGICAL PROBLEMS OF
UKRAINIAN LAND RELIGIOUS LIFE

IN THE X - XVII

Abstract

In the theme of the religious life of the
Ukrainian lands of the 10th-17th centu-
ries, despite a significant degree of its
study, discussion questions continue to
arise. Their consideration from the stand-
point of Cultural Studies makes it possible
to pay attention to previously unseen
aspects, to reveal gaps. In the light of
modern complex processes of changing
civilizational and axiological landmarks in
Ukrainian culture, these topics have not
lost their scientific relevance. Therefore,
for example, there is a debatable ques-
tion about the ecology of Slavic pagan-
ism, harmonious relations with the nature
of the culture that it gave birth, and the
miscalculations of Christianity in this area.
The justification of the leading role of

monasticism in Orthodoxy allows to ex-

clude it from the charge of provocation
of modern environmental problems. No
less controversial is the question of the
version of Christianity that was accepted
by Rus’ and the specifics of the Kyiv Or-
thodoxy. Recognition of the difference
between the basicimages of Christin the
Byzantine and Slavic perceptions (G.P. Fe-
dotov) makes it possible to identify the
peculiarities of Kyiv Orthodoxy.

Overall, a set of binary oppositions was
the determining factor for the culture of
the region in this period, the most signif-
icant of which were: terrestrial - heavenly,
national - religious, traditional - innova-
tive, own - alien, monastery - world. It
should be noted that their resolution was
sought and was in the plane of compro-
mise, softening the tension of the contra-
diction, for example, the identification of
faith and the nation, the attempt to unite
churches, the irrelevance of the contradic-
tion between love of God and love for
people, etc.

Keywords: religious culture, Kyiv Ortho-
doxy, Ukrainian lands in X - XVII centuries,

binary oppositions, Ukrainian culture.
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Religiosity and Life Satisfaction in
economically Developed European Countries

In this paper the relationship between religiosity and life satis-
faction in economically developed European countries is ex-
amined. The data come from the last round of the European
Social Survey, from 2016. This data gives an opportunity to
analyze three dimensions of religiosity — self-rating religiosity,
frequency of attendance of religious services apart from spe-
cial occasions, and frequency of praying apart from at reli-
gious services. On the other hand, life satisfaction data is pro-
vided using the single-item self-rating scale. The data from
more than 22,000 respondents from 12 economically devel-
oped European countries indicated very weak relationship be-
tween all examined religiosity dimensions and life satisfac-
tion. In the discussion, possible explanations for lack of
relationship between these variables are provided —in the
first place by examining existing evidence that in economically
developed societies religion has little importance for individu-
al well-being.

Keywords: religiosity, life satisfaction, Europe, secularization,

cross-section

Introduction

mmm Religiosity is a behavioural and psychological phenomenon
that could be defined as the degree to which beliefs in specific re-
ligious values and ideals are held and practiced by an individual
(Delener, 1990, p. 27, as cited in: Yeniaras and Akarsu, 2016). To a
large degree it shapes individual behaviour as well as cognitive
judgmental processes such as life satisfaction (Yeniaras and Akar-
su, ibid).

There has been much prior research on association be-
tween religiosity and different measures of well-being, and vast



majority of these reported some positive association between re-
ligiosity and life satisfaction, happiness, positive affect or some
other measure of well-being (Johnson et al., 2008). One of the
most comprehensive reviews about these relations is conducted
by Koenig (Koenig, 2012). According to him, by mid-2010, at least
326 quantitative peer-reviewed studies had examined these rela-
tionships. Of those, 256 (79%) found significant positive relation-
ship. Only three studies (<1%) reported a significant negative rela-
tionship. Similarly, of the 120 studies with the highest
methodological rigor (7 or higher in quality on the 0-10 scale), 98
(82%) reported positive relationship, and only one reported a neg-
ative relationship.

Strong and repeated evidence indicates that religiosity has
beneficial effects in nearly every aspect of social concern and poli-
cy (Fagan, 2006; Vladisavljevi¢ and Mentus 2018; Mentus, 2017).
Specifically, the available data clearly indicate that religiosity is as-
sociated with: greater longevity and physical health, higher levels
of well-being and happiness, perceived quality of life, higher levels
of self-control, self-esteem, and coping skills, optimism, better
mental health, higher levels of good work habits, higher levels of
marital happiness and stability, stronger parent-child relationships,
greater educational aspirations and attainment (especially among
the poor), higher recovery rates from addictions to alcohol or
drugs, higher rates of charitable donations and volunteering, high-
er levels of community cohesion and social support for those in
need, larger support networks, more social contacts, and greater
satisfaction with support, increases in civic involvement, lower di-
vorce rates, less abuse of alcohol and drugs, lower rates of suicide,
depression, and suicide ideation, lower levels of many infectious
disease, less juvenile crime, less violent crime, less domestic vio-
lence etc. (Mochon et al,, 2011; Johnson et al., 2008; Fagan, ibid.).

There are many possible explanations for such results. First,
religiosity serves functions that fulfil inherent human needs; these
functions include greater purpose and meaning in life, higher lev-
els of social support and social capital, and positive coping strate-
gies when facing loss or difficulties (Tay el al., 2014). There is in-
creasing evidence that there are inherent universal human needs
that, when fulfilled, could enhance life satisfaction, and this psy-



chological perspective may be traced back to evolutionary roots
(ibid.). According to Sedikides and Gebauer (Sedikides and Gebau-
er, 2013), religiosity fulfils fundamental self-needs - self-esteem,
control, uncertainty reduction, and meaning (connected with the
individual self), attachment (connected with the collective self),
and social belonging (connected with the collective self). These
authors add that in cultures that particularly value religion, need
fulfilment is associated with improved psychological adjustment.
According to prior research, other authors also emphasize social
support and prosocial behaviours that religiosity encourages, co-
herent framework that it provides, and coping mechanisms associ-
ated to religiosity that make stress and loss less intense (Mochon
etal, 2011).

However, there are some relatively common limitations of
the most of previous research. First, they are often based on
non-samples and/or unrepresentative parts of the population (Ye-
niaras and Akarsu, 2016). Second, most findings to date are based
on the US data (mostly General Social Survey) or a comparable sur-
vey in a single country, while there is a lack of cross-national re-
search (with only few cases that directly focus on religion) (Oku-
licz-Kozaryn, 2010). Third, prior research generally evaluated
religiosity as a one-dimensional concept with focus on religious at-
tendance (Bergan and McConatha, 2001). So, as ten Kate and her
associates (ten Kate et al., 2017) argue, although the claim that re-
ligion has a positive effect on life satisfaction finds widespread
support in the literature, the relationship appears to be in need of
further scrutiny. In the next part, the importance of dimensionality
issue will be examined in detail.

Dimensions of Religiosity

As religiosity refers to the various dimensions associated with
religious beliefs and involvement, more recent studies have stressed
the importance of evaluating religiosity as a multidimensional con-
cept focusing on subjective, cognitive, behavioural, and the social and
cultural components (Bergan and McConatha, 2001). Dimensions of
religiosity such as private devotion and existential certainty thus are



now also regarded as important components of this trait, and reli-
ance on religious attendance as a sole measure of religiosity may be
insufficient and lead to incorrect conclusions (ibid.)." This study de-
fines religiosity in terms of both objective religiosity (praying and reli-
gious participation) and subjective religiosity (religious belief).

Ten Kate and her associates (ten Kate et al. 2017) explain im-
portance of every of these dimensions for life satisfaction. When it
comes to religious beliefs, one characteristic of religious individuals is
that they adhere to religious beliefs that offer interpretations of the
empirical world and the right role of the individual in it. Belief carries
potential to cope with, and thus alleviate, experience of insecurity.
Religious beliefs may make events more comprehensible and gives
meaning on seemingly mundane affairs; religious individuals are thus
less likely to perceive their problems as a threat. Religious beliefs as
such may be important coping devices, allowing individuals to adjust
to major life events more easily and offering a more stable view of
the world. Also, religious faith provides moral guidelines which give a
special value to individual's life, and this enhances self-perception as a
good and virtuous person and may enhance an individual's sense of
self-worth. The same group of authors add that traditional religions
provide a sense of safety thanks to the idea that a divine force or God
will ensure that all goes well, or at least will be well in the future; this
further reduces feelings of stress about the future, which contributes
to overall well-being. Religious beliefs may also be related to self-
worth through the conviction that one is loved and valued by God.

Relating to the participation in religious services, ten Kate and
associates (ibid.) write about cultural and structural benefits of it. Cul-
tural benefit originates from the binding power of a common frame-
work of meaning and the sense of belonging that comes with it. In
other words, religious narratives, rites, and rituals form a system of
symbols, which creates and maintains a sense of togetherness, group
membership and identification with the group. These individuals
share the same worldview and belonging to such a community may

' Bergan and McConatha (ibid.) note that this could be especially the case
with older adults with physical limitations, who are unable to attend reli-
gious services regularly. Thus, at least for this population, certain dimen-
sions of religiosity, such as private devotion and religious belief systems,
may serve as more accurate measures of religiosity than participation.



be beneficial for individual well-being in several ways. It incites a
sense of intimacy — members that are involved in religious participa-
tion feel that they matter to each other, fit within the group, and are
accepted by its members, which fosters a sense of closeness. Sense
of being accepted by like-minded peers has positive effect on individ-
ual well-being. Perception of intimacy may be protected by group
boundaries, which safeguard the beliefs of group and the safety of its
members. Feeling of emotional security is thus another important
benefit of participation in religious services.

Structural advantages of religious participation lie in the larger
amount of social relations which it embodies (ibid.). Belonging to a re-
ligious community may result in social spill-overs in nonreligious do-
mains; for example, the religious are more embedded in a cohesive
neighbourhood. In this way, religious participation serves as a poten-
tial source of social benefits in terms of self-esteem and social sup-
port, which may have positive effects on individual well-being. Reli-
gious participation also offers a variety of tools that are helpfulin
coping problems and has important role in coping strategies em-
ployed in times of stress; it is associated with higher levels of self-es-
teem and a sense of control, through the provision of social support
in the form of love, caring, and sympathy; finally, religious participa-
tion gives a greater availability of social resources that aid coping with
encountered problems and alleviate feelings of loneliness (ibid.).

Finally, when it comes to praying, along with religious beliefs,
practicing religion in a private setting is a dimension of religiosity that
can play a role in enhancing a sense of security and coherence (ibid.).
Ten Kate and her associates note that religious activities such as pray-
ing are very important for developing a relationship with a divine oth-
er. According to them, religious attachment figures may serve as a
source of support and companionship in stressful times and provide
individuals with feelings of love, safety, hope, control, and an overall
feeling of tranquillity. Also, as prayer and divine interaction strength-
en the feeling of being valued and helped by a divine force, it may
further gain a heightened sense of self~worth and control; personal
prayer plays an important role in accounting for variations in depres-
sive symptoms, anxiety, and self-esteem (ibid.). Ten Kate and her as-
sociates also note that in addition to praying, reading religious texts
may explain why religiosity is positively related to life satisfaction —



through reading such texts, individuals may feel connected to the
characters in them (which is especially the case if they face similar is-
sues). In this way, identifying with these characters may help in deal-
ing with a many type of problems —individuals may get ideas about
how to behave and think in order to solve their problems. Individuals
may also feel less alone in facing these problems when they perceive
their own issues in terms of the situation of such characters. Religious
texts provide the moral codes and guidelines for behaviour which
may further help individuals to solve these problems, but also avoid
risky situations and behaviours. Reading religious texts is thus may
also lead to enhanced perceptions of control (ibid.).

In the next part, we present measures of dimensionality that
we have used in this study, as well as the data processed.

Data and Measures

We have used the data from the last (eighth) wave of the Eu-
ropean Social Survey, conducted in 2016. Every two years, beginning
in 2002, in a number of European countries, European Social Survey
supervises a large set of demographic and attitudinal questions to
randomly selected, nationally representative population samples; the
samples are consisted of those aged 15 and over in each country (Bul-
livant, 2018). The survey is a multinational partnership with excep-
tionally high standards of design, execution and cross-national com-
parability (Voas, 2007). Data are being collected using personal
interviews supplemented by short self-completion questionnaires; a
great deal of expert attention has been devoted to sampling strate-
gy, translation, methods, and quality assurance, with the highest pos-
sible level of cross-national comparability (ibid.). This survey provides
better coverage of issues related to religion than most general-pur-
pose surveys, covering the three main areas of affiliation, practice
and belief. Although the questions on how religious the respondent
is and how important religion is to him/her do not measure beliefs di-
rectly, it seems likely that there is a strong association between these
variables and strength of religious belief (ibid.).

The last wave of survey covers over 30 European nations, and
isolated sample for this research consists of respondents from twelve



European economically developed countries. Examined countries are
France, Ireland, Great Britain, Belgium, Germany, Austria, Nether-
lands, Sweden, Norway, Finland, Iceland, and Switzerland. Isolated
sample consists of 22.521 respondents, with minimum age of 15 and
maximum of 100 (M= 47.14, SD = 18.86), and with 50.8% of females,
and 49.2% of males.

In European Social Survey, general life satisfaction is measured
using question: “All things considered, how satisfied are you with your
life as a whole nowadays?” The answers were on an eleven-point
scale, where 0 meant “Extremely dissatisfied”, while 10 meant “Ex-
tremely satisfied”. Intensity of religious belief is measured using ques-
tion: “Using this card, how religious would you say you are?”, where 0
meant “Not at all religious”, while 10 meant “Very religious”. Religious
participation is measured twofold: in terms of participation in reli-
gious services, on the one side, and frequency of praying, on the oth-
er side. Participation in religious services is measured using question:
“Apart from religious activities at the occasion of social events as
weddings, funerals, christenings, and circumcisions, about how often
do you attend religious services these days?”, where 1 meant “More
than once a week”, while 6 meant “Never”. Frequency of praying is
measured using question: “About how often you pray?” and the an-
swers were the same as for participation in religious services.

Results

With regard to general satisfaction with life, the sample stud-
ied indicated a high level of life satisfaction overall (7.58 on an elev-
en-point scale) (Table 1). Nearly 80% of the sample rated their life sat-
isfaction with 7 or more, and below 7% rated with 4 or less. The
finding that in general, people are more often satisfied than dissatis-
fied with their lives is consistent with many previous researches, at
least in economically developed countries. Religious belief is rated
approximately as neutral, where nearly half of the respondents rated
it with 4 or less, and less than 30% with 7 and more. Two dimensions
of religious participation indicate even less religiosity. Only 2.5% of
the whole sample attends religious services apart from special occa-
sions every day or more than once a week, and 80% of the sample



only on special holy days, less often or never. Additionally, less than
25% of the respondents pray apart from at religious services every
day or more than once a week, and 64% of them only on special holy
days, less often or never.

Table 1: Descriptive Statistics

N Min Max M SD
How satisfied with life as a whole 22479 0 10 7.58 1.875
How religious are you 22436 0 10 5.66 | 3.101
H_ovv often attend rel[g|ous ser- 22469 1 7 s68 | 1432
vices apart from special occasions
How often pray apart from at 22317 1 7 498 2356

religious services

Regression analysis indicated the predictor structure of life
satisfaction: the statistical significance of the model is determined,
but itis very weak (r=.073, 1 =.005, Ar* =.005, F, ., = 39.984; p
<.01), and all three dimensions of religiosity are very weak predictor
of life satisfaction (table 2). The size of the sample is the reason forin-
dicated statistical significance of the model. The results indicate that
the investigated determinants, as a set, have a satisfactory degree of
internal consistency (a=.792), which indicate strong mutual associa-
tion between three dimensions of religiosity, which is also consistent
with much of a previous research.

Discussion

Having in mind results of previous researches, the lack of rela-
tionship between religiosity and life satisfaction indicated in this
study is not expected finding. However, it is probably effect of the
sample that we have used —since is consisted of individuals from ex-
clusively economically highly developed societies. More specifically,



all twelve countries that the data were used from, are according to
the classification of the World Bank highly developed,? with GDP

per capita of at least 35 000 US dollars in 2016.%> Much of literature
show that in context of high level of economic development, religios-
ity in fact has very little importance for individual well-being (Diener
et al,, 2011; Okulicz-Kozaryn, 2009; ten Kate et al., 2017; Jong, 2008;
Jagodzinski, 2009).

Table 2: Multiple linear regression with life satisfaction as a dependent vari-
able (n=22479).

Independent variables B SE Beta t p

How religious are you .045 .006 .074 7.852 .000

How often attend religious
services apart from special -.058 .012 -045 |[-5.020 |.000
occasions

How often pray apart from at

L . .055 .008 .070 7.118 .000
religious services

R Square = 0.005; Adjusted R Square = 0.005; SEE = 1.87

* B —unstandardized coefficients; SE — standard error; Beta — standardized
coefficients

The results generally indicate very weak relationship between
all three dimensions of religiosity and life satisfaction.

One possible explanation for such findings could be found in
the religious values hypothesis (Norris and Inglehart, 2004). It holds
that the conditions that people experience in their formative years
have a profound impact upon their cultural values and growing up in
societies in which survival is uncertain is conducive to a strong empha-
sis on religion — experiencing high levels of existential security
throughout one's formative years reduces the subjective importance

2 https://datahelpdesk.worldbank.org/knowledgebase/arti-
cles/906519#High_income

3 https://data.worldbank.org/indicator/NY.GDP.PCAP.
CD?end=2016&start=2016



of religion for individuals. Consequently, according to this hypothesis,
the demand for religion should be far stronger among low-income na-
tions than among rich ones, and among the less secure strata of socie-
ty than among the affluent. Norris and Inglehart add that as a society
moves past the early stages of industrialization, and life becomes
more affluent, people tend to become more secular. They also notes
that analysis of data from societies around the world revealed that the
society's level of economic development and other indicators of hu-
man development predict with considerable accuracy extent to which
people emphasize religion and engage in religious behavior, even
without taking into account the specific belief-systems of given coun-
tries, or the institutional structures of religion. The most crucial ex-
planatory variables are those that differentiate between poor socie-
ties, and societies in which survival is so secure that people take it for
granted during their formative years (ibid.).

Inglehart (2000) states that in the uncertain world of subsist-
ence societies, the need for absolute standards and a sense that an in-
fallible higher power will ensure that things ultimately turn out well
filled a major psychological need. According to Inglehart, one of the
key functions of religion was to provide a sense of certainty in an inse-
cure environment —and physical as well as economic insecurity intensi-
fy this need. But peace, prosperity, and the welfare state have pro-
duced an unprecedented sense of security, which has diminished the
need for the reassurance that religion traditionally provided (ibid.).

Diener and his associates (Diener et al., 2011) agree that religi-
osity’s associations with life satisfaction may depend on whether a so-
ciety faces very difficult living conditions —in societies with relatively
favourable circumstances, high average life satisfaction is achieved by
most people, regardless of religiosity. In other words, the benefits of
religion for life satisfaction depend on the societal circumstances —re-
ligion helps in a coping with difficult circumstances and therefore is
most beneficial when people’s life context is difficult. Thus, societies
with more difficult life conditions were much more likely to be highly
religious. When people are frequently faced with permanent hunger,
illness, crime, or poor education —all of which are relatively more prev-
alent and uncontrollable in poor societies — religion can have a strong-
er effect on well-being. In these societies, according to Diener and his
associates, religiosity is thus strongly associated with life satisfaction.



On the other side, as the same group of authors note, economically
developed societies, on average, are superior in meeting basic needs,
education, safety, and longevity; they also have better infrastructure
that safeguards against natural disasters and epidemic diseases; con-
sequently, people there might feel less need for additional coping
mechanisms beyond their personal resources. When circumstances
become more secure, religiosity might decrease.

According to the same group of authors (ibid.), when one ob-
serves the religiosity of nations, it seems that the least religious nations
are primarily stable and democratic nations with high economic devel-
opment; on the other side, in contrast, the most religious nations are
usually poor ones with substantial social problems. The effects of religi-
osity on SWB are positive in the nations with relatively bad conditions
and in highly religious countries, and they are neutral or even may be
negative in the least religious nations (ibid.). Diener and his associates
conclude that, where people’s needs are met, and they feel secure,
they may feel more self-sufficient, and interest in organized religion
may decline; in economically developed nations, people are better able
to achieve high life satisfaction without the help of organized religion.
In these societies, religiosity is less prevalent and religious and nonreli-
gious individuals experience approximately same levels of life satisfac-
tion (ibid.). Similarly, in words of Pargament (1997, as cited in: Parga-
ment, 2002) religion might be particularly valuable to people when
they are facing problems that push them to the limits of their own per-
sonal and social resources, exposing their basic vulnerability to the
world; in response to situations that point to human insufficiency and
finitude, religion offers much of possible solutions: spiritual support, ul-
timate explanations, a sense of larger, benevolent forces at work in the
universe, and a purpose in life that holds sacred significance.

The second important factor is a person-culture fit effect, such
that religious people had higher life satisfaction in religious nations but
not in nonreligious nations (religiosity is most beneficial to life satisfac-
tion when it is congruent with the culture, that is, if religion is wide-
spread in the society); where organized religiosity is in the minority, re-
ligiosity does not have a clear benefit for life satisfaction (Diener et al.,
ibid). In other words, in highly religious societies, the benefits of religi-
osity for life satisfaction are attenuated probably because even nonreli-
gious individuals have high levels of social support and respect, as well



as life satisfaction; it appears that in very challenging societal circum-
stances, religiosity aids respect, social support, and purpose or mean-
ing in life, which, in turn are associated with higher life satisfaction
(ibid.). As more individuals enter religion, there is greater climate for re-
ligiosity which enhances religious capital —in less religious nations, the
relationship between life satisfaction and religiosity thus is not evident,
or even (according to some authors) may be negative (Tay et al,, 2014).

Okulicz-Kozaryn (2009) agrees religion is context dependent
and that at the societal level, the relationship of different dimensions
of religiosity with life satisfaction is not the same for different coun-
tries and cultures. According to this author, religion is more important
not only in religious societies, but also in countries with poor social wel-
fare. Finally, ten Kate and associates (2017) add that it is found thatin
pluralistic contexts, where a variety of lifestyles are accepted, and per-
sonal freedom is encouraged, traditional religions meet fierce criticism,
so it is possible that the degree to which a country is pluralistic also
plays a role in determining the effect of religion on life satisfaction. All
of these factors may be very important in countries examined here
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New Religiosity, Posmodern Age
and Post-Materialistic Values

This paper examines one of the most significant structural
changes brought about by post-modern age compared with
classical modernism. This structural change can be identified
in the eruption of so-called post materialistic values that are
evident in the very core ideology of post-modernity; the need
for belonging and identity. What results is the creation of new
post-modern identities as combinations of traditional forms
of identities and emerging forms which were being
discovered at the time. The eruption of post materialistic
values is witnessed also by the accord between civil
(democratic) society and conventional religions after World
War Il, which gives a new post-modern identity to the epoch.
Apart from social movements, research results of so-called
positive, or natural sciences, contributed greatly to the
promotion of post materialistic values. This new, concrete
reality of science in practice is manifested in two new modern
paradigms- general relativity and quantum mechanics. This
paper will finally reach the conclusion that the era of new
post-modern «enchantment» is reflected in the phenomenon
of post materialistic values and is opposite to Weber's
modernistic «un enchantment» (Entzauberung) of reality.
Keywords: postmodern age, post-materialistic values,

identity, new devotion, new scientific paradigms, the time of

new enchantment

mmm We are living at a time when religion has made a great come-
back in the lives of ordinary people and in the basic flows of social
and political life of societies all over the world, thus constituting an
inevitable social power of our time. One hundred or two hundred
years ago it seemed that forces of enlightening social emancipa-



tion would consign religion to the antiques cabinet together with
other social phenomena obsoleted by the modern era.

However, religion proved itself as a resilient social phenome-
non which survived all attempts of “emancipation” and "modernisa-
tion”. Therefore, from the perspective of the first decades of the
twentieth century, we could say a paradox occurred when religion
replaced modernity and not vice versa, as was expected by
“prophets of the new age”, from the French Enlighteners to
Nietzsche. Modernity was replaced by postmodernity, during which
religion regained its vitality and strength compared to the classical
modern era of the 18™ and 19 century; previously confined to
triggering “pure” religious movements, religion in postmodernity
transcended the religious sphere and went on to inspire social and
political movements also.

During the 20 century, religion retired modernity, helping
the epoch to enter the postmodernity era due to “material fatigue”
of enlightenment values. What lead to the eventual rejection of
these values was that the Enlightenment progress had throughout
the World Wars, economic and political crises and violent revolu-
tion, showed its other, aggressive and dark side, to which Hegel di-
alectically indicated in his work “The History of Philosophy”.! Addi-
tionally, Horkheimer and Adorno fully developed this theory in
their text “Dialectic of Enlightenment”.?

The aim of this paper is to examine the shift from modernity
to postmodern age and from materialist values of Enlightenment
to postmodern post materialist values that gradually returned reli-
gion to the public sphere and restored its social significance. Al-
though enlightenment marches from the end of the 18 century
presented an image which foretold the downfall of religion, the
20 and 21t century revealed that religion in fact had never lost its
importance.

The weakening and fading of the classical Enlightenment
paradigm with its materialism and mechanism can be associated
with one of the most significant structural changes of the post-

" G. W. F. Hegel, The Philosophy of History, Batoche Books, 2001.

2 M. Horkheimer, T. W. Adorno, Dialectic of Enlightenment, Stanford Uni-
versity Press, 2002.



modern age when compared with the beginning of modernism and
its zenith — the advent of post-materialistic values.

In the 19t century, Alexis de Tocqueville prophetically an-
nounced the fall of post materialist values due to materialisation of
modern society. When describing the society of the United States,
Tocqueville explained « why the Americans display more readiness
and more taste for general ideas than their forefathers, the Eng-
lish, 'while noticing that' if the human mind were to attempt to ex-
amine and pass a judgment on all the individual cases before it, the
immensity of detail would soon lead it astray and bewilder its dis-
cernment: in this strait, man has recourse to an imperfect but nec-
essary expedient, which at once assists and demonstrates his weak-
ness. Having superficially considered a certain number of objects,
and remarked their resemblance, he assigns to them a common
name, sets them apart, and proceeds onwards ».2 Tocqueville was
undoubtedly correct because it wasn't long before a spiritual reac-
tion to enlightening mechanistic materialism initiated.

The first signs of weakening of post materialist values sur-
faced during the interwar period in the 20% century, when an irra-
tional shift appeared, contrasting the rationality of the enlighten-
ment model. Besides conventional religiosity, new spiritual and
sometimes even occult cults began to form. For instance, National
Socialists were frequently involved in the occult and paganism,
while the renewal of conventional religiosity appeared in the Ger-
man Catholic centre and British conservatives, who in order to up-
grade its pragmatism, sought to strengthen the principles of Angli-
can Protestantism'’s investigation of structuralism* had a great
impact on the return of religion, cults and mythical thought among
intellectuals. His research concluded that myth is not primitive irra-
tionality (thought), as was thought during the modern era by Ba-
con. On the contrary, myth by its structure is not only identical to
logos, but also mythic structures are logically even more precise
than structures of modern “scientific” statements. Cassirer’s re-
search concludes that religions and myths present the coherent
Weltanschauung which fulfils: firstly, people’s necessity to irration-

3 A. Tocqueville, Democracy in America, A Penn State Electronic Classics Se-
ries Publication, 2002, pp. 497-498.

4 E. Cassirer, Language and Myth, Courier Corporation, 1946.



ally believe and; secondly, their desire to interpret the world mean-
ingfully, i.e. satisfying their intellectual need. Consequently, reli-
gion and myths cannot be understood as simple mysticism, but as
epistemological and practical orientation of an individual in order
to provide meanings to their world. Hence, beliefs can navigate in
practical orientation according to the individual. One step remains
only from religion and myth as an individual's a priori structure to
true religiosity, which had once again placed the Truth into the area
of transcendental. This step was easy to take after structuralistic
re-legitimisation of religious and mythical opinion.

Lyotard’s postmodern attitudes had a significant impact on
the return to religion, especially his famous saying — « point out to
the invisible ».> Although Lyotard himself rejects religious implica-
tions of his opinion, i.e. his delegitimization of modernist rationali-
ty, it wouldn’'t be wrong to assume that religion would spontane-
ously and coercively attempt to replace the shaken world of
modernist meanings after previously mentioned postmodern dele-
gitimization. Thus, Lyotard, although indirectly, has influenced the
return of religion in modern life. In a way, he succeeded in fulfilling
his childhood dream of becoming a Dominican monk (according to
his biographies) after he had he given it up to study philosophy.

Nevertheless, as legacy of the 1968 student demonstrations
and the hippie movement that antedated it, new cults and Eastern
religions start to spread in the social life of Europe. Finally, the last
phase of this spiritualization precipitated after the fall of the Berlin
wall, in, until that moment, still materialistic and real-socialistic
Eastern Europe, while suddenly conventional and traditional reli-
gions gain popularity as well as some new, alternative, religious
forms. In light of these major events and changes, it can be de-
duced that this epoch, contrary to early modern Bacon's and Car-
thusians rationalisation and technisation, was characterised by a
search for new directions, which although might not have directly
opposed the technical civilization existing at the time, questioned
its significance and boundaries.

The post-modern civil society in its prime, in the second half
of the 20™ century, became “the dissatisfied society”, according to

5 J.F. Lyotard, Sta je postmoderna, KIZ Art Press, Beograd, 1995., pp. 24, 34.



Agnes Heller. Therefore, by analysing Heller's stance, Vukasin Pav-
lovic pointed that « the separation from traditional behavioural
norms and the establishment of universal values (that is, the wish
of owning something transforms into the wish of owning itself; the
wish of becoming famous for something transforms into the wish
of becoming famous regardless of cause and at any cost etc.) has
made needs in essence unsatisfiable, while an identity and an in-
tegrity of the personality have been in essence removed from an
obtainable and particular frame of reference, and instead they are
thrust into an endless orbit of universal integration in which the
reaching of something does not lead to fulfilment, because what
follows always is the emergence of a new desire (so-called consum-
er psychology is one of the most prominent examples of this meta-
morphosis) ».6

With the domination of consumerist mentality as one of the
by-products of the modern democratic “emancipations”, the foun-
dation of civil society began to degenerate. After banishing social
theology from the political sphere, which the democratic develop-
ment had spread among the entire society, people, states and civil
society became disorientated. They tried to compensate for the ab-
sence with hedonistic indulgence in consumer hysteria that al-
lowed them to briefly overcome fear and insignificance. Regarding
the crisis of political and philosophical modernism, Mihajlo Djuric
wrote: « The modern movement is not reaching an aim by which it
could be tranquilized and finalized. Newer and greater successes of
modern production are revealing a frightening fact that the mod-
ern movement are futile in its core. Hence, where is no goal, there
is no meaningful movement ».”

Contrary to this superficial consumerist “modernist” dissemi-
nation, during postmodernity, the main need became the necessity
for uniting and identity which consumer society was unable to han-
dle. Herein precisely lies the cause of the re-popularisation of con-
ventional and alternative religions and cults as well as the phenom-
enon of new social movements which united around new “ultimate

& V. Pavlovi¢, Emancipatorska energija drustvenih pokreta, u zborniku Obno-
va utopijskih energija, Istrazivacko-izdavacki centar SSO Srbije, Beograd,
1987., pp. 10/11.

7 M. Duri¢, Utopija izmene sveta, IDN, Beograd, 1979., p. 9.



purposes”, i.e. eschatological goals, such as the ecological project
of environmental protection.® Opportunely, consumer post-civil
society that slowly formed after the Second World War, allowed
space for the creation of various groups which in their self-organi-
zation could defend themselves from the identity crisis. The con-
cept of civil society was subjected to a variety of spiritual and reli-
gious upgrades, both conventional and alternative. In fact,
Tocqueville considered that the stability of modern democratic and
liberal society was impossible without these upgrades which
should present the counterpoise of all possible individualistic-eco-
nomic deviations.® Tocqueville's voice remained in the back-
ground for a long time, and only after the Second World War cer-
tain aspects of Tocqueville's “controlling” demands to the liberal
democratic order were affirmed, and have become particularly im-
portantin our time, when the Bretton Woods model of liberal capi-
talism is experiencing a crisis, and we face a real torrent of “identi-
ty” populist movements across Europe and the world that form an
open partnership with various new-old religious patterns.

Namely, since the period of the French Revolution, democra-
cy and civil society on the one hand, and conventional churches and
religions on the other, positioned themselves as irreconcilable ene-
mies, that is, as two completely different orders. ' But after the

8 This statement also concludes V. Pavlovic by saying «in all of this lies at
least partially the explanation to the re-emergence of many religious
cults today, both in the West and in the East; secondly, why they are
greater in number and type; thirdly, why groups and therapies for psy-
chical support are gaining popularity; and finally, the popularity of move-
ments for ethnical and national emancipation, racial equality and cultural
autonomy ». V.Pavlovi¢, Emancipatorska energija drustvenih pokreta, in
Obnova utopijskih energija, Istrazivacko-izdavacki centar SSO Srbije, Be-
ograd, 1987., pp. 10/11. V. Stanov¢i¢ additionally recognized an effort of
the epoch, thus he points out that the optimism of industrial society re-
placed the pessimism of post-industrial society, which after the break of
rationalism during the First World War, starting with the existential phi-
losophy, shift into the seeking of new meanings, which founds in the
sphere of the irrational, by religion being a part of it. V. Stanovcic,
Politicke ideje i religija, Cigoja Stampa, Beograd, 1999, tom II, pp, 121. -
124.

° A. Tokvil, O demokratiji u Americi, lzdavacka knjizarnica Zorana Stojano-
vi¢a, Sremski Karlovci, CID, Podgorica, 199 0., pp. 252, 255, 492-499.

0 This demonstrates papal encyclicals Quanta curaand Syllabus written in
1864 by Pope Pius IX by which he condemned liberalism and democracy



Second World War, a great reconciliation occurred between
post-civil society and already mature democracy and conventional
religious institutions that fit into post-civil order, which allowed
them full autonomy in religious rituals, the autonomy of internal ju-
risdiction and provided them with security guarantees. Even the
Catholic Church has accepted some of the French Revolution herit-
age, as can be seen from the encyclical of Pope John XXIIl entitled
Pacem in Terris (Peace on Earth) published on April 11, 1963. In this
encyclical, not only the heritage of democratic-liberal development
is recognized, but many contemporary problems are addressed,
such as: the rights of workers, the humanization of the modern
economy, human rights in general, the critique of colonialism and
neo-colonialism, the determination for the increasing social en-
gagement of women, the commitment to nuclear disarmament,
the concerns over global equality, etc.

The reason why the churches after the Second World War
are reconciled with democracy and liberalism should become ap-
parent in the fact that during the whirlwind of war, the greatest
danger to Christian understanding of freedom did not originate
from that side, but from the side of national socialist paganism,
that is, from the communist atheism. !

An additional impulse for the attitude change, not only of
Christian, but of all conventional religions according to modern
trends, was the content of the Universal Declaration of human rights
adopted by the United Nations in 1948, which departs from the rig-
id enlightenment of the Declaration of 1789, with similar content at
first glance, while in essence, visible changes were made. Perhaps
the most important change is the concession to monotheistic reli-
gions in the “metaphysical” and postulative defining of «inherent

as opposite to the Catholic doctrine. However, in 19t century certain lib-
eral Catholics as Félicité Lamennais disputed these tendencies.

" After the Great Patriotic War, the Russian Orthodox Church turned again
to the careful criticism of communism. Additionally, after the death of
Stalin when a title of General Secretary of the communist party was giv-
en to persons, such as Khrushchev and Brezhnev, who did not own Sta-
lin's “theological” feeling, criticism of communism became even more
obvious. However, Communism was different than Nazism, which was
characterized by anti-Christian ideas and paganism; hence in the Soviet
Union where was established the communist society, the Church sur-
vived and preserved its infrastructure.



dignity and of the equal and inalienable rights of all members of
the human family»'?, where its origin is no longer sought in the en-
lightenment theory of a social contract. Instead dignityis simply
postulated without remarks on its origin. This greatly pleased
churches and other religious organizations. With pure conscience,
they could have found the origin of the above-mentioned human
“dignity” in God. The possibility of latent “metaphysical” connota-
tions of the Universal Declaration was the reason for the represent-
atives of the Marxist countries to abstain during the final vote on it
in the UN General Assembly. Noting on this occasion that this dec-
laration has no revolutionary implications, while it can serve the
popularization of the “opium for the masses”, as orthodox Marxists
referred to religion since their great founder.

In general, the reconciliation between the civil society and
conventional religions after the Second World War was testified by
a number of circumstances, from which we can conclude that the
antagonisms cultivated at the time of the French Revolution be-
tween the enlightenment and conventional religious organizations
were overcome. Now we have a blend of the principles contained
in the Declaration of Human and Citizen Rights from year 1789, as a
proclamation of a (liberal) revolution, with some of the Holy Alli-
ance principles as a kind of restoration declaration. This is evident,
for example, in the following documents of Catholic councils, such
as Gaudium et Spes and Dignitatis Humanae, which relate to the
Pacem in Terris encyclical, which equally count on democracy, liber-
alism and human rights, but stating the necessity of recognizing
the church and churches as a stable spiritual order that will be one
of the global balance savers.” However, it will not be disputed
that within the churches, and especially within the Catholic, some
circles remain hostile to democratic novelties, but churches make
their voices heard only within ecclesiastical organizations in order
to prevent possible attacks due to inflexible conservatism.

2 Universal Declaration of Human Rights, Preamble: https://www.ohchr.org/
EN/UDHR/Documents/UDHR_Translations/eng.pdf - Pointed out by N. C.

3 For encyclicals Gaudium et Spes and Dignitatis humanae, and their contri-
butions to the modern and “"democratic” Catholicism, see: Osnove socijal-
nog ucenja katolicke crkve, Fondacija Konrad Adenauer i Beogradska nad-
biskupija, Beograd, 2006., pp. 6, 36, 66, 78, 80, 89, 104, 155, 164, 216,
220-222



Churches and other religious organizations in Europe after
the Second World War generally accept democracy and some of the
civil society segments, representing in that way one of the ethical
controllers of any possible political self-will, while not being its
sources any longer —such as in Tocqueville's or, even more, in de
Mestre's time. The more balanced relations between religious or-
ganizations and civil society' testify to the new signs of the epoch
brought by postmodern time, and the visible contours of the so-
called post materialistic values. Therefore, it is not surprising that
some very interesting sociological researches show that voters in
contemporary Western democracies are being less polarized ac-
cording to social class and classical ideologies, and increasingly ac-
cording to principle - for or against materialist, that is, post-material-
ist values.™ This further suggests that old ideological divisions have
been overcome, and new differences and value orientations are be-
ing introduced into the political field. This will have consequences
when it comes to the more noticeable disappearance of the classi-
cal division of the political field into left and right, in their currently
recognizable ideological forms. We have its full expression today,
when the populist movements of our time, while fighting against
liberal democracy, blend the left and right-wing segments. '

4 The question whether the Church and religious organizations are parts
of civil society is topic too broad to discuss it now. Therefore, according
to Pantic, it can only be concluded that a post-modern religiosity is not
always an obstacle to civil society. Pantic also stated that the relation-
ship between civil society and religiosity is ambiguous, hence occasional-
ly religiosity became an ally of civil society and sometimes even its oppo-
nent. Dragomir J. Panti¢, Dominantne vrednosne orijentacije u Srbiji i mo-
gucnosti nastanka civilnog drustva, u zborniku Potisnuto civilno drustvo ur.
V.Pavlovi¢, EKO CENTAR, Beograd, 1995, pp. 84.-87. Additionally, it's
worth mentioning that, according to V. Pavlovic « it is difficult to refute
the fact that the church does not represent civil society (especially in the
development sphere of ethical principles which presents the base of civil
society) », Ibid., p. 249.

5 R. Inglehart, Culture Shift in Advanced Industrial Society, Princeton Univer-
sity Press, Princeton — New Jersey, 1990., pp. 280-286.

¢ For the announcement of the time that commence “on the other side of
left and right-wing” by mixing its narratives and the official confirmation
of this announcement, see: Neven Cvetic¢anin, Epoha s one strane levice
desnice, Sluzbeni Glasnik-Institut drustvenih nauka, Beograd, 2008,
Neven Cveti¢anin, Drzavnistvo modernog doba, Arhipelag-Institut drust-
venih nauka, Beograd, 2016.



The focus is on entering the era of a new post-modern
(post-industrial, post-civil) “enchantment’” that will be contrary to
the Weberian modernistic “un enchantment” (Entzauberung)’s,
which represents the general place of modernist vocabulary, the
initial capsule and the inner core of modernist development. As op-
posed to that, we will have a postmodern (post-industrial, post-civ-
il) world that will no longer be strictly rational, and which will not
be subject only to rational interpretations. Rationality here will
constitute only one of the offered legitimate choices, while allirra-
tionalities will also receive new-old legitimacy, introducing the
strengthening of different religious fundamentalisms, that are al-
ready growing stronger, not only at some remote points of the
world, but in Europe itself.

Apart from social movements, such an atmosphere is also
the result of some studies of so-called positive and natural scienc-
es, which are not able to indirectly reflect on the social movements
themselves. Unlike the beginnings of modern science where “peo-
ple are giving up of meaning”' inaugurating bare scientific positiv-
ism, at the beginning of the postmodern era, in the era between
the world wars and, especially after the Second World War, sense
has been re-returned to science. But its sense was not restored by
fitting it within the frames of some dogmatic metaphysics, as was
the case in the pre-modern era, but by restating again the question
of its meaning, which was long absent, and to which, now in the
postmodern era, multiple answers are possible.

Lyotard raises this question and offers a multifaceted an-
swer toit, and thus re-introduces the question of the body of sci-
entific research ‘through the back door’, even though he refuses to
accept that body in a logocentric manner like traditional metaphys-
ics.? If Lyotard is correct, to use one of Jaspers expressions - “the

7 For this aspect of so-called post-modern era, see: Francoise Gaillard,
Novo zacaravanje sveta, in: Postmoderna — nova epoha ili zabluda, Naprijed,
Zagreb, 1988, pp. 119-134.

8 M. Weber, Gesammelte Aufsdtze zur Religionssoziologie, Tibingen,
1920/21.

M. Horkheimer, T. Adorno, Dijalektika prosvetiteljstva, Veselin Maslesa,
Sarajevo, 1989., p. 19.

20 J_F. Lyotard, Sta je postmoderna, KIZ Art Press, Beograd, 1995., pp. 61.— 64.



spiritual situation of time?' - that is, the spiritual situation of mod-
ern science that is desperately seeking for a body, then the new
concrete reality of science will in practice be embodied into two
new contemporary scientific paradigms - general theory of relativi-
ty and quantum mechanics.

Namely, the general theory of relativity and quantum me-
chanics will not be represented as metaphysics in the traditional
meaning of the word, but both of these scientific paradigms will
imply some metaphysical conclusions that surpass simplistic scien-
tific positivism.

Therefore, it is not surprising that quantum mechanics are
often used by theists of all confessions, while the general relativity
theory is used by certain neo-Spinosists. All this unambiguously
states that the epoch shows signs of overcoming the narrow optics
of modern mechanistic positivism??, replacing it with what we can
call “partial metaphysics”.?* The philosophic equivalent to the
physics of quantum mechanics is Jean Baudrillard, with his Fatal
Strategies®* in which the modernistic, omniscient, tireless and
mechanistically-pragmatic Odyssey is replaced by a post-modern
Odyssey, who is amazed by the new-old secrets of the once again
“enchanted” world.?

21 K. Jaspers, Duhovna situacija vremena, Knjizevna zajednica Novog Sada, 1987.

22 |f there is no significant antagonism between “general relativity” and
Newton'’s “classical mechanics”, GR is not denying it, but improving it.
Therefore, “quantum mechanics” is changing its basic principles of inves-
tigation while switching the rationalistic relation of cause and conse-
quence to half-metaphysical entities such as “quark” or “antimatter”-
which are allowing for the possibility of category of probabilities, that is
coincidences. The difference between classical and quantum mechanics
are indicated in the same manner as the distinction between modern
and post-modern age, although belonging to the same epoch. Since re-
searchers of “quantum mechanics” exceeded, but not abolished the prin-
ciples of classical mechanics, they are, therefore, as well as researchers
of “classical mechanics”, offspring of the same period and the same flow
thinking.

2 What we have named the “partial metaphysics”, Lyotard called the “mi-
crology”. Jean Francois Lyotard, Sta je postmoderna, KIZ Art Press, Be-
ograd, 1995., p. 64.

24 J. Baudrillard, Fatal Strategies, Pluto Press, 1999.

5 Gaillard points out that Baudrillard in the aforementioned work « is sug-
gesting a reverse Odyssey, this time in the opposite direction; however,
she is not inviting us to repeat the journey of Odysseus, but to free the



This world of “new enchantment” is not only the world of
the return of old religious and literary myths, but also new media
or virtual myths are possible, which also produce irrational behav-
jour, but, unlike those old myths, represent the real “implosion of
meaning”, as expressed by Baudrillard. 2

The postmodern era thus, with its post-materialist values and
the accompanying return of religion and religiousness as a relevant
social force, offers its paradise, as well as its hell, but will, however,
leave people the choice of which side to choose.

path, to unwind the destiny of mankind which has been integrated into
delicate threads of the mind ». Gaillard by analysing Baudrillard are pre-
cising the sin of prudent Odysseus because of which « the shifty decep-
tions, invented in order to resist the enchanting voices of the world full
of meaning, stayed tied up to the mast of the mind, so we do not, se-
duced by fear, cross over to the side of the mermaids ». Francoise Gail-
lard, Novo zacaravanje sveta, in: Postmoderna — nova epoha ili zabluda,
Naprijed, Zagreb, 1988., pp. 132-133.

26 7. Bodrijar, Simulakrumi i simulacija, Svetovi, Novi Sad, 1991, pp. 83-90.
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3J1ATKO MATHM
MpaBoc/iaBHbIM 60roc/10BCKUN paKynbTeT
Benrpapckoro YHusepcuteTa



MocT-TpaAnLLMOHHOE XPUCTUAHCTBO:
NpaBoOCJ/IaBHAA LEepPKOBb MeXAy
HOCTaJZibrMen M aHTUMLMnaumuen

AHHOTAUMA

HacTosuee nccneaosaHne — drnocodCKo-Te0NOrMYECKMIN aHAN3
deHoMeHa «MOCT-TPAANLMOHHOTO XPUCTUAHCTBA» 1 MOMbITKA B OC-
HOBHbIX MYHKT3X NPeACTaBWTb NOTEHLMAIbHO KOHCTPYKTMBHbIN
oTBeT lMpaBocsiaBHoN LiepkBK (MpaBoc/iaBHOro 60roc108MA) Ha
BbI30B TaKoM NpobemaTnkn. Halua ueib — noa4epkHyTb Heobxo-
ANMOCTb AeP3HOBEHHONM PENHTEPNPETALNN TEOOTNYECKON KOH-
uenumn Npenaxns (Tpaanumny, To, YTo HYXKHO focTaTb CBAToe MNpe-
[3HVe 13 aPXMBHbIX PU3HML 1 CAEN3Tb €ro XMN3HEeHHbIM. 11 Tako-
ro NPeAnpuUsTAA HY>XKeH AMANor C COBPEMEHHbBIM MVPOM B KJKOYe-
BbIX BOMPOCAX, MOHVMaHVe NOCTMOLEPHA, YBaXMTeNbHOE 06CyX-
[eHne ero NOHNMaHNA BpeMeHU, NAEHTUYHOCTH, NCTOPUN 1 TPaaN-
UMW, B COOTBETCTBUM C 3TUM, HEOOXOANMO NPELNIOXNTb CMeNbI
LIar HaBCTpeYy («AManornyeckas Napaamnrmar) C HAaMepeHnem
NpeofoeTb Kak TOMOreHHbIN AEHTUTET M TOMOTEeHHYO MOBTOpsie-
MOCTb (BMECTE C HOCTa/IbrMew Mo «NoTepPAHHOMY Pato»), TaK 1 Hau-
BHble GYTYPOIOrMN, KOTOPbIE YrpoxatoT 1 Liepksu v mupy. [lnano-
rMyeckan Napaanrma no3ToMy 1 He ABNAETCA NACCVBHOW, OHA He
TOJIbKO MPOBOAHMK TOTO, K YeMy Mbl MPULLAN Yepes3 nNpeaaHue,
TPaAVLMIO; C1elOBATENIbHO, TAKOe COCTOAHME CONMXKAET HAC, XOTeNn
Mbl 3TOrO MK HeT. Inanornyeckoe Ha4ano Npm3biBaeT HAC Ha NOJ-
BUWI MOWCK3 APYroro NOTOMY, YTO HAC K 3TOMy 0653bIBaeT 1060Bb. A
priorium XpUCTUAHCTBA, KaK Mbl BCE 3H3EM — 1Il060Bb MUMEHHO K BPa-
ry, He roBops y>ke 0 cobeceJHUKE AW CNYTHUKE. YNOMAHYTbIN NPUH-
LMN Ananora no3Tomy 1 ABAAETCA He «yanLen C OAHOCTOPOHHMUM
LBVIXXEHNEMY, HO COBbITMEM BCTPeYM C APYr1M 1 C OTIMUUAMY ero
npeAaHna, KOTOpoe MeHSAET M HAC 1 3aCTaB/IAeT MeHATLCA W HaLle
6orocnosne, NpeobpaxkaTbCs B HOBbLIX BbI30BAX M CTAHOBUTLCA H0-
Nlee CBEXMM 1 NI0L0TBOPHbIM.

KntouyeBble c/10Ba: NOCT-TPAANLIMOHHOE XPUCTMAHCTBO, NPaBOC/1aB-
Hoe Boroc/IoBvE, peVHTEPNPETaLVSA TPAANLMM, TOCMOLEPH, ANaSO-

rmyeckas napagmnrma.



BBepeHue

mmm Tema HacToALLEro nccnenoBaHns — dnaocodcko-Teosiornye-
CKWV aHaNM3 GpeHOMEHA «MOCT-TPAANLIMOHHOIO XPUCTMAHCTBA» W
NOMbITK3 B OCHOBHbIX MYHKTaxX NPeACTaBWTb MOTEHLUMAIbHO KOH-
CTPYKTMBHBbIN 0TBeT [MNpaBociasHom Liepksu (NpasociiaBHoro 6oro-
C/10BMA) Ha BbI3OB Takon NpobaemMaTrku. Hala uenb — noavép-
KHYTb MO3M1LMIO, YTO HEOOXOAMMO CAENATb 1EP3HOBEHHYIO
PeVHTEePMNpPeTaLmIO TEOSIONMYECKOM KOHLENUMW NpeaaHma (Tpaam-
LMK), TO, YTO HY>KHO [oCTaTh CBATOE NpefaHue 13 apXMBHbIX py3-
HWIL M CANATb ero XM3HEeHHbIM. [1na 3ToM Lean HyXXHbIM SBNAeTCS
[INANor C COBPEMEHHbIM MVMPOM, MOHWMaHVE NOCTMOAEPH], Pac-
CMOTPEHME ero NOHNMAHWA BPEMEHN, MAEHTUYHOCTH, UCTOPUM U
TpaaMuMn. B COOTBETCTBMM C 3TUM, HEOHXOAMMO NPeasioXNTb CMe-
JIbIV WAr HAaBCTPeYy («avanornyeckas napagmrmar) C HAMepeHvem
NpeoaosieTb Kak FOMOreHHbIN MAEHTUTET 1 FTOMOTEHHYH NOBTOpse-
MOCTb (BMeCTe C HOCTaJIbIMen Mo «NOTepPSHHOMY Pato»), TaK 1 Hau-
BHble GyTYpOIOrMK, KOTOpble YrpoxXatoT v Liepksu 1 mupy.

B COOTBETCTBMM C YKa3aHHBIMMK MCCIEA0BATEIbCKMMU Npef-
NOCbINIKAMK, [OKNAA AE/IMTCA HA HECKOJTbKO YacTen. Banen 3a
npeacTaBieHnemM OCHOBHbIX 0COBEHHOCTEN HbIHeLLIHero NocT-Tpa-
JVNLUMOHHOTO XPUCTMAHCTBA M KpUTMYeckoro 6oroc1oBCkoro 1 co-
LMOJIOrMYeCKOro aHanm3a ero MHTepPaKLmMm C COBPEMEHHbIM M-
pom (MOXeT BbITb, «MOCTXPUCTUAHCKMMY), Mbl MPEeAI0XKNM OTBET
Ha BOMPOC, KAKOBbI LLIAHCbI LIepkBY 1 eé CBNAETEIbCTBA B TAKMX
06CTOATENBCTBAX, 3 B KOHLE C1€/13EM TEO1I0MMYECKI BbIBOA O
NPU3BaHNM NPaBOCIaBMSA FyHXKe NPOrpy3nTbCs B pU3HMLbI COb-
CTBEHHOW TPaAMLUMK. Mbl CYMTAEM, YTO TaM MOXHO HAUTK TO, Yero
XKaXET COBPEMEHHbIN MUP 1 YENOBEK — P3AINKA/IbHOCTb €BaH-
resibCKoro 3Toca J1to6BM, KOTOPbIA OCHOBbLIBAETCA HAa OHOM CreLun-
dryeckoM NpefaHny 1 NaMATK, Tak HasbiBaeMoe memoria futuri.

KoHuenT Tpaguuum B NOCT-TPaAULUOHHOM BpeMEHH
OCHOBHble 60roc/IoBCKMe 1 coumonormndyeckmne npeanocbisikm

COBpeMeHHOr0 NnropasncTrn4eckoro Mmpa onncbiBatOTCA Pa3HbIMA
cnocobamu. 33 I'IOTDe6HOCTl/I KOHKPETHOro nccnegoBaHma Mbl NMPprHN-



MaeM NoHeMHOory 0606LLEHHbIE, HO NOJIe3HbIE, MOYTH YXKe Kaaccuye-
CKMe 3aK/toYeHna Yapiza Tennopa, KoTopbin MAEHTUGULMPYET TPH
«CMYLLIEHNAY (C1ABOCTW MW UCTOLLIEHNA) MOLEPHA: MHANBWAYAINZM,
NHCTPYMEHTA/IbHbIN Pa3yM U InLLIEHME (MOJIUTMYECKON) CBODOIb!.
Lpyrimin cnoBamu, aBTOp aHaM3NPYeT yaaieHne Lesn 13 XXM3HM 1
ncYesHoBeHne cBoOObl MO JOMUHMPOBAHMEM MHCTPYMEHTAJTIbHOrO
Pa3syma, 1 3TO HANPAMYIO CBA3bIBAET C MCYE3HOBEHMNEM CMbIC/IA U YyB-
cTBa (HPaBCTBEHHOW) LIeHHOCTN NpeaaHna (Taylor, 1992). B cooTseT-
CTBMM C 3TMMM NPEANnoCbIIKAMM, 1 APYre aHaIMTUKM NOYTN eANHO-
[YLIHO MAEHTNGNLMPYIOT HOBOE BpemMs, MoAepH C GeHOMEHOM
«OTLEMIEHNA OT NPeAaHna» ONpeAenatoT Kak «NMoCT-TPaANLMOHHOE
[BVIXXEHWE» NJIN «COBPEMEHHbIN CypporaT A1 UCTOLLEHHOIo coaep-
XKaHWa Tpaanumn (XabepmMac)»'. MicueHoBEHME «BESIMKMX NMPUTY UCTO-
pWi» MeTa-nNoBecTW JINOoTapa, yaa eHne Napaanrmbl abcooTHbIX NC-
TUH, MENHCTPMMM3ALMA CyObeKTa, KOTOPbIN NCMOb3YET YM AJ151 TOro
YTOObI HNYEro He BOCTIPMHATL OKOHYATE/TbHbIM, 3aKPYIIEHHBIM U He-
N3MEHVIMbIM, BbI3BaJ1 TPAHCHOPMALIMIO NOHATIS Tpaauumn. MNpena-
HVe (TPaanLKMs) BOCIPUHMMAETCS Kak peasibHOCTb, KOTOPasA HACTOWM-
YMBO IMMUTUPYET NMO3HaHMe 1 CBOHOAY MbIC/IM, YTO BeAeT K
NPOLIECCY, KOTOPbI ONpeaenaeTca NoHATMEM «AeTPaANLMOHAIN3a-
ums» — detraditionalization (Lelke, 2008). PaccTosHne MmodepHa oT Tpa-
OMLMK, «OTAAIeHME Yesl0BeKa MOoAepHa OT cBoen Tpaamummy» (Mepo-
Buh, 2011:95-103), cBA33HO C NOHATUEM TPAAMLINN KaK 3aMKHYTOW,
Henp1KacaeMown, HeM3MEeHNMOW aBTOPUTETHOW PeasibHOCTM, KOTOPas
He TePMNUT KPUTKKY, Pa3MblLLSIEHNE, PESISTMBM3aLMIO, Ha OCHOBE KOTO-
PbIX OHA YK/13/1bIBAETCA B aPXMB NPe-MOAEPHbIX KAaTeropuii.
KpylueHre Tpaanumnm BoobLle o3HavaeT «kKpylleHne Tpa-
OVLMOHHbBIX KATErOPUIN XPUCTUAHCKOM MeTadU3NKIN», 1 3TO He
HaA0 [0Ka3biBaTb. CBATOE lNpeaaHme NoYTn BO BCEX CBOWX BU-
[aX YK AONr0 HAXOAMTCS «B KPM3KMCe MOHNMMAHKS, 3 0COHEHHO B
KpU3nNce yCBanmBaHmMa 3HavyeHns 1 sananma» (Kpctmnh, 2012:25-
34), KOTOpOe A0/IKHO ObITb MPOABIEHO B XN3HW XPUCTNAH, KaK
yTBepXAaeT oAnH Teosior. COBpeMeHHbI KOHTEKCT 06LlecTBeH-
HOW XN3HW (Mbl roBopurM 0 Cepbuin) NnomeyeH NOHATMEM TPaH-
3ULMN, YbeN KIKOYEBOWM XapaKTepPUCTUKON SBSETCA HeyBepeH-
HOCTb. TeXHOJIOTMYeCKan Hay4YHasa LMBUIM3aLNA NOAHANA HA

' Moc. . Lelke, ,Tradicija“, y R. Snel (ur.), Leksikon savremene kulture, Be-
ograd, 2008, 701-702.



HebbIBayo BbICOTY MOLLb AEMNCTBNIN YeN0BEKA, HO NCKJTIOYN-
Te/IbHO HM3KO ONyCTW1Aa NOPOT NPeanocbiok. HeT 6oblie Bep-
HbIX LieN1ei, AeKafaHC LLeHHOCTeN OTOXAECTBIAETCA C PaBHO4Y-
LIMEeM MO OTHOLWEHMIO K HUM. COBpeMeHHasa AYXOBHOCTb Xe, Mo
CYyTWN, MHOVBUAYANNCTNYHAE — CyObekT (MHAMBNA, OAMHOYKA) AB-
NAeTca HocuTenem AencTemnsa 6e3 nocpecTBa TPAAMLMOHHbIX
HOPM M1 NPeAnoCbIIOK?. «B HecTabubHble BpemMeHa BepeH JnLb
0TX0A OT TPAANLNIA 1N TPAANLMOHHOTO, MpeaMoAepPHOro obiie-
CTBa, ero (He BCeX) LLeHHOCTEN 1 MOHATUN, YTO, B 0OLLEN CYLLHO-
CTV BbI3bIBAET CEPbE3HbIE NOCAEACTBMA A8 HALLen peanrmos-
HocTu» (KpcTuh, 2018). Pednekcma yxxe ynoMsaHYTON KaTeropum
noApa3ymMeBaeT To, YTo HOrocsioBMe A0KHO CEPbE3HO MPUHSATL
BO BHMMaHKe BbI30BbI N10OPAIMCTMYECKOro 0bLecTsa, KOTopoe
TpebyeT «paanKaibHOe PaCCMOTPEHME CAMOMOHMMAHNA Tpaan-
LMen yHacaed0BaHHOTO 1N U34peB/ie NOATBEPXAEHHOro Hacae-
ava pennrin» (Bizica, 2008:323-326). Mo>ToMy B ABYX C1abo-
CTAX, T.€. «B KPN3MCe 0NOCpe0BaHMNA aBTOPMUTETA M HaYa1a
TPaaAMLMN» YCMATPMBAETCS 3aBeplleHre NPemMoaepHOro ABMXKe-
HMS, KOTOPOEe MapKMPOBAHO 3HAHMEM O MOCTOAHHOM OTHOLLIe-
HNW C TPaHCLUEeHAeHUnen, c boxecTBeHHbIM BbiTnem» (Dotolo,
2011:23). MocKobKY YNOMAHYTbIE Bbille KaTeropnu (ABTopuTeT
n MpenaHne) ABAAKTCA KOHCTPYKTUBHbBIMMN 158 XPUCTMAHCTBA
KaK LlepKOBHOrro coobLecTBa, 04eBUAHO TO, YTO C KPM3MCOM
0onocpeaoBaHNA TPAAMLMN MPAMO CBA3bIBAETCSH KPU3NC XPUCTU-
aHCKOM MOEHTNYHOCTLN. MIMEHHO, BOMPOC NAEHTMYHOCTH, KOTO-
PbI BCE yallle onpeaenseTcs Kak Kp3nc MAeHTUYHOCTH, «Map-
KNpyeT coBpemMeHHoe 06LecTBo, HO 1 BCe LlepkBu 1 nx
Teosiorum» (Kosayesuh, 2017:145-159).

HekoTopble aBTOPbI MOAXO/ K NPeAaHMI0, KOTOPbIV Mbl OMK-
Can B BBEAEHMM, CHUTAIOT «OAHMM 13 BaXKHENLWWX npeaybexae-
HWU» NPOCBETNTEIbCKOrO MOAEPHN3MA, KOTOPOE Ha0 NepecMo-
TPeTb MOTOMY, YTO TPAANLMSA MO OTHOLUEHMIO K MX MO3MLNAM
ABNAETCA He 06a3aTeIbHbIM aHTMNoAOM MogepHa (Lelke,
2008:702). B KOHTEKCTe YyNOMAHYTbIX MOMbITOK, Hapaay ¢ dunnocod-

2 «Mpw KpM3MCe NOCpPeCTBOBAHMA ABTOPWUTETOB M MPUHLMIOB TPAAMUNN,
3HAYNT, ABIAETCSH KOHEL NPeAMOAEPHON CUCTEMbI 0603H3YEHHO CO3Ha-
HNEM O MOCTOAHHOM B33MMOOTHOLIEHNM C TPaHLUedeHUmen, C 6oxecTBeH-
HOW cyTbto.», cp. Dotolo (2011:23).



CKMMM3, HAZIO COBMECTMTb 1 BOroC/10BCKOE NCCe0BaHMe CyLie-
CTBEHHO BaXXKHOTO A1/19 XN3HWN, CO3HAHMS 1 Bepbl LiepkBK NoHATMA
MNpenaHns®. Bbi3oB cBOeOOPA3HOW anosiormer npeaaHma yepes
nepeocMbIC/IeHNE ero NPUMEHeHK st B HACTOSALLIEe BPEMS BbIPaXKeH
1 B 6Oroc/10BMm, 1 B COLMOJIOTMYECKNX NCCIef0BaHNAX. AnoJiore-
TNYECKMI XKe MeTof, CMEeLLaHHbIM C MOIMTUYECKMM MOAXOA0M, MOo-
POXAAeT HOBble HeJOYMeHMA. B CBA3M C 3TUM, Mbl NAEHTUONUNPY-
€M XOTA Obl 4B, NO HaLLeMy MHEHNIO, OLUMOOYHBIX 1 0COBEHHO
OMaCHbIX CNocoba aHaNM3a 1 MOHNMAHMA TPAAMLIMM. DTO MNOAXObI
TPAAMUMOHAIM3MA (Kak HeraTMBHOro ¢peHOMEeHa KOHCePBATUBM3-
Ma) 1 ero aHT1MNoAa, MPorpeccnBm3ma.

TpaAuunoHannsm

MonbITKa 4OrMaTM3NMPOBAHHOIO M CXOJ1IACTUYECKOro BO3-
[BVXEHNA BCex GOPM MNpeaHma Ha YPOBEHb MOCTOSHHBIX M Hen3-
MEHNMbIX GOPM NMpeaCcTaBAAeT Ype3BbIYaNHO MJIOXON 1 KOHTP-
NPOAYKTUBHbIN GEeHOMEH, MPUCYTCTBYIOLLMIA B PA3HbIX TEOOTMAX
1 B APYIMX Haykax. XMBOMMCHOE M MOYYMTeIbHOE ONMMCcaHme Tpa-
OVLMOHaNM3Ma npecTasieH metadopol exa Ha gopore (Bajsié,
1972:7-18). Pe4b MAET 0 3HAMEHNTOM KapTMHKE peakLnmn éxa ne-
pef 0MacHOCTbIO: Mbl BCE 3HAEM, YTO OH TOra CBEPHETCS, NpeBpa-
TUTCA B KOTIOUMI KNTyBOK 1 XAET yxoa Bpara. Ex 3710 genaet Toi-
cayeneTns, 3To ero «npeaaHne», 3To ero TpaAaMLUMOHHANA peakuns.
Ho oH NpoAo/1KaeT AenaTb YTO-TO MOXOXee 1 TOraa, Koraa oan
CTanu nepecekaTtb ero Mecta obuTaHuna goporamn. OgHako ero ba-
3MCHaA TPAAMNLMA He B COCTOAHMM COXPaHUTb ero oT ABMXEHNSA

3 Pacnpsa Xangereppa o 6bITM TAHET ero K aHaIM31MpOoBaHWIO M TEMMOPasib-
HbIX 1 MICTOPUYECKMX 3CNEKTOB Npobembl, Taknm 06pa3om 1 K BOMpocy
Hacneams, HacNeACTBa, Tpaanunn. Cumnosnym Cepbekoro dpunocodeko-
ro obuecTBa, KOTOPbIN NPOBOAMCA B CeHTAOpe B 2012 roay, B ropoae
Cpemckn KapnioBubl, 6b1 NOCBALWEH MMEHHO Teme «[ToHMMaHWe Tpaaw-
UMK, TP3AMLUMA MOHMMAHMA», YTO MOATBEPXAAET M aKTYaIbHOCTb TEMbI.

IS

yn. Fisichella (2009:914-916). OT NpaBOC/1IaBHbIX TEOJIONOB Ha MOTPEBHHO-
CTV TBOPYECKOM nepuenuunn NpeaaHns, 4tobwl Liepkosb bbiia B cocTos-
HWW peLwaTb NpHeMbl BpEMEHM 1 OCYLLIECTBATL Ae/10 CNaceHNs B UCTO-
puK, yTBEPXAs AaXe W TO, «4TO Mbl, MPABOC/IaBHbIE MPULLN K TOMY, YTO
Mbl HE 3HAEM YTO e1aeM C Hallen JINTyprven v npeaaHnemy, ykasbiBaeT
3n3nynac (2001).



TPAHCMOPTA M CTaslbHbIX BParos. NoCcTOAHHOE 1 HEM3MEHMOoe
npeaaHune, KOTOPOe OXPaHAI0 ero, Tenepb BeAET ero B 3aBe/10-
MYIO CMEPTb M YrPOXAaeT NpMBECTM Lienbi B1ON0rnMYecknin poa K
VHUYTOXEHMIO.

Jlorrka 060pOHbI M 33LMTbl COBCTBEHHOTO ObITUS NN
6bITVA CBOEM rpynnbl CNOCOOBCTBYET paclMpPEeHNtO psifia OTpuULa-
TeJIbHbIX MOABJIEHNI, KOTOPbIE YrPOXAOT AYyTEHTUYHOMY MOHMK-
MaHMI0 TpaamLUnmM. Takas IorMKa erko MoXeT HanpaBWTb peak-
LUMIO K UHTErpmMamy 1 GyHOAAMEHTAIN3MY, KOTOPbIV NMPOsBAsSeTCs
yepes HeETEPMMUMOCTb N XECTKYIO MCKI0UYMTEeIbHOCTb. OHa BOC-
NPOM3BOANT PeakLMn NapadPpyHAaMEHTAIbBHOTO TUMA®, KOTOPbIe
OCYLLeCTBNAKTCA Yepes3 «HOCTA/IbIMio 3a NapaanrMamm CMbICa,
KOTOPble CMOCOOHbI HAaNPaBATL BbIOOPbLI N LEHHOCTH...». OgHOM
M3 CaMbIX YaCTbIX ABASETCA MNOMbITKA MOJHOCTbIO NCKOYNTb He-
YCTOMYMBOCTb NepeAaHHON MAEHTUYHOCTM, 3aKPEMNUTb «CTarHa-
LMIO» XXN3HW, B CLUY YEro HEBO3MOXHbIM CTAHOBWUTCA CO3aHmne
NAEHTUYHOCTM, 3 TaKMM 06pa3om n eé oxpaHeHue» (Dotolo,
2001:19). YBEpEHHOCTb B HEKOM KOHTUHYNTETE, KOTOPbIN CamM
nns cebs ctan bbl Lesbto, Ha CAMOM lesie ABASETCH JIOXKHbIM
BUAEHMEM TPAAMLMK, KOTOPAs 3a0biBaeT BEPHYIO KPEaTMBHOCTb
B npouecce nepeHeceHns seposaHma» (Dotolo, 2001:7). Konu-
pPOBaHMe CTapbiX MOAENEN U UX HABA3bIBAHME B HOBbIX XMN3HEH-
HbIX 0OCTOATENbCTBAX TOJIbKO MOTOMY, YTO OHU «CTapble», Bbi3bl-
BAIOT YBAXMTESIbHbIE PEAKUMM U C KYIbTYPOSIOTUYECKON 1 C
TEe0/I0rnMYeckorm ToYKn 3peHuns. Knepurkaamsm (CooTHeceHne
BCcen LlepkBu TOIbKO C KAMpoM) 1 BropokpaTiim (GpopmManmsm B
OTHOLLEHMAX BMNI0Tb 40 GapnCencTsa) B LepkBAX U XpUCTNAH-
CKUX AEHOMMHAUMAX ABAAIOTCA YETKUMN NPOABAEHMAMM TPALN-
LUMOHAM3MA KaK NCKYLLIEHNSA B M3YYEHUWN M CYLLIECTBOBAHMN
npenaHna. ONacHOCTb, KOTOPaA MAEHTUPMUMPYETCA HAMMK B
3TOM NMoAxoAe — TPAANLMOHHAs 0becneyeHHOCTb K TPAANLMN,
PENNTNO3HbIN HaBbIK, aPOraHLMsA €BPONENCKOro XpUCTUAHNHA.
Bonpoc, KoTopbli 34ecCb NOAHMMAETCA — YTO M3 TpaanLUMOHaNN-
CTNYECKOro XPMCTMACTBA ABNAETCA BOMCTUHY XPUCTUAHCKMM
(LepKoBHbIM)?

5 06 3ToM nmcanu B 3. Matnh (2004;855-876).



MporpeccMsusm

BTopas CTOpOHA OAHOW M TOW XXe PeanbHOCTH, OWNBOYHOro
BOCMPUATISA NpeaaHns (Tpaanummn) — CKyleHne notepm ntobon
CBA3M C Hac/leamMeM, a Taknum 06pa3om 1 6ecnprHUMNHOE N3MeHe-
HMe 1 0TKa3 OT Hero, Noj NPUKPbITMEM MOAEPHM3MA N Inbepanms-
Ma. HackoIbko OnacHbIM SIBASIETCA MOAYMHEHWE W BKIIIOYEHME XPU-
CTMAHCTBA B CTapble TPaAMLMN, HACTOIbKO BPeHbIM SBASETCA
NoMbITKa ero cybopAMHaLIMM MO OTHOLLIEHNIO K CTAPOMY BeKY, CTa-
POMY MMPY 1 HOBOMY NMOPSAKY. M 34eCb Mbl OTMEYaeM cocylie-
CTBOBaHME YBaXXMTEIbHOMO XeNaHWA K MprUcnocobaeHmto
(aggiornamento) TPaANLMOHHOM XPUCTNAHCKON PeYM K HOBbIM
KN3HEHHbIM 0OCTOATENIbCTBAM C OJJHON, 1 MOBEPXHOCTHOIO [10Be-
pMa K NOVUM Beky, Yepe3 BaHaIM3aLmio COBOKYMHOM peasibHOCTH,
C APYrow CTOpOHsbI. TOraa Teo1orns ¢ 1erkocTsio M36aBnaeTcs ot
HEeKMX OA4esHMI, MPMNMCbIBAA X CpeaHNM BEKAM, B CTPAxe, YTO
TPAANLMOHHbIV CMBOIMYECKMIA 1 0OPAAOBLIV (TNTYPrnyeckmii)
A3bIK He ABNISETCA MOHATHbIM COBPEMEHHOMY YenoBeky. OanH
MbICINTE/b YTBEPXKAAET, YTO MHOTME 3/1EMEHTbI TPaanLUMmn Liepk-
BW, KOra CTOIKHYTCA C NOCTMOAEPHOM, 60/1bliie He SBASIOTCS MOo-
HATHBIMW UM NPUEMIEMbBIMI; TPAANLNS NpeBpaTUIaCh B HEMo-
HATHbIN A3bIK (Domazet, 2001:423-436). MNpn 3TOM, BCE-TaKW,
HEeKpUTMYEeCKOe CHATNE CTapbIX OZESHWNI MOXET NPMBECTH K 0OHa-
>KEHHOCTN MAEHTUYHOCTM NPeAaHNS 1 K MOTEPM TPAANUMOHHON pa-
[VKaIbHOCTW XPUCTNAHCKOTO, eBaHIeIbCKOro NocaHns. Pede-
pPeHTHaaA MoJesb NpeaaHnsa — 6osblie He Ta XPUCTMAHCKasA, OHa
pa3faraeTca 1 TepsieTca B NPOrpeccrBm3nmMme NoCTMOAEPHNCTKOM
3bemMepHOCTH. 3eCb BaXXHO 3aMETUTbL: B MPEeAJIOKEHNM Ha MOPa-
JINCTNYECKOM PbIHKE XPUCTMAHCKME TPAAMLIMM He ABASIOTCA @
priopri otopouweHbiMK. C HUMK CAYYMSTOCh YTO-TO HAMHOTO XYXKe,
M3 HNX BbICOCAH XM3HEHHbIN COK XPNUCTOBA — HOBOTO M PaANKaslb-
HOro —3TOCa OBLHOCTM M MACXasIbHOTr0O COBLITUSA, YTO ABNAETCA
®YHOAMEHTOM XPUCTMAHCKOrO NpeaaHns. Hanpumep: brubans cta-
/1 He BpOLLIEHHOM, OHa CTasa YTMBOM, CTOALWMM GUI0NOrMYECKOro
N INTEPATYPHOrO aHaIM3a; LePKBUN HE Pa3pyLLUEeHHbIe, HO B HMX XO-
OAT TYPUCTbI; MPA3AHMKM BbIXXMAN TONIBKO Kak MOMEHTbI MHANBUAY-
aJIbHOrO pasB/ieyeHns (Houyb HakaHyHe PoxaecTBa, BepbHoe Boc-
KpeceHbe, boroasneHne 1 MHorve aApyrve nNpasaHuKm, KOTOPbIMK



LlepKoBb IMTYPrnYeckmn oTMe4aeT LieHTPasibHble MOMeHTbl CBATO-
ro MpeaaHna, BOCMPUHMMAIOTCA OLIMOOYHO (Marnyecku nimn eetu-
LUINCTCKM) M MCNOMb3YIOTCA 418 TOr0, YTOObI YaCTb OCBALLEHHOM
NPUPOAbl BHEC/IM B NPOdaHHOE NPOCTPAHCTBO). TpaanLMa NCKOH-
HO LIePKOBHOIO XPUCTNAHCTBA He ABAseTCa Boble CMIaynBato-
MM DAKTOPOM, eLLé MeHblLe ABIAETCA HoCUMTeleM Cmbicna lNpe-
[aHNA. B OTHOLLEHNN 3K3MCTEHLMANbHOTO BbIbOpa Ye/10BEKa,
«LlepkBam bBbl/1a NpefocTaBieHa 33a4a COXpaHeHMA Kaknx-To 0Co-
BeHHbIX, HO HE HYXXHbIX BUAOB XPUCTMAHCKOW Tpaamumn» (Dotolo,
2001:157).

MepBbil BNA COBPEMEHHOMO NCKYLLEHWS, KOTOPOE CTOWNT re-
peJ XPUCTUAHCKOW TpaanLnen, TpaanLMoHaAn3m, 0b6bI4HO CYMTa-
€TCA OMACHOCTbIO, KOTOPadA CToMT nepef KaToNmnm4yeckon LiepKoBbio,
a pYron, Nporpeccnsmnam — nepes nNpoTecTaHTCKMMM SKKIE3M0N0-
rm4yeckMmMm obLmMHammM. Bee e n3BecTHO TO, 4TO 60JIblLOE KosYe-
CTBO HOBbIX PE/IUTMO3HbIX ABMXEHWI (HanpaBaeHWi, 0bLecTs,
OpaTCTB BO BCEX XPUCTMAHCKNX AEHOMUHALMAX) O4€Hb JIErKO MOTYT
ObITb OMMNCAHbI YIOMSAHYTbIMU deHoMeHamK. KacaTeslbHO, Hanpu-
Mep, 3KKJ1I€3MO0TMYEeCKMX CUCTEM MPaBOCIaBHOM LiepKBM MOXHO
CKa3aTb, YTO 33 HUMUW CAeAYIOT ABIEHMA, KOTOPbIE TOXE MOTYT yKa-
3bIBaTb HA MHTPOBEPTHbIE N HALMOHAIbHO JTOKANINM3NPOBAHHbIE
TEeHAEHUMM NOHMMAHWA NPeaHns, KOTOPbIe B C/1y4ae 3BEHTYa lb-
HOrO COYEeTaHMA COLMONOMMNTUYECKNX NMPEAMNOChIIOK MOTN Hera-
TUBHO NPOABNTLCA KakK TPAANLIMOHAINCTMYECKNE. B creaytoLlen
4aCTW HACTOALLErO MCCNEA0BAHMA Mbl MOMbITAEMCS ONMNCATb, KAKON
noaxoA K NpefaHnto cTan bbl NpruemaemMbiM 15 akTyasbHOM 60ro-
C/TOBCKOWM MbIC/IN B KOHTEKCTE COBPEMEHHOM MJII0PANCTUYECKOM
LYXOBHOCTH.

LLepKoBb, TPAAWLUM U €€ TeOJIOr1s NpenaHusa B
NOCTPaAULMOHHOM NJIIOPAZIUCTMYECKOM odliecTBe

O6 OTHOLLIEHNAX XPUCTMAHCTBA 1 COBPEMEHHOWN YXOBHOCTM
Bblpa3nTeIbHO FOBOPUT PUMCKMIA TEOIOT, NPpenoAaBaBLLUMiA Ha [pu-
rOPMaHCKOM yHMBepcuTeTe 1 B konneaxe CaHkT AHcenm, I JTadpoH,
cnenyoLmm obpasom: BepHo T0, uto LlepkoBb ob6nagaeT CoBom
BEYHOW XM3HW, HO He Kaxaaa dopma Liepksu. ECi BO3MOXHA
CNOCOBHOCTL NPeaCTaBnTb LIepKoBb, TO HE MOTOMY JIM 3TO, YTO



dopmbl KaTomueckon LiepKsK, a MOXeT BbITb 11 BCEX LiepKBEN, B
HonblLUer YacTn cnocobCTBYOT CMEPTH 3aMaiHOM UMBUAN3ALNN,
TakMm 06pa3oMm, KaKnMm paHblLe COAEeNCTBOBAIN €€ POXOEHMIO?
ToNbKO eC/in Mbl 3aKpoeM r1a3a nepes GakTom, YTo NPUIMBbLI 1 OT-
JIVBbI, KOTOPbIe CerofHs NOTPACAOT 3aMaAHYI0 LMBMIN3ALNIO, MO-
TPACaoT M LiepkoBb, Mbl ByeM B COCTOAHNN NPeACTaBNTb 1 Apyrve
dopMmbl, KOTOpble fonycTnan bbi LiepkBy NepexnTb 1 ogHoBpe-
MEHHO COZIENCTBOBATb HYXXHOM POXAeHMM HOBOro Mmpa. (Lafont,
1995:42-43).

Mo MeHbllen Mmepe [Ba akL,eHTa NpMBeAEHHOM UMTaTbl NpK-
BeKZIN BHNMaHKMe CBOMM XPUCTUAHCKMM OTTEHKOM, KOTOPbIe N Mbl
6bl NoAYEePKHYIM:

1) NONCK HOBOWM MAEHTUYHOCTW TPAAMLIMOHHON LiepkBK
(npeactaBnmbl 1 gpyrmue Gopmbl), 1

2) NoTpebHOCTb, YTObbI M LIepkoBb Obl/1a AKTUBHOM 1 YTOObI
OHa BHEC/1a BK/1a[ B POXAEHNe HOBOrO MMPa.

Taknm 06pa3om, aHa 13 NpeaaHnsa OCHOBAH Ha ABYX KaTero-
pVAX: NepPBOE YKa3aHWe roBOPUT HaM O MOBEPHYTOCTH K ByayLemMy
(06 3cxaToNIOrMYECKOV Bepe B XpucTiaHcTee / Liepksu), a BTopoe —
06 3TOCE OTBETCTBEHHOCTM (0 HaYa e POXAEHMA HOBOTO, SIy4LLIero
MMPa), K KOTOPOMY BO3MOXXHO HAMPaBMUTLCA TOIbKO MO Ananornye-
CKOWV TPAeKToOpMM.

B cBA3M C NepBbIM NYHKTOM, MOHMMaHKe Bepbl M TpAAMLNN B
3CXaTosIorMyekon Gopme, Mbl nepeHrMaem ot Mutpononnta Mep-
ramckoro, KpyrnHewnLiero NnpaBoc1aBHOro Teos10ra, MloaHHa (3nsuny-
J1aca), KOTOPbI TOBOPUT:

LiepkoBb — MAEHTNYHOCTb, KOTOPAs NMPYHNUMAET M CHOBA Npw-
HMMAET TO, YTO el UCTOPKSA NPeAOCTaB/AET, HO 3TOT NEPEHOC HMKOrAad
He KacaeTcs TOIbKO MCTOPUM; OH MPOUCXOAMNT TAMHCTBEHHO, €BXapW-
CTNYECKM, T.e. BOCMPUHMMAETCA KaK Aap, MPUXOAALLMIA B NoCeaHme
[IHW, Kak Bor obeLwan v npurotoBma ana Hac 8 CBoém Liapctenm. (...)
MNpeaaHne NepecTaéT HbiTb 4apoM [lyxa, eC/in OHO ABNAETCA TObKO
[1e/T0M NCTOPNYECKOro KOHTUHYMTETA. (3n3mjynac, 2006:33-53).

OnpefenéHHaa peasbHOCTb Yepes CaMo BCMOMUHAHME Mo-
JIy4aeT B 3TOM KOHKPETHOM MCTOPUYECKOM MOMEHTE ornpeaenéH-
HO€e 3HaYeHne 1 oNpeaéHHYIO LIEHHOCTb, CTAHOBUTCSA OCMbIC/IEH-



HOW 1 OLleHEHHOW. B KOHKPETHOM COObITMM NpoLlellee
CTAaHOBMTCS HACTOALLMM, Yepe3 aHaMHe3, MOBTOPHbIN Nokas, 0630p
COBbITUI MMEHHO Nepes HaMK, UX akTyaam3aumio. [MamaTb HUKOAA
He ABISEeTCA TONIbKO OXMNBJIEHVMEM BOCMTOMUHAHNI MUCXOJIornYe-
CKOrO T1Ma 0 KOM-TO MJIN YEM-TO, HO 1 6€3 NCKOYEHWIA CTPEMUTCA
CTaTb OAHNM KPeaTUBHbIM 1 3G GEKTUBHbBIM CODbITUEM, COBbITEM
OHTOJIOMMYECKOr0 XapaKTepa. 3To 1 ABNSETCS NpeanocbiIKaMu
XPUCTMAHCKOrO BOroC/yXKeHns, NpaBoCaaBHOM JINTYpruu.

B acxaTosiormyeckom 1 6orocyxebHoM KOHTEKCTe, Liesioe
MNpenaHne aBASeT aHAMHECTMYECKMIA XapaKTep. HO BOCMOMMHaHMe
060 BCEM, YTO HAC paay CJIy4nIOCh, HE MEET Lie/1blo BEPHYTb HaC
B Npolleallee, H1 CBeCTV NpoLlejLlee TObKO A0 HACTOSILLEro.
AHaMHe3 He 3aKaH4YMBaeTCa BBeeHNeM NpoLleALlero B XpoHoc,
[1aXKe HV ero NpUCcyTCTBMEM, HM KOTAA ero NMomMeLlaeM B HbiHellHee
BpeMms, MOTOMY YTO BCE M BCE, 0 YEM Dbl Mbl HW BCMOMHWM, BCE
elé 0CTanoch Obl BO BN3AEHUN CMEPTU. BpeMs nepefiaéTcsa B pykn
Boxbn, 4TobbI BOr ero ncuennn u npeobpasus NpenaHne B Bey-
Hoe HbiHe®. CyTb He B KOHLIENTYa/IbHOM YTBEPXAEHUN NN Onpe-
[enNeHn peanbHOCTN 13 NPOLLELIEro, HO B MX XKN3HEHHOCTW. Mbl
NPUCYTCTBYEM B ANANEKTMKE OMbITa M 3KCMIMLMTHOMO MNO3HAHMA U
€ro BbIpaXeHns. B 3Tom 1 ecTb TaliHa cBoeobpa3HOro memoria
futuri, ktodyeBble onpeaenieHna Bepbl Y TEONOTM TPAAMLIMIOHHOM
XpucTiaHckon Liepksu (MpaBocnaBHom 1 KaTonndyeckon). Liepkos-
Hble coobLLecTBa NPM3BaHbl, YTOObI BCeraa ObiTb MeTadhopon MHO-
ro MMP3, ...3HAMEHMEM HaZeX[bl, KOTOPAasa B COCTOAHNN NepeynTbl-
BaTb 3HAKM AMCKPETHOrO, HO PeLLNTENIbHOrO NpUCYCTBNA Llepksm B
nctopun (Dotolo, 2017:98). MpeaaHne, TaknMm 06pPa3om, CTaHOBUT-
CS1 KMBbIM M MOCTOSAHHbIM €BXapUCTNYECKMM BCMOMUHAHWEM
(perpetuelle memorie) Bepbl LiepkBK, CTAHOBUTCA MPOAOJIKEHMEM
NCTOPWK CNAceHma, HO 1 BbiBaeT cBOOOAHO NPeasIoKEHHO CTaTb U
BCMOMMWHAHMEM MMPA CYLLIECTOBAHMA APYrMM 06pa3oMm, BO3MOXKHO-
CTbIO XM3HM B 0OWHOCTA. TpaamLmMa aHTMUMNnpyeT byayliee n oc-

5 IMEeHHO 0BLLIHOCTb KaX OV JIOKasIbHOW LlepkBK ¢ anocToNbcKom
06LIHOCTbIO B MCTOPUM CO34AET OAHY HUTb MpefaHna. Takum ob6paszom,
TPAAMUMIO HE MOHMMAIOT Kak MPOCTYIO nepefady A3pa V3 MOKOJIeHNA B
noKoJieHne, HO KaK obLLeHne B eanHON Bepe LiepkBn 1 B 0XBaYeHHbIX
PA3JIMYHbIX BbIPAXKXEHWSX M MAPTUKYISPU3aLMAX BEPbI, BCEX MOKOIEHNN 1
BCEX MPOCTPAHCTB.



Me/IMBAeTCS 0CBeLIaTh 3T0 byayliiee CBOUM TPYAOM BO BPEMEHHO-
CcTv npoleawero.’

KacaTesibHO APYroro NyHKTa LuTaThl JIadoHa, KOTOPbI Mbl
aHANIM3MPYEM, M KOTOPbIN YKA3bIBAET HA 3TOC OTBECTBEHHOCTU 1
[IM3N10ra, Mbl NMPeAJIOXMM OHY CBOK TOYKY 3PEHMA HA HACTOALLIMINA
NOWCK AMAIOTMYECKMM MEeTOA0M, KOTOPbIV ycToAN Bbl nepes Kpu-
TNKOW NPaBOC/IaBHOI0 JOrMaTNYeCckoro 60roc/1081s, 0COH6EHHO Te-
onornn MNpegaxHra. Ero mbl Ha3zsanm Hbl nepeBoaoM Horocsyxeb-
HOW Te0JIOrMM OBLLIHOCTM B NMPAKTNKY. ITOC OTBETCTBEHHOCTH
AB/IAETCA NPAKTUKON OTCTBETBEHHOCTW A1 APYroro, a Anasor no
onpeaeneHnto 3aBNCHT OT ApYroro. Takom NOAX0A AB/ISETCS BbI30-
BOM [/15 KaXK[10M CAaMOZ0BJIEIOLLEN M CAMO3aKPbITOM CUCTEMbI AOK-
TPWHbI, 418 KaX0ro CTePUIbHOro AOrMaT3Ma 1 TPaanLMOHANN3-
Ma. VIM NpeaocTaBAsaeTca XOpoLlas BO3MOXHOCTb 0CBOHOXAeHMA
Kaxxg4on BepytoLen obLIMHbI OT abCONOTU3NPOBAHHOIO CO3HAHMA
0 cebe 1 CBOEM MCKIIIOUMTETbHOM NMpeaaHim, 1 ellé bonee rnybo-
KOro noAxoAa K TPaANLMN, Kak Ananorndeckoro cobbitma, Kotopoe
Mbl BCE BMeCTe GOPMIPYEM N KOTOPOE CBOK MHCTUKTUBHOCTb MO-
Jly4aeT B npouecce cobbitus (in via). Takoe coyeTaHne C Apyrim sie-
NAeTCA LWAHCOM Ha BO3POXAEeHME NAEHTUYHOCTI KaXXA0M pesnri-
03HOW 0BLHOCTN, Yepes3 BOCMNTAHNE NCKOHHbIX, @ HE MCKAXEHHbIX
TPAANLMOHHbIX MPEeAIOXKEHN.

Takown MeToa BNOCNeACTBMM, HApAAy CO CBOEN KOMMATK-
61NbHOCTN C BorocsioBMEM, MMeeT HobLLIOe NPeVMYLLECTBO NOTO-
My, YTO COOTBETCTBYET M AYyXY BPEMEHM, MIIOPASINCTNYECKOMY BU-
JeHnto mrpa®. OBbLLMIA CNoCcob CyLLIECTBOBAHNSA XPUCTUAHCKOTO

7 311 cnosa Bnonaena (Maurice Blondel), untnpyet P. Henrici (2017:24-32).

8 06 3ToM nrcanu B 3. Matny (2017;255-270). Hanpumep: , LLIaHCbl 11 BO3-
MOXHOCTM OrPOMHbI. [epBbIM LWarom bb1s10 Hbl BceobbemioLee BoCCTa-
HOB/IEHME MCKOHHOTO HOroC/I0BCKOro NOHATUA MCTWHBI. Mbl yNIOMAHY N,
4TO B HACTOALLEE BPEMSA HEBO3MOXHO rOBOPUTL 06 NCTHHE KaK chopMu-
POB3HHOW 1 KOHKPETHOW peasibHOCTL. Kak Obl 3TO He K333/10Cb CTPAHHbIM,
npaBoC/1aBHast LlepkoBb MEHHO MOYMBAET Ha YYEHMM O TOM, YTO MICTMHA
—CcobbITNE, YTO OHA BO3HMKAET B MPOLIECCe COOBLIHOCTH, YTO Y Hee HeT
[IOrMaTUYECKIMX LIEHHOCTEN, @ BCE 3TO M3-3a MAEHTUOUKALMM UCTUHBI C Ca-
MUM XPUCTOM, 3HAUMT — C KMBOW, CBOBOAHON IMYHOCTLIO. LlepkoBb 1 Mrp
MOTYT y4acTBOBaTb B GOPMMPOBaHNM VICTVHbI Yepe3 ee NPONCXOXAEHMeE.
BMecTo TOro 4tobbl MCX0aWTb 13 No3numnn obnagaHns MctnHon, Liepkosb
6bl MOr/1a BbITb HOCUTEIEM MANEBTNYECKOTO METOAa POXAEHNA MCTUHDI
B CBOOOHOM AMANOTNYECKOM MPOLIECCe BHUKAHMWA B YaAHNSA KOHKPETHbIX
nogen 21 seka. lnanornyeckmii BbI30B, C/1e0BaTE/IbHO, CTaBUT nepes



Bora, CBATOM TpoWLibl, BOSHOCUT AMaNOr B Chepbl BEYHOro Hboxe-
cTBeHHOro boitna. CbiH Boxunin, cTaBLWKWIM Ye/10BEKOM, CBOEen JIny-
HOCTbIO CBMIETE/IbCTBYET O Anasiore 60XeCcTBEHHOro 1 YesioBeye-
CKOro B 0HOM ObITuKM. CBATONM [yx ABNAETCS, NPeX/e BCero,
Jyxom obuHoCT, nnm Jyxom A1anora MHOrMX B ofHoM Tesie. OTa
KaHOHMYeckoe, cneundmnyHoe oT/imdme NpaBoCIaBns, 3TOT 3HAK
JINYHOCTHOM MAEHTNYHOCTM XPUCTMAH HAaNPaBIAET Ha Anaornye-
CKYIO OTKPOBEHHOCTbL K APYroMy /to60i LieHOoM. XpUCTUAHMH He Cy-
LecTByeT 6e3 ApYyroro, Haxo4a B HEM COBCTBEHHbIN UCTOYHMK Obl-
TIA, 1 yeM Hosble ApYron CTaHOBUTCA MHbIM, Tem 60Jiblle
XPUCTUAHWNH ABNAETCA Yes10BEKOM BOXbUM. VIMEeHHO, noyyeHne
XPUCTMAHCKOrO NpefaHNs 33KH04aETCA B TOM, HYTO Mncyc XpncToc
ABJIAETCA YeIOBEKOM A4 APYrnX NOTOMY, YTO BbiTMe ANS APYroro
TO/IbKO 1 eCTb bbiThe CbiHa Boxbero, XpucTa, Toro, Ybs 1l060Bb K
OTLy ABAAETCA NepCOHNPNLNPOBAHHON. [lnanormyeckas napagur-
Ma MO3TOMY M He ABASETCA NAaCCMBHOW, OHA HE TOJIbKO MPOBOAHMK
TOro, K 4YemMy Mbl Npuwnv Yepes MNpeaaHne, Tpagnumio, CeaoBa-
TeJIbHO, TAKOe COCTOsIHME COMIMXKAET HAC, XOTe M Mbl 3TOrO MW HET.
Jnanornyeckoe Ha4yano Npr3bIBAET HAC HA MOABMUI MOMCKA APYroro
NOTOMY, YTO HAC K 3TOMY 00653bIBaEeT 10O0Bb. A Priorium XpnUcTmaH-
CTBa, Kak Mbl BCe 3HaeM — 1l060Bb MMEHHO K BPary, He roBOpsA yxe
0 cobeceHMKe UK CIYTHWKE. YKe YIOMSAHYTbIN NPUHLMN AManora
NMO3TOMY W1 ABAAETCS HE «yANLEN C OAHOCTOPOHHUM ABMXKEHMEMY,
HO COBbITMEM BCTPEYN C APYTMM 1 C OTANYMAMM ero [peaaHuns, Ko-
TOpOe MeHseT 1 Hac® 1 3aCTaB/IAeT MEHATbLCA 1 Halle borocsio-
BMe, NpeobpaxaTbCa B HOBbIX BbI30BaxX 1 CTAHOBUTLCA bosiee CBe-
KMM M NNOA0TBOPHbIM 10,

XPUCTMAHCTBOM 1 MUPOM 3334y M3MEHATLCSA, YTO HE YyXK0 XPUCTUAH-
CTBY, €C/IM NPUHATL LlepkoBb Kak xnBoe obbeanHeHne. Tak Obl Mbl OKa3a-
JINCb HA NYTW CO3AaHMA VICTMHbI 10 ee OKOHYaTesIbHOWM camo-adbdrpma-
Lnn B cobCTBEHHOM AeHOMUHALMN" (266).

yn. A. Russo (2011:145-171). Jlloboi y4acTHNK KPUTUYECKOTO U KOHCTPYK-
TUBHOIO AM3aJIora Yem Nydlle 3HaeT Apyroro, Tem 6osee NoMMeT camoro
cebs (,ognuno comprende pil adeguatamente se stesso, conoscendo
meglio l'altro”). Moxoxue no3mumm Mbl oTMeYann 8 Matuh (2013).

©

© TIpyMep XOpOLLEro Anasnora HAXoAvM B NprUMepe CyLLLeCTBOB3HNA «3aKo-
Ha Boxus» B Wwkonax Cepbun: «CyLeCcTBOBaBLUME A0 CMX NOP MI3H 1
NpOrpaMma npaBoC/IaBHOrO «33KOHa BOXMsA» UMenw Lenblo BeCTV Ana-
JIOT C KOHKPETHbIMI MOIOALIMN I0AbMM, YTOObLI 3TOT PAa3roBOP Hbis IK-
3MCTEHUMA/IBHO BaXKHbIM, 11 YTOObI OH Kacancs XK1U3HuM monogexn. OHK



3ak4yeHue

Koraa MNpeaaHue TepsaeT CBOWM CMbIC/T 1 KOTAa CTAHOBUTCA Cy-
xon dopmon, dyHAaMeHTOM 6e3 HaACTPOWMKM, TOrAa OHO J1Ierko no-
oLwpAeT TPIANLMOHANNIM, NHTErPN3M, AdXKe N MOLEPHU3M, 1 BCe
OHW MOTYT NPOSIBNTLCS M NPOPYHAAMEHTANCTNYECKM. TaK Ha3bIBa-
eMblIl TPAANLMOHANN3M, T.e. HAaCTarBaHMe Ha Tpaamunn bes eé nc-
TWUHHOIO BOCMPUATISA, O4€Hb JIETKO MOXET NepepacTi B pyHOAMEH-
Tann3m. MoHATrE 1 cogepxaHune Tpaanumn (MpenaHna) B ero
CbIpoM, (HEO)CX1ACTNYECKOM MOHMMAHMM SIMHENHOTO Be3XM3HEeH-
HOro KOHTUHYMTETA, B PaBHOWM Mepe OMacHO 1 B BOrOC/IOBCKNX 1 B
OPYIX HAYYHbIX KPYXKKAX, B PaBHOWM CTeneHn yrpoxaeT 1 Liepkssam
1N COUMANbHOMY OKPY>XeHMt0. C TakoM TOYKM 3PEHKA, Mbl BCE OYEHb
JIEerKO MOXEM CTaTb XepTBaMu byHAaMeHTaM3mMa'". YTobbl 3TO He
CIY4YMNOCh, Mbl MPUT3LLIEHbI AMASIOMMYeCKM CO3aBaTh [1peaaHne
B, N0 BOXbeMy XenaHuto, PazNYHOCTX. TpaanLnm SBASKOTCA NC-
TVHHbBIMW, TO/TbKO KOFZa Mbl MX CO343€EM, @ HEe KOTA3 Mbl MX NacCmB-
HO MPOXKMB3EM.

NCXOANAN N3 UMIIMLMTHOTO ONpeaesieHust, YTo BO3BPATa K MOHOIMTHO-
My 06LLECTBY AN K pennurin bosblie He ByaeT, a 3To NPMBOAWIIO K BbIBO-
[y, YTO PEeSINTMO3HbIN MIOPAIV3M TOXAECTBEH C BbICLUMM BbI30BOM Me-
PEOCMbIC/IEHUS OHTOJIOTMYECKOrO CTATYCa BCEX PENNTMO3HbIX 0bbeanHe-
HWI. BMeCTo 60pbbbl C HOBbIM MUPOM, KHOBbIM PEXMMOM» 1 BMECTO My-
CTOW HOCTA/1bIN MO NMPOLLISIOMY, Takasa KOHLENLMS «3aKoHa Boxuna» nc-
CN1e[l0BaNa To, YTO MIOPasIM3M Npeasiaraet penrMo3HbiM CMCTEMAM,
NPUHKMMaA BO BHUMaHVE NOTPEOHOCT MONOAbBIX NtoAel. ABTOP yHebHo-
ro MaaHa 1 NporpaMmbl OPANHAPHbIA Npodeccop borocioBckoro ¢a-
KynbTeTa B Benrpage, envckon 6paHnyeBcknin MirHatin (Mmuamd) cumtan,
4TO «3aKOH BoXnin» foKEH BCTYNUTb B OTHOLLEHME C HOBOW CMCTEMOW, 3
He 33KpblBaTbCA B cebe, B CBOEN JIOXKHOM YyBEPEHHOCTY MM 33KPbITOM
[IOrMaTNYECKOM reTTo. Y4ebHnKaMm, KoTopble OH nrcan, bbii npurcyLy co-
KPaTOBCKMIA METOA POXKAEHMSA NCTUHbI, @ HE BbICKA3bIBaHMA C MO3MLUNIA
VTBEPXAEHHbIX M 33CTbIBLIMX 3HAHWI. [1anornyeckiii Bbi3os, COOTBET-
CTBEHHO, CTaBUT XPUCTMAHCTBO M MUP NMepe[ 33a4el M3MEHeHNs, YTo
OTHIOAb HE YYXKJ10 XPUCTNAHCTBY, €C/IN 0CO3HATb LlepkoBb Kak Xu1Boe
obbeMHeHNe, a He CTEPUSIbHbLIN MHCTUTYT». Cp. (Braroesny; MaTtny,
2017:3-12).

" yn. (Batoneacku, 2011:253-254). ABTOP roBOPUT O BEPYHOLLIMX MPABO-
CNaBHbIX, HO Mbl B Napadpase NponycTuan KoHbeCCMoHaibHoe C10BO,
4TOObI YKA3aTb HAa YHMBEPCAbHOCTb NPOBEMbI PENNTNO3HOIO hyHAA-
MEHTA/IN3Ma.
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Zlatko Matié

POST-TRADITIONAL CHRISTIANITY: THE
ORTHODOX CHURCH BETWEEN NOS-
TALIGA AND ANTICIPATION

Abstract

The text presents the philosophical-theo-
logical analysis of the phenomenon of
“post-traditional” Christianity and at-
tempts to provide the constructive an-
swer of the Orthodox Church to the chal-
lenges that this problem poses to it. The
goal is to emphasize the need to make a
daring reinterpretation of the conception
of tradition, to extract it from the treasury
of the archives and to make it alive. For

such an undertaking, the dialogue with

the modern world is crucial, understand-
ing of the postmodernity, consideration
of the understanding of time, identity,
history, and tradition. Therefore, it is nec-
essary to suggest a vivid move towards a
“dialectical paradigm” to overcome not
only homogeneous identities and homo-
geneous repetition (along with nostalgia
and lost paradise), but also naive futurol-
ogy that afflicts both the Church and the
world. The dialogical paradigm is not pas-
sive. Dialogical principle invites us to the
quest to seek another because love for us
is the obligation.

Keywords: post-traditional Christianity,
Eastern Orthodox theology, interpreta-
tion of tradition, post-modern, dialogical
paradigm
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The forecasts of some theoreticians, philosophers and social
scientists who advocated the theory of secularization, namely the
inevitable disappearance or marginalization of religion and religio-
sity in the process of modernization of society - were simply not
realized. The exact opposite became visible at the end of the 1980s
and in the early 1990s even on the European, the most secularized
soil, along with events related to the demolition of the Berlin Wall.
Religion and religiosity survived not only as individual-psychologi-
cal but also as social facts. In other words, religion and religiosity
exhibit influence not only on individual consciousness and behavior,
but also on collective views and actions. The complex deterministic
framework of the reversibility of these phenomena is made up of

a plethora of important changes in social life in the last forty years,
both in Europe and in the rest of the world. On the one hand, reli-
gious traditions in many societies acquire extra religious, political
significance and thereby, by contrast, deprivatize the accepted,
often syncretic, religious ideas and behaviors. However, the revitali-
zation of tradition is not the only source of the potential significan-
ce of the religious sphere for social life. Pluralization and diffusion
of religious expression, especially in developed democracies, are
certainly one of the important sources of vitality of religion in the
modern world. Thus, world religions grow and express their social
significance, mostly in relation to identity politics in different parts
of the world, while new religious expressions and independent
churches, originated from the United States, on the other hand, are

multiplying and globalizing.
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