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NEBOJSA Rapovanovi¢
Milan b. Mili¢evi¢ Elementary School, Belgrade, Serbia

Bojan M. Tomic¢
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ETHICAL AND RELIGIOUS CHALLENGES
WITHIN METAVERSE"

Abstract: The current crisis has pointed out weaknesses and raised issues con-
cerning the religious situation in the newly formed circumstances - in condi-
tions of pandemic, war, isolation. The Internet with its growing influence on

social patterns, and the metaverse as a proposed unique virtual world which is

assumed to be the future in development of the global network, represent a new
space for these challenges. Given that there is still no ethical consensus on vir-
tual world issues, this paper discusses the possible implications of interactions

in the virtual reality of the metaverse. Based on the current factual situation and

assumptions, an analysis of the dichotomous relationship between the actual

religious rites practice in the physical world and the expected virtual religious

practice in the metaverse, was performed. Theoretical bases have been laid for
further considerations of the influence of the metaverse phenomenon on reli-
gious behavior/practice, and on individual and social life, as well as for consid-
erations of the responses that religion should give to the topical, set challenges. It

was concluded that under certain conditions the metaverse can be an opportu-
nity to respond to some of the challenges that religious communities face.

Keywords: metaverse, religion, Internet, pandemic, challenges.

Introduction

The contemporary crisis caused by the SARS-CoV-2 virus pandemic, the
resulting isolation, and, more recently, armed conflict on European soil, are af-
fecting Europe on several levels. There is an ongoing change in social patterns

* This work was supported by the Ministry of Education, Science and Technological De-
velopment of the Republic of Serbia (Contract No. 451-03-68/2022-14/200053).
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on the European continent and the world. The Internet has become one of the
main channels of communication and informing, irreplaceable and necessary
for modern people, which has made certain patterns of behavior and social
interaction primary. Due to the current events, the issue of the metaverse as
an assumed platform of virtual reality, which according to announcements
should soon become real, is again at the center of attention.

The metaverse is described as the next step in the evolution of the Internet
and is an online space that allows people to interact through socializing, work,
or entertainment. It is accessed by means of specially designed glasses or
bracelets, and is conceived as a social sphere in which users interact with each
other with the help of personalized avatars, which makes the experience of
the metaverse close to reality. The concept of the metaverse can be described
as the binding of a large number of smaller digital worlds and experiences
through technical standards that allow users to move between them, carrying
their virtual identity, social connections, and possessions. The metaverse can
be defined as a post-real universe in which physical reality is merged with
digital and virtual reality in a multiuser environment (Mystakidis, 2022). A
former Amazon Studios head of strategy, and a metaverse essayist Matthew
Ball is widely quoted as defining the metaverse as ,,massively scaled and inter-
operable network of real-time rendered 3D virtual worlds which can be expe-
rienced synchronously and persistently by an effectively unlimited number of
users with an individual sense of presence, and with continuity of data, such
as identity, history, entitlements, objects, communications, and payments”
(Ball, 2021). However, the impression is that, for now, the whole concept of
the metaverse is without a clear path between idea and reality. What is simply
understandable is the idea of using it as advertising space in the future, which
is causing quite a lot of interest from numerous companies.

The development of the idea of the metaverse

The origin of the concept and term metaverse is linked to the science fiction
writer Neal Stephenson, who in his novel Snow Crash (1992) depicts a dysto-
pian society where technology reaches its peak and creates more problems in
human life than benefits (Stephenson, 1992). In response, he creates a parallel
universe known as the metaverse, where people can forget their worries and
tulfill their every wish (Tirado Morttiz, 2013).
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The next important step in the evolution of the idea of “life” in virtual re-
ality was the launch of an online multimedia platform in 2003 that allowed
users to create their virtual representation, an avatar, and lead a “second life”
in the virtual world. Second Life is also the name of this online platform which
was developed at Linden Lab in San Francisco.* Interest in this project has
grown again with the development of the idea and concept of the multiverse,
considering that the platform represents its virtual world built only for social
interaction. Users of the Second Life platform do not have a defined goal, as
would be the case if it were a game, but the emphasis and focus are on mu-
tual interaction and content freely generated by users. As such, the virtual
world promised the realization of dreams. Residents are free to determine the
meaning and purpose of their activities but also their moral suitability. Cre-
ating content in virtual reality is not limited, which implies that everything is
allowed, even actions that would be interpreted as immoral and illegal in the
real world (Gooskens, 2010). In August 2022, under the Spirituality ¢ Belief
section of the Second Life platform, there were 41 virtual destinations where
residents can join the discussion groups or gathering spots where they are
supposed to express and share their personal beliefs (Second Life, n.d).

Currently, the leading company in terms of developing the idea of the
metaverse is Meta, the recent Facebook. In 2019, the virtual reality platform
Facebook Horizon was launched, which soon became Horizon Worlds - a free
game in virtual reality and a system for creating new games.> The founder,
chairman and CEO of Meta, Mark Zuckerberg, explained that “metaverse is a
vision that spans many companies — the whole industry” (Zuckerberg, 2021).

Ethical issues

Zuckerberg states that the metaverse will provide users with comfort and an
intense experience of presence, similar to the natural presence (Zuckerberg,
2021). This kind of experience goes beyond the realm of simple entertain-
ment. Entering virtual reality, that is, into the public space of the metaverse
as its assumed future, also introduces a level of new ethical issues (Kenwright,
2018). Content creation without restrictions and limitations, and freedom in
personal actions are circumstances under which the use of virtual reality can
enter the sphere of unethical behavior (Ramirez, LaBarge, 2018). An example

2See: https://secondlife.com/.
3 See: https://www.oculus.com/horizon-worlds/.
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of behavior in the virtual world that would be characterized as immoral in the
real world is encouraging the sexual abuse of female computer simulations in
a Japanese game (Gooskens, 2010). Although there is an awareness that such
a gesture will neither physically nor emotionally endanger anyone directly, its
ethicality is doubtful. While the intense and immersive experience of virtual
reality is increasingly popular, the ethical complexities of the virtual world are
a topic of much debate (Kenwright, 2018). One of the proposed models for
the solution is the so-called “The Equivalence Principle,” which in short, im-
plies that everything that is prohibited and unethical in the real world should
also be prohibited in virtual reality (Ramirez, LaBarge, 2018).

Instead of identity being built through long-term processes that begin at
birth, it could become the subject of free and even random selection in the
metaverse. If users of the metaverse are allowed to choose their personal rep-
resentation without restrictions, can it actually lead to the discovery of true
identity, an identity that an individual in the world longs for and seeks without
forming it due to social, geographical, or cultural givens? The equality of all
users, which has been an imperative of the metaverse since the very begin-
ning, promises a liberating experience for users. It allows the judgment of an
individual to be formed in relation to how the person wants to be seen, his
or her character traits, and emotional and intellectual capacity, instead of the
person being classified in advance according to his or her physical presenta-
tion or limitations. The imagined concept of a virtual place is a dream of a
place where the hierarchies and limitations of the real world disappear, where
everyone can be a hero and can realize their unfulfilled dreams. Therefore,
traditional moral values do not have to automatically apply as such and be
copied into virtual worlds (Kenwright, 2018). Although the metaverse is con-
ceived as a virtual utopia that should bring a new quality to the lives of every
user, the concept of the metaverse is imbued with numerous ethical questions
for the solution of which it is necessary to find an adequate model.

If we take into account the experience gained in connection with the con-
sequences of using social networks, we have witnessed that their platforms
have become a breeding ground for violence and hate speech through abuse
(Bond, Bushman, 2017; Khalafat et al., 2021). It is reasonable to expect that
such patterns of behavior will become a reality in the metaverse as well, espe-
cially when it is taken into account that users will be anonymous, represented
by their avatar. From the point of view of the acquired experience, in order to
prevent this, it is necessary to define the ethical framework and establish re-
strictions and prohibitions by introducing appropriate regulations. Although

8
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the causes of violent behavior can be varied, there is an established opinion
about the connection between the perpetration of violence and exposure to
violence in the media, digital media, and entertainment (Boyle, 2004; Carter,
Weaver, 2003). Social networking platforms have administrators who are re-
sponsible for monitoring, following, and sanctioning any unacceptable behav-
ior. Given that the metaverse is a reality whose functioning we can currently
only have assumptions about, the issue of abuse and violence, that is, its pre-
vention is a current ethical issue. In the digital era, organizations and individ-
uals are obliged to respect ethical and professional responsibility towards the
public sphere.

The issue of ownership structure and management represents another chal-
lenge that entails ethical and security issues such as the issue of personal data
protection. If the metaverse is managed by technological giants, old problems
such as compromised data privacy, theft, manipulation, and favoring of cer-
tain content and even opinions will remain current. The business interests of
large corporations should also be taken into account, as it is expected that their
business interests will take precedence. The politics of multinational compa-
nies is not focused on solving real-world problems because their interest is
profit. This current issue related to the Internet will not bypass the metaverse.
It is estimated that by 2024, the tangible assets of the metaverse traded on
the stock market will grow to $80 billion in assets under management (Sin,
Kanterman, 2022). The metaverse is conceived as a world of equality for all,
but the practical realization so far does not promise equality in the real world.
The fact that Facebook company changed its name to Meta raises suspicions
that the company’s intentions are not modest in the material sense, just like
the intentions of other technological giants that have expressed interest in its
projects. Although digital technologies and virtual worlds should belong to
people as much as to industry, it is expected to ask the question: how realis-
tic will it be for users to be free from imposed centralization in the expected
digital spaces?

Religious issues

One of the issues of identity formation in the metaverse is the issue of re-
ligious identity and its realization in the new reality. If we consider that the
concept of religious identity refers to how individuals develop their person-
al sense of religious and/or spiritual identity during their lifetime (Etengoff,
Rodriguez, 2020), the question arises as to how this personal sense will devel-
op and be practiced in the metaverse. On the one hand, we have traditional

9
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religious systems with their specific rites and rituals, as well as ethical sys-
tems. Alternatively, postmodernism holds that there are no universal religious
truths or laws, but spirituality becomes synonymous with one’s personal faith
and ethical beliefs, including private behaviors such as prayer and personal
morality. Individuals can therefore be religious but not spiritual, spiritual but
not religious, both religious and spiritual, or neither (i.e., agnostic or atheist)
(Etengoff, Rodriguez, 2020).

It is here that we come to the central challenge that the presented reali-
ty of the metaverse can pose to the established practice of religious rites in
the physical world and assumed religious behavior in the metaverse. If we
start from the assumption that traditional religions need concrete matters, the
question arises as to how much of the fullness of religious life is available in
the metaverse in that case. The Judeo-Christian tradition, as well as the Is-
lamic tradition, certainly has an affirmative attitude towards matter as God’s
creation. Other religions also have their own rituals that incorporate real
matter. The dichotomy that would arise between two diametrically opposed
approaches, if we take the metaverse as an exclusively virtual world, repre-
sents perhaps the biggest challenge and raises questions that require deeper
consideration. In fact, given the essentially insurmountable difference, the
question legitimately arises whether, and in what way; it is even possible to
overcome this dichotomy. On the other hand, the idea of practicing religion
in the metaverse offers numerous opportunities that are not available in the
physical world. Representatives of religious communities, participants in re-
ligious services and researchers approach to this issue in two different ways.

The first known project of practicing religion in the metaverse dates back to
2016, when a pastor from Virginia in the United States founded Virtual Real-
ity Church (VR Church) as a spiritual community that celebrates “God’s love
for the world” (VR Church, n.d.). The appearance of the virtual church might
be interpreted as a way of meeting new challenges and using new opportuni-
ties made by the technological progress (Bryson, Andres, Davies, 2020). The
supporters of a church that earlier appeared on the Internet firmly claim that
the virtual church is the real church, since the communities that it forms and
rituals it performs are as authentic as those in the real world (Estes, 2009).
Some representatives of the Christian religious communities, such as a rep-
resentative of Baptists, advocate the position that their online Church must
be embraced and encouraged, that it is still developing which means it is in
the changing process, and that in future it could look pretty different than the
church we now (Mullins, J. T. 2011).

10
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Proponents of the idea of virtual churches present their arguments, which
they believe unequivocally speak in favor of their position. One of the key
ones is that the religious communities simply have to keep pace with the de-
velopment of the metaverse or face grave danger. If the religious communities
refuse to accept the new reality, they will be abandoned or neglected as the
population of the world becomes more engaged in the virtual world and as
more activities are carried out in the metaverse (Estes, 2009; Pillay 2020). An-
other argument is that in this way, the religious communities can significantly
expand their mission and reach those people that they cannot easily reach in
the real world (Estes, 2009). In the first place, this applies to those people who
are bedridden, in the hospital, or housebound for health reasons. Churches
in the virtual world offer the possibility of easier access to people who, for
numerous reasons, are unable to attend the ceremonies, due to health condi-
tions or spatial isolation. According to an investigation from 2016, an elderly
American population feels benefits of participating in a virtual teleconference
church which is the specific type of the virtual church (Russell, 2016). The
possibility of their participation in the religious community is a benefit that
the metaverse can bring, but also a significant improvement in the quality of
their lives.

As a counter-argument, it is preferable to point to the Pontifical Council for
Social Communications attitude that “There are no sacraments on the Inter-
net” (Pontifical Council for Social Communications, 2002). Catholic theolo-
gians that are against a reductionist religious experience accessible through
the Internet ask whether an avatar can participate in a prayer event; whether
is it liturgical; and whether can an avatar be the one who receives communion,
which is in a virtual Eucharist (Spadaro, 2014). At least as far as traditional
Christian churches are concerned, it is precisely the moment of the partici-
pation of matter that is crucial in the essential ecclesiological understanding
(Spadaro, 2014). A legitimate fear that the virtual church causes is that it could
introduce serious distortions into the current understanding of the Church it-
self, not just some of its liturgical or sacramental practices. Cyberspace should
be used for catechesis which could enrich people and lead them to true com-
munity, not for replacing the world with virtual (Pontifical Council for Social
Communications, 2002; Radovanovi¢, Tomi¢, 2020).

The experience of the pandemic has actualized the issue of using informa-
tion technologies for religious purposes. Certain church services are practiced
through apps like Zoom or streamed live through YouTube. However, the
nature of this means of communication is quite different from what virtual

11
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reality offers. With avatars, users can completely hide their real identities. In
that case, the question of the authenticity of the community arises if the real
identities of its members are masked or hidden by their avatars. It can be no-
ticed that until today we have not had an Orthodox reaction to the idea of the
phenomenon of the metaverse, nor an attempt to give Orthodox viewpoints
on the mentioned issues.

Discussion

Daily use of the Internet has brought about a change in where and how
people socialize, earn a living, gather and share information, educate and
consume media (Radovanovi¢, Tomi¢, 2020; Radovanovi¢, Tomi¢, Vasojevic,
2022). The world is rapidly moving towards ubiquitous connectivity that is
shaping society in a new way. Technology has penetrated into every pore of
society, even into the religious practice and Orthodox iconography research
(Peptenatu et al., 2022; Milovanovi¢, Tomi¢, 2016). In addition to numerous
advantages, the expected course of development also brings new challenges
and reasons for concern. Within current topics such as ethics, surveillance,
terrorism, and crime, the issue of security and trust in society and civil liber-
ties is also addressed. Solving privacy and data protection issues is a big chal-
lenge. Religion on the Internet and in metaverse became challenged during
the COVID-19 pandemic (Pillay 2020). Given that stopping the development
of information and communication technologies is not an expected option in
the future, solving new social challenges that are a consequence of this devel-
opment and that are a threat to society, is an issue for which it is necessary to
find an adequate solution model.

Already in the early nineties of the last century, as part of achieving an in-
creasingly realistic experience of the virtual world, there was a need for the
integration of physical, or real-world interface devices with generating and
displaying the virtual environments (Metzger, 1993). However, the increasing
prevalence of virtual reality is becoming a source of personal and social risks
and threats. The future overlap and integration of our digital presence with
the physical world, which some researchers predict (Donath, 2014), could
lead to even more expressive ethical and religious problems. Given that the
emotions and experiences realized in virtual reality are real, there is a concern
about the future relationship between virtual reality and the physical world
for individuals. Virtual reality is an artificial environment that a person has

12
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personally created and which, as such, can have an unpredictable and strong
impact on the human psyche (Lee, Kim, Uhm, 2021; Lavoie et al., 2021).

In a virtual church, the physical elements are simulated, and the avatars of
believers, not the believers themselves, participate in these virtual elements.
Contrary to that, the Orthodox experience (of the Church) is the presence
in liturgical gathering for the purpose of prayer along with the community
of believers, and above all for the sake of participating in the Holy Eucharist
(Zizjulas, 2001). Here we come to a probably crucial point and an irrecon-
cilable difference between the two concepts. It would be a mistake to think
that virtual reality could replace the real, tangible, and concrete experience of
the Christian communities. The Orthodox experience of the church implies a
physical, material reality in which believers participate in the Holy Eucharist.
With that, we come to the conclusion that the virtual churches, no matter how
tempting the idea is and no matter if we have to accept the inevitability of
technological development going in that direction, cannot replace a concrete
liturgical gathering. Without rejecting the possibility of further dialogue and
the adoption of new possibilities that the method of communication in vir-
tual reality will potentially bring, it is still necessary to draw a line at the very
beginning.

A significant argument is that this method of communication allows for
reaching the widest possible body of believers, as well as those who are not
currently believers. The possibility of preaching the Gospel and catechizing in
this way is certainly not negligible.

On the other hand, the question arises as to how much of the technolo-
gy needed to achieve communication in virtual reality is actually available
to a large number of people. The technologies needed to implement the idea
of virtual reality into practice are quite expensive, and inaccessible to a large
number of people. Therefore, this argument can be taken as partially correct
and certainly as an idea that should be taken into consideration. It is estimated
that in 2020, 26 million people owned VR headsets globally (Gilbert, 2022).
This data alone tells us that the global application of new technologies is far
from coming to life soon, and the economic moment is one of the main rea-
sons (Gilbert, 2022).

The Roman Catholic Church gave its answer in the founding of MetaCatho-
lic, a project led by Fr. Ian VanHeusen. In the words of VanHeusen: «The ques-
tion is not if this technology will be coming or not, but how will the Catholic
Church respond to evangelize in this new space» (VanHeusen, 2022). This
quote contains the essential question and challenge. How in a creative way
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and with a sufficient amount of caution, one should approach the upcoming
challenges? No matter how much one likes the idea of virtual reality and its
impact on everyday life, there are assertions that by the end of this decade it
will be clear that metaverse has arrived (Ball, 2022). Answers to some of the
questions will help to determine the boundaries for the ethical use of new
technologies.

To that should be added the possibility that the metaverse deepens the gap
between those who have access to modern information technology and those
who do not. There is also a real threat from industrial giants who already
perceive the metaverse as an opportunity to expand their dominance and in-
crease their profits derived from digital sources. To ensure transparency and
security, it is necessary to anticipate and prevent problems that could arise
due to the existence of a centralized environment managed by one mega entity.

Metaverse is currently an open space for anything that users could create
including the new kind of “church” and new kind of religion. While tradition-
al religious communities that include Christian Orthodox Church hesitate,
new religious communities are being formed to fulfill the religious needs of
the metaverse participants and to open the big door of the future generations’
space. However, a today’s average Orthodox believer wouldn't feel comforta-
ble to share a virtual church space with an avatar that has for example a fox
head. But the additional question to this topic is will the future average Or-
thodox believer change its position under the influence of technological pro-
gress? And will the Church follow?

Conclusion

The ever-faster progress and development of the Internet and the ever-in-
creasing speed of data transmission have also influenced changes in society as
a whole. The Internet has become an integral part of everyday life. It enables
connecting with friends and family, business, education, shopping and much
more, and the access to it is provided via phones, tablets, laptops, watches. It
is found in homes, offices, means of public transport, and even on the streets.
The Internet has revolutionized modern life in many ways, and is still devel-
oping in the direction of increasing its availability and presence in various seg-
ments of everyday life. Social networks, as one of the most dominant pieces
of content on the Internet, largely determine patterns of behavior and think-
ing. Some of the recorded consequences of their over usage are the problems
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in socialization and the psychological disturbances. The abuse of freedom
offered on the Internet has called into question the moral aspect of virtual
reality. If we take into account all the assumed potential problems that can
be caused by Internet usage and social networks as we know them today, we
can make an assumption about the impact of even greater Internet availability
and more massive use of virtual reality, which is the assumed future of the
metaverse. Those same pitfalls could be just as prevalent, if not worse, in the
wide-open metaverse, with its array of vast virtual worlds for both work and
play. To conclude, the key problem with this concept is primarily the transfer
of events from the realm of physical reality to the realm of metareality, i.e.,
virtual reality. In addition to established ethical dilemmas, this transfer, that is,
the future relationship to the material world and finding a way to maintain an
affirmative approach to the material world, presents challenges that are also
posed to religion. Although there are no concrete indications of when or how
this concept will be implemented on a global scale, virtual reality looks like an
unavoidable future that will shape the patterns of future interactions. This re-
quires serious consideration and dealing with the topic of the metaverse. The
idea of the metaverse and the outlines of its appearance pose many dilemmas
for social science researchers, religionists, ethicists, philosophers, as well as
everyday Internet users.
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CR1S1S OF LAW AND SPIRITUALITY

Abstract: Modern legal systems, national and international, are not able to
successfully solve the accumulated problems in relations between people. The
result is drastic violations of human rights, health, financial, ecological, geo-
political and other crises that threaten the survival of humanity. The legal pro-
fession has lost its reputation and trust among people, and judicial institutions
are weak to respond to challenges. The reason for this is a systematic distanc-
ing from the essence of human nature, from man’s need for truth and justice,
dignity, humanity and love. The separation of the church from the state and a
strong departure from religion, had the effect of society letting go of a key value
of a universal character that is much more than religion. The view of man and
reality, by taking away that vital element, was so narrowed that it threatened the
foundation of the human being. It is about spirituality, a value that should be
returned to people, and incorporated into law. Without the synergistic action
of reason and faith, rational and intuitive, we cannot create a global human
right that can lead humanity out of the vicious circle. Looking at the relation-
ship between law, morality, religion and spirituality, discovering the key causes
of the crisis in which law found itself, as well as the role of spirituality in the de-
manding process of healing the global legal system, is the subject of this paper.

Keywords: law crisis, spirituality, global human law.

Introduction

The national legal systems of modern secular states, just like the existing
international legal mechanisms, are not able to solve the accumulated and
increasingly complex problems in relations between people. Humanity is in
serious trouble.
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We are witnessing flagrant violations of human rights, financial, environmen-
tal, health and other scandals and upheavals, very low reputation of the legal
profession, deep dissatisfaction of its members... When we look at this difficult
and worrying situation from the point of view of law, we can call it a chronic cri-
sis. It is indisputable that we are seriously late, and that perhaps the last moment
is left to look for adequate solutions in the sphere outside the classic, unsystem-
atic, so far extremely unsuccessful, attempts within the vicious circle.

The content of this paper, although not great in its scope and depth of prob-
lem analysis, nevertheless represents just that, a modest attempt to point out
the problem and the way out of the crisis. In particular, to offer a line of think-
ing in order to find better answers to the heated process of globalization, rapid
and unpredictable technological changes and the numerous risks they bring. It
is filled with concrete reflection on the relationship between law and spiritual-
ity and the importance of their unhindered communication in which the po-
tential for a solution lies. In that sense, the consequences of that attitude on the
participants in the judicial system, and more broadly on the entire society, were
also considered (Dedei¢, 2021:1). The gravity of the situation does not allow
the luxury of ignoring any resource of knowledge and experience from the rich
treasury of humanity, especially not the one that has dominated for centuries.

With the help of various methods (logical, historical, sociological, psycho-
logical, method of spiritual theology, etc.), and aware of their limitations, and
relying on the original biblical spirituality, research should review the existing
situation, see the causes and theoretical and practical solutions that exist in
the world. For success, it is important to be part of a community that works
to build a global human law and a global humane community, at the center of
which is a dignified and free individual, and not the state or anyone’s group or
individual interest.

It is indisputable that the application of spirituality in medicine, sociology,
psychology and other sciences and practices is becoming more and more suc-
cessful. This leads us to the conclusion that it is necessary to see its potential in
the light of its application in legal life. An additional reason that encourages this
type of research is in the fact that there have been very few attempts of this kind
in the academic world and practice, and in our country there are almost none.

The fact is that this is a very extensive and complex topic. This is exactly
what determined us, for the purposes of this paper, to single out and present
only a few of its segments from the multitude. It is not about the intention
to mark them as the most important, but to encourage the professional pub-
lic to, through these few representative points, focus their attention on the
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phenomenon and understand the social significance of research. In particular,
the paper considers the following things:

1. Basic differences between law, morality, religion and spirituality;
2. Content and character of the relationship between law and spirituality;
3. Causes of the crisis of law and the role of spirituality in overcoming it.

When we talk about law, we are not focused on a specific legal system, but
it is a general understanding of the phenomenon. At the same time, since
humanity inherits a significant number of different spiritual paths, this is
about experiencing spirituality which is certainly universal in its character
and scope, but is also contained in the Christian ideology that is close to us.
That choice was made (with maximum respect for all other paths to truth,
love, goodness and beauty), because this form of spirituality is historically
and culturally closest to us. We experience it as our path. At the same time,
we must not forget, at the very beginning of thinking about the relationship
between law and spirituality, that spirituality is not the same as religion. It is
a phenomenon sui generis, which is a different and much broader concept
than religion.

Understanding the relationship between law and spirituality requires a lot
from researchers, but openness of mind seems to come first. Some authors
justifiably emphasize the need for synergy of ratio and faith in that endeavor
(Trajkovi¢, 2017:xi). In any case, the researcher must possess a rational and
intuitive ability to understand law much more broadly than is usual. To get
rid of all prejudices and classical theories. To understand that the law is not
only what is seen, that set of norms published in the official state gazettes, and
whose respect is ensured by the very state that passed them. No matter how
wisely this legal-institutional framework is made, it is far from encompassing
all aspects of life, and even such a narrow view of reality carries the danger of
materialist reductionism and often leads to exclusivity and the establishment
of inhumane, extreme regimes. Fortunately, law, just like the people who cre-
ate, interpret and apply it, has its own spiritual nature. There are authors who
claim that law, just like man, has body, soul and spirit. (Domingo, 2018).

Law, spirituality, morality and religion

Law is, at its core, a filigree system of legal norms. They are complex, ac-
cording to the hierarchy, from the constitution, as the highest legal act in one
state, through the law, all the way to the lowest legal act. The law is created by
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people for very pragmatic reasons, to regulate their mutual relations, that is, to
create a complex but unique framework of obligatory rules of conduct. These
rules are there to enable the normal life and development of the individual
and the community. There is certainly a sting (sanction), which affects every-
one (at least it is a desirable assumption) who does not respect the prescribed
rules. So the primary focus of interest in law is a human being and his/her
relationship with other people.

The whole human life is tied to law. It follows him as a shadow from con-
ception (nasciturus), through life until death, and even after it (inheritance).
In most cases, we do not even notice that our relationships with other people
are under the supervision of law. We don’t think about it, we focus on other
things, until we voluntarily, or without our will, find ourselves in the middle
of a lawsuit. Then we become aware of the fact that we have observed the
world insufficiently comprehensively and that unexpectedly, in our small field
of vision, law becomes a very serious reality. Regardless of whether we are in
the role of a defendant, prosecutor, witness, expert... No matter how small
and unimportant we may seem to ourselves in all this, our spiritual influence
is significant. Likewise, apart from court proceedings, the moment we fulfill
a legal obligation (contractual), or when we comply with a prohibition and
act in accordance (or non-compliance) with the set rules, we maintain the
balance of the legal order (or imbalance with the risk of large-scale disrup-
tion-»the butterfly effect»). We must be aware that we are all creators of a
culture or non-culture of law. However, we cannot be idealists and look for in
others what is inherent only in God’s love (Pope Francis, 2016: 177).

Courts exist to deal with disturbed interpersonal relationships in accordance
with the law. Before the court (or alternative forum) are participants whose
relationship is more or less injured. They thus become part of a complex, often
lengthy and exhausting procedure that seeks to resolve a case by a decision that
is, in legal terms, final and enforceable. One important question that arises at
this moment is whether a broken relationship that receives a legal epilogue in
the form of a final and executed decision, represents the end in the spiritual
sense, that is, the return of peace and harmony in human life and community
life (Kimmel, 2021:3). Has social justice been achieved with the help of law and
the final legal act? How does the defendant, lawyer, prosecutor, witness, expert,
the general public feel in a specific situation? Is everyone’s conscience at peace,
or is a gap made between what we truly are and what we pretend to be because
that is expected of us? The existence of such gaps is a common occurrence in
the judiciary and never leads such a path in the right direction. Especially not
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when, as is the case, the judiciary is donated by a (non) culture of revenge. Real
law is an instrument for achieving justice, not revenge. Justice must respect
repentance, forgiveness and reconciliation. As a symbol of equality and justice,
it must be a global phenomenon, a common good, such as to bring freedom,
peace, happiness and dignity to every human being.

It is spirituality that can remove stereotypes and prejudices that make it
impossible to achieve this and reveal the real truth.

No matter how imposing and authoritative the courts and their officials act-
ed, it seems that their reach is relatively small. It is an experiential fact that an
incomparably higher number of disturbed relations between people remain
outside the scope of law. For one reason or another, the people who have the
right to, do not want to start this complicated, slow and expensive mechanism,
which brings with it stress and discomfort, and often with a rather uncertain
outcome. Unfortunately, mistrust in the judicial system is one of the key rea-
sons for such a decision. With all these disturbed relations that do not seek
satisfaction in court, the practice shows that a certain percentage of those who
are in court proceeding, for various reasons, do not receive an epilogue, or de-
cisions have never been executed. This tells us that we must take into account
the fact that it speaks of the limited power of law, of its limited preventive
and repressive scope (not only temporally and territorially and personally).
And yet, no matter what, life demands that every problematic relationship,
whether the subject of a legal process or not, find its solution. The ultimate
goal of law is not and must not be a struggle of opinions and arguments in
courtrooms, but the establishment and maintenance of peace and harmony in
society. With all these cumbersome national legal systems and international
norms and institutions, global society is in imbalance, and global human law
does not exist. So where is the solution?

Morality as a value system precedes law and is a very powerful instrument
in any society. Law incorporates into its system the minimum of accepted mo-
rality in one community, transforming one part of morality into legal norms.
Without moral principles, law could function for a while, but not for long, and
it certainly would not be a human law, because those very principles help it
to realize its basic goal - the establishment of justice. At the same time, moral
norms / principles remain a very important factor in the process of interpret-
ing the law during its application. Moral principles are especially important
for resolving difficult cases that should be subsumed under insufficiently pre-
cise and comprehensive legal norms (legal gaps). In some cases, it is possible
to resolve a dispute without law, in fairness (clause ex aequo et bono).
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There is more and more talk about ethics and the importance it has in the
judiciary and the corporate culture of the business world. People’s awareness
is growing that the road to crisis is paved with ignorance and immorality.
(Dedei¢ 2006, and Dedei¢, 2019: 669-679). When it comes to the legal profes-
sion, there are codes of ethics, as codified rules of desirable behavior that are
binding on members of the profession. If we look at ethical norms from the
point of view of spirituality, the question of why someone adheres to these rules
is more important than whether he adheres to them (Silecchia, 2000:178). If it
is a fear of disciplinary responsibility then it is very little spiritual progress and
low awareness of moral values importance. Then rule reach only the mind,
unlike really accepted moral and spiritual values that reach the heart. Moral
norms, by the nature of things, spring from spiritual rules, and that channel of
communication should be strengthened by spiritual development.

There is an old Latin saying that any definition is dangerous. It is especially
confirmed in the situation when we want to define spirituality. Every attempt
to catch something that is infinite and inexpressible in the web of words seems
tutile to us. However, many philosophers and theologians have persistently
tried to do so for centuries, even not giving up today. Without the need to
delve into a more precise conceptual definition, we will turn our attention to
the following. The very root of the word spirituality reveals the presence of the
spirit, and religions with their doctrine try to penetrate deeper into meaning
and tell us about the search for meaning, ascension above the self, turning to
a superior being, searching for truth and salvation.

Spirituality for us is based on the fact that God is a person, present and active
in every segment of life, even in the procedures of passing and applying law. Per-
haps it is most true to say that spirituality is life with God, in God, for God. It is
the daily fullness of life realized through the connection with the Absolute, with
the source of life, truth, goodness, love and beauty. Only a God-turned man is
able to experience himself, other people, animals and the whole reality as One.
Such an oriented person perceives himself as a part of that global community.
In the same time has a strong sense of duty to guard it, build it, and feel the need
to respect its rules (legal order). He also has the need and pleasure to realize
himself by giving his whole self for the benefit of that community (the princi-
ple of giving in Christianity). Then man actively participates in connecting the
metadimension with the dimension. There is no need to emphasize the healing
role and importance of such a person in the legal system.

Spirituality, unlike law, does not threaten people with potential punishment,
nor does it use force to resolve a contentious relationship. Its power springs
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from God’s gifts of mercy and love, and its most powerful form is manifested
through repentance and forgiveness (the golden section of law and spiritual-
ity). Fear of punishment is an unreliable, inefficient, unethical and socially
unacceptable guardian of the legal order for a healthy community. Intention
(individual and collective) is an essential component in real prevention. it is
the link (channel) in the communication of law and spirituality (Domingo,
2019:19). Violation of the norm is encouraged by the realization of one’s own
interest to the detriment of the common interest. Sincere spiritual intention
is the result of the desire to overcome one’s own interest and serve the com-
munity. The higher the level of such intention, the more stable the legal order.
Therefore, as a corrective to the use of force, spirituality is necessary for law
to be used properly and over time, in accordance with the spiritual growth of
people, diminished through the evolution of the state and law (the result of
this influence is the fact that the death penalty was abolished in most coun-
tries). Spiritual growth enables a person to find meaning in respecting the law,
which affects the legal order and the stability of the legal system. Then law
becomes an instrument of social justice and not revenge («an eye for an eye, a
tooth for a tooth»).

Religion is, just like law, the work of human hands, and as such is subject to
all the flaws of imperfect human action. As an ideology; it tries to articulate
man’s efforts to establish contact with the divine, the Absolute. It is, as a rule,
an organized, institutionalized and practical belief system. Religion is a doc-
trine, a way of directing and satisfying the need of believers for the spiritual
life by believing in a superior being. (Silecchia, 2000:176) The most impor-
tant segment of religion, without which it loses its meaning, is spirituality. It
is spirituality that turns religion towards man’s relationship with God, other
people and the whole of reality. The universal character of spirituality makes
it a common denominator of all religions, while what remains of religion is a
concrete cultural expression. When it comes to law, the significance of religion
is that law arose from it (Western civilization). The separation of religion from
law has caused one serious collateral damage with long-term consequences -
the separation of spirituality from law.

The relationship of law and spirituality

Rethinking the relationship between law and spirituality requires more than
a scientific-methodological approach. It is a complex endeavor that guides the
researcher through two dimensions. He is forced to move in a space in which
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both God and man act, both individually and collectively, conscience, sin and
salvation are to be met.

Attempts to convince this relationship, to present the correlation of law and
spirituality in an understandable, almost technically precise way, are interest-
ing and praiseworthy. One of them tries to present the relationship between
spirituality and law by comparing the pillars on which they rest. Love, as a
basic principle of spirituality, is compared to justice, to which law aspires. Fel-
lowship as a pillar of spirituality is correlated with the basic legal institute
of agreement. And finally, the spiritual virtue of community service is com-
pared to the human rights that every legal system should protect. (Domingo,
2018:12-16)

One of the pragmatic approaches is to approach the understanding of the
relationship between these two phenomena by comparing the goals they strive
for, the methods by which they are realized or their reach and the influence
on people and events, etc. The goal of law is the realization of justice (fairness
and equality), and the ultimate goal of spirituality is to live with God through
the establishment of love among people. Law use dogmatic methods based
on rational-logical judgment, while spirituality is based on intuition and con-
templation, ie transcendental. A complete life filled with meaning requires a
person to use all his potential contained in body, soul and spirit.

As we have already mentioned, understanding the relationship between
these two phenomena requires the ability to overcome the limitations con-
tained in conventional approaches and their definitions. To experience the
law only as a set of norms of behavior of people whose respect is guaranteed
and provided by the state with its institutionalized apparatus of force, keeps us
locked in a box from which we must jump out. Another danger that threatens
to obscure our view is to understand spirituality narrowly and equate it with
the notion of religion. The result can be achieved only by openness to intuitive
methods, to the transcendental, to techniques that transcend rational logical
thinking, where they do not reject it, but make full use of its potential. It is
a step forward from the dimension in which positive law dominates, to the
meta-dimension, in which the ruler is meta-law (the idea of divine law has
been discovering for centuries). It is necessary, in addition to an open mind,
to have an open heart, in order for a person to change in the encounter with
something we call the Absolute One, which is both the source and mouth
of everything, the whole of reality. For a lawyer, this means discovering the
spiritual nature of law (Domingo, 2019:3) For one who seeks wholeness and
truth, that is the only way.
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We have said before that the disputed relationship, regardless of whether
it is resolved before a court or an alternative forum, must be resolved on a
spiritual level. This level enables the final end of disorder. The end never takes
place at the level of law and its rational-logical reasoning, but happens in the
human heart. It is the moment when a change occurs, a release from attach-
ment to the outcome, to the dilemma of who is to blame and who is not. The
opportunity to break with the past event which has harmed a person’s mate-
rial or spiritual integrity. Spiritual resolution is in repentance and forgiveness,
and it is completely future-oriented. It is the right way for a person to get rid of
negative feelings: hatred, fear, rejection of oneself, others and reality as it is. It
is the power of spirituality without which law cannot fulfill its social function
and achieve universal justice.

The legal system is set up in such a way that the decision-making process
takes place through several instances. For the sake of a higher degree of cer-
tainty that the decision is correct, it is exposed to the procedure of recon-
sideration at a higher level. When all instances are exhausted, the matter is
forever over (ne bis in idem). The spiritual approach to the problem requires
us to ask ourselves whether there is a higher level than the one at which the
tinal legal epilogue was achieved? Is there another level above the legal, some
meta-dimension above the dimension, some meta-law above the law? Here is
a unique opportunity to ask ourselves and consider the claim that a problem
created in one dimension (holonic), can only be solved in a higher (holistic)
one (Domingo, 2019:9-12). Specifically, the disputed relationship will be re-
solved in the meta-dimension, the rules of meta law. Many relationships that
were resolved by a final legal decision remained unfinished because they did
not receive satisfaction on a spiritual level. Punishment, whatever its type
and severity, does not bring satisfaction to the victim (or relatives, friends,
the public...) if there is no spiritual satisfaction. If the conflict remains un-
resolved in the heart nothing is done. The judicial system needs a spiritual
component in order to achieve wholeness and bring the final balance to a
disturbed relationship. It seems that not experiencing the spiritual nature of
law and the opinion that spirituality has no place in justice is a very wrong
approach that goes back to the distant past. The separation of law from reli-
gion and the church from the state may have been a civilizational shift of the
time, but the separation of spirituality from law undermines integrity. There
is no humane global law without spirituality. The central subject of protec-
tion in global law must be the individual and not the state (Domingo, Witte,
2020:21).
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However, bringing the spiritual component into the judiciary (certainly into
the legislative and administrative spheres) is not an easy task, but it is the only
one that leads to the final result. The necessity of the use of force and punish-
ment is not denied here, but it is pointed out that it is a matter of limited suc-
cess. Therefore, a fundamental spiritual reconstruction of the system is needed.
Civil society will have the main role in that process (Domingo, 2010:7)

Man is a being of relationships. The modern world is not based on solidarity
and does not allow free communication between people. The result is terrorist
attacks, the refugee crisis and the like. A natural and healthy state is a harmo-
nious relationship, as a result of realized justice. The problem is when justice
is perceived as a need for revenge. Is that justice? Can such an approach to the
problem restore peace and happiness to the victim and the community, after
the final legal outcome? It seems that it is not and that it is just the opposite
path to true reconciliation and peace in the heart - the path of repentance and
forgiveness. It is the only path facing the future and represents the release of a
hostage of a past painful event, which cannot be erased but can be prevented
from being a source of hatred, fear, anxiety and confinement.

We also recognize the centuries-old influence of spirituality on law in the
fact that modern legal systems included certain institutes of forgiveness. Exam-
ples include pardon and amnesty, as well as debt forgiveness. (Minow, 2021).
The development of law must go in the direction of nurturing a culture of for-
giveness and social justice, instead of revenge and revenge. Spiritual questions
are questions of the deepest truths and true humanity.

The crisis of law and the legal profession and the way forward.

Life is a dynamic phenomenon in a constant movement between good and
evil. Society, as a community of people who create it, is in constant change.
The law is like a theory, gray, restrictive, it tries to place these living relations
between people in a legal-institutional framework. It is very important to
constantly monitor the extent to which the legal system performs the role
entrusted to it and fulfills social goals and whether its spiritual nature has
been achieved. As a rule, law does not like change, it needs stability in order
for its application to be predictable. That is why it is very important that
lawmakers feel the moment for change, resist inertia and respond to the de-
mands of time. The process of democratization of society and modernization
under the influence of a strong wave of globalization and rapid technological
changes has brought great challenges and the law seems to respond inade-
quately to them. The result is a crisis in many spheres, destructive action that
disrupts social balance and the legal order. Basic human rights, respect for
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personal freedom, moral autonomy, freedom of conscience are endangered...
How to change that?

The national rights of developed countries and international law and its
conventions fail to do so. As a consequence of failure, we have serious human
rights violations, hunger and poverty, forced migration, trafficking in chil-
dren, people and human organs, organized crime and corruption... It is obvi-
ous that modern law eludes the ideal of justice (fairness and equality) because
it has become an instrument of division people and not rapprochement and
togetherness. The process of globalization further encourages differences and
divisions. Where are the fundamental errors in that system? How can each in-
dividual find his place in the global society so that he would be a stable factor
of the legal order and not a creator of internal and external conflicts?

Law should protect the global community and community because that is
one of the basic values of (Christian) spirituality. The community should be
based on equality and fair treatment of each individual. If all humanity is con-
nected by one spirit, then it is the only true community in which all people are.
It rests on individuals who explicitly and implicitly respect themselves and
other members of society. It is right there to provide a minimum of protection
and ensure that respect. That is the meaning of law, but still the global human
community does not exist just as there is no global law. The old saying «divide
and rule» still reflects our reality. Although all humanity is one community, in
the sense that it is united by one spirit, it is divided into insufficiently well-or-
ganized groups that are more opposed to each other than connected. Each of
them has its own legal system that protects it from the others, forcibly main-
taining the external and internal balance. That must change.

Deformations from the macro level (law that does not rest on the protection
of each individual and has no global reach, but produces, protects and encour-
ages particular interests) are transferred to the micro level - to the entire legal
profession and all participants in the judiciary. The consequences are reflect-
ed in the absence of true meaning in life and work, which is expressed as the
dissatisfaction of members of the profession and in the seriously damaged
reputation that they should enjoy in society. The court proceedings are filled
with traumas, not only for the direct participants, but also for the profession-
als. Dealing with human greed, selfishness, violent nature, psychopathological
phenomena affect a person who is exposed due to his profession. Spiritual
growth is a way to more easily overcome problems of this kind. Observing
another person as a spiritual being with whom we are connected, helps to
better understand the whole situation, human nature and our own limitations.
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The law is applied by members of the profession: judges, prosecutors, law-
yers, but also experts of various professions, so there are parties, witnesses...
all these participants bring a certain spiritual culture or non-culture into the
procedure. The problem is if we behave in a certain way, which we think is ap-
propriate for the given situation (or that it will meet with the approval of oth-
ers), while our conscience says the opposite (Kalscheur, 2006:4). This is, as re-
search shows, the cause of dissatisfaction within the legal profession. Research
in law shows a large number of alcohol and drug addicts among lawyers in the
United States, and not a small number of those who raise their hand against
themselves. At the same time, the public has a very bad opinion of lawyers.
This shows that one respectable profession is in crisis because it does not serve
the purpose for which it exists, and that is exactly the goal for which the entire
legal system exists, and that is the realization of justice. Precisely in becoming
such a goal right, the social community should open the door of spirituality
wide. Justice is realized as a fair approach to every individual who is respected
and equal with others.

Moving in that direction implies education and enabled social growth. It is
necessary to include spiritual education in law studies and professional edu-
cation of lawyers and the media, in order to develop awareness of the spiritual
nature of law and create a culture of repentance and forgiveness, rather than
revenge. It is also necessary to launch research aimed at studying the relation-
ship between law and spirituality and creating a global human law and a glob-
al humane community, based on a dignified and free individual, regardless of
nationality or any other affiliation.

Conclusion

Interdisciplinary research of connection between law and Christian spirit-
uality makes sense for several reasons. First, that connection exists. There
is no sense in denying something that is indisputable, and the consequence
is that law, in addition to being rational, social and psychological, is also a
spiritual phenomenon. Another reason is that the topic is completely unex-
plored. In this sense, research of this kind has academic and practical signif-
icance. It enables the monitoring of the world trend in research work, and
at the same time the search for practical solutions. Third, but not the last in
the final series, that the existing legal system (national and international) has
moved away from basic spiritual values and as such cannot respond to the
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serious challenges posed by globalization and accelerated technical and tech-
nological development.

Spiritual values and ideas have always been the light and illumination in
the legal system and an evolutionary force that, with its global reach, pushed
civilization forward towards a more humane society.

Spirituality has always been an inspiration that brings light into a problem-
atic relationship, directing reflection towards the future. It offers a solution
outside the existing legal-institutional framework, in the meta-legal space,
that is, in the holistic dimension of spirituality. Citizens’ trust in legal insti-
tutions implies that the law establishes justice, thus eliminating all forms of
discrimination and domination over the individual. Such a law is in accord-
ance with meta-law (Absolute Law). Fear of punishment has been replaced by
a sense of belonging to the community, and the actions of the individual are
directed towards the good of the community.

Just as the common spirit unites all of humanity into one, so the unique
spiritual dimension of law is what is common to all legal systems. Spiritual
connection between different legal systems is the basis for building global hu-
man law. Humanity needs a system of law that is not built on the interests of
states but on the principle of solidarity between free and equal individuals.

Law needs a fundamental change, through illumination and inspiration that
comes from spirituality. It is always the right moment for change, resurrection
to a new life. Within the legal profession (and the whole society), that would
mean more life meaning and less dissatisfaction, depression, alcohol and drug
addiction, suicide... While there is a division into self - society, there will be a
conflict between one’s own and common interest. Spirituality affects social co-
hesion by giving the individual a different meaning. God never divides, never
rejects, but always works for unification.

Christian spirituality implies faith, but also life in it, in accordance with
its values. It is not possible to separate one’s Christian self and professional
self without negative consequences. Like the relationship with God, the rela-
tionship with another person must always be in accordance with the highest
values, in the first place with love.
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PHENOMENON OF DISCIPLENSHIP
IN THE BiBLICAL THEOLOGICAL PRACTICES

Abstract: An analysis is made of the phenomenon of discipleship in the dis-
course of biblical theological practices. The phenomenon of discipleship in bib-
lical theology is compared with modern practices in the context of the identity
of Christians. It is proved that the New Testament theology is an ideal model of
discipleship in the context of the relationship between Jesus and the disciples. It
is noted that the prosperity of discipleship occurred in the New Testament pe-
riod of the apostolic church. Decline is the division of apprenticeship into sep-
arate practices, which over time have acquired independent forms. Recovery
is an attempt to revive holistic discipleship by actualizing it in modern gospel
practices. The evangelical community comprehends its tradition and searches
for its own Christian identity, which influences the development of evangelical
theology, including biblical studies. The revival of interest in biblical theology
is associated with problems of adaptation and interpretation of the theoreti-
cal foundations of evangelical theology. The revival is also associated with the
presence of a sufficient number of scholars in the field of Old Testament and
New Testament theology, as evidenced by the appearance of the Slavic Biblical
Commentary. It is proved that the New Testament discipleship cannot exist in
isolation and is dependent both on the Western Gospel tradition and on other
Christian traditions, which is characteristic of modern society. Despite the ver-
satility of the New Testament discipleship and the theological problem of find-
ing the central idea of the Bible, the New Testament ideal model of discipleship
in the context of the relationship of Jesus and the disciples with the prospect
of realization is the text of the Gospel of Matthew. The idea is declared that
it is impossible to talk about one model in the apostolic period of the church,
because there are two main New Testament models of discipleship: discipleship
in the context of the «Jesus - his disciples» relationship and the discipleship of
the apostle Paul. They clearly reflect the main trends and the diversity of the
theology of discipleship in New Testament texts. The main sign of the gospel
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community is the church and educational crisis, caused by the fact that the
church has ceased to fulfil Christ’s last will — to make all nations disciples. At-
tempts are being made to global reception and projects are being proposed for
global transformation of the gospel tradition. Among a significant number of
modern gospel practices, current and new discipleship practices are identified
that are trying to actualize the New Testament discipleship. Existing practices,
which include education, leadership and missionary work in the perspective of
training leaders of various ministries, are generally recognized, often interfaith,
and meaningful in the context of Christian identity.

Keywords: the phenomenon of discipleship, biblical theological practices, Chris-
tian identity, New Testament teachers, theological education.

The issue of seeking Christian identity affects the understanding of evan-
gelical Christianity. The modern practice of apprenticeship is an attempt to
actualize the New Testament model of apprenticeship in the culture of post-
modernism, as well as to offer a holistic approach to the restoration of appren-
ticeship in an ecclesiological perspective. The background for the decline of
discipleship is described in New Testament texts. The first of them is that the
followers of the teachings of Christ reconciled to the name that they received
from outsiders and exist to this day. We are talking about the name “Christian-
ity” (®ipiroc, 2017: 28). The event that took place in Antioch became a turning
point for the identity of Christians. The followers of Christ, using an unnatural
name for themselves, gradually changed their spiritual nature. From the very
beginning of its existence, Christianity conflicted with Roman power (Bepmen,
2014: 229). But the persecution, which included cruel torture and martyrdom,
was not the cause of the decline of discipleship. The church developed in diffi-
cult conditions, contrary to which it spread its ideas. The blood of the martyrs,
as Tertullian wrote, became the seeds of the Church. The more Christians were
killed, the more they became. It seems that Christians after the apostolic era
did not understand the idea of New Testament discipleship. The church was
engaged in the struggle against all free thought, and the apologists played a
significant role in this (bsrakos, 1999: 46). The church tried to preserve its
identity, but in fact, without noticing it, it lost it. In our opinion, the identity of
ecclesia is hidden in apprenticeship. P. Schaff, describing the success of Christi-
anity in the pre-nicaean period, indicates that it has adapted to all walks of life.
He considers a value a teaching that has divine power (Illacd, 2007: 26). It was
during this period that the first decline occurred, when the doctrine separat-
ed from apprenticeship and took an independent position in the church. The
doctrine turned into a system of dogmas, later it became known as theology
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(TapHak, 2001). Not teachers in the New Testament sense, but professional cler-
ics began to be in charge of teaching. Most of the church fathers not only had
then classical education, but exceeded their contemporaries with talent and
level of education (Illapd, 2007: 25). New Testament teachers, in particular
Barnabas and Paul, were also educated, but taught at the level of interpersonal
communication, thus realizing spiritual education.

One of the reasons for the decline in discipleship was the rupture of the
Christian church with Judaism (®ipiroc, 2017: 27-28). The Jewish education-
al system was the foundation upon which New Testament discipleship was
built. It should be noted that the training of the Jewish model also underwent
a certain crisis: there was a significant increase in disciples per teacher, which
indicated a decrease in the number of teachers or an increase in the number
of people wishing to study (CanTana, 2002: 43). At the same time, Christianity
became a personal development path in the Greek world, which influenced
the Jewish sign of discipleship itself - a combination of teacher-disciple rela-
tions and learning for the sake of a general knowledge of God. New Testament
texts say little about translating discipleship into practice, and even more so,
understanding it. An exception is the corpus of the writings of Paul and about
Paul. It seems that the other apostles and New Testament figures did not carry
out a sufficient reflection of discipleship. Their main attention was focused on
teaching, and not on the interaction of teaching and disciples.

The advantage of teaching over other disciple components, its comprehen-
sion and dissemination was one of the reasons for the emergence of theo-
logical education. Church Fathers and early Christian apologists were deeply
interested in educational issues. The main call for teaching was Matthew 28:
18-20, which contained the following components: walking, baptizing, and
teaching. But with the spread of Christianity, educational institutions began
only to teach (Tenrens, 2002: 69), unlike the apostolic church, where preach-
ing and teaching were equivalent and had both an internal character and a
missionary one. Subsequently, teaching became noticeable to separate and
acquire the priority, and the evangelism as part of the discipleship preceding
baptism and teaching, moved away (Ienrens, 2002: 70-71). The theological
schools, founded in Alexandria and Antioch, became prominent in the fu-
ture (bpunnmanToB, 2007: 299-329). At first, neophytes studied in them, who
were preparing for baptism. In the time of Clement and Origen, classes were
created for capable disciples, where secular disciplines were also taught, al-
though they were not equated with theological disciplines, but they were an
important element in the learning process (bpumnanros, 2007: 78).
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Gradually, Christian enlightenment replaced discipleship. In medieval uni-
versities, the formality of classroom instruction replaced the informal and
interpersonal relationships of apprenticeship. The catechization of the early
period of the church is a manifestation of the advantage of teaching over other
components of discipleship. And although by its nature, catechization is posi-
tive, but compared with the New Testament discipleship it does not represent
a holistic phenomenon, which consists in the conversion of the disciple by
teacher who spiritually gave birth to the disciple and teaches him before and
after baptism, preparing him to continue his discipleship. The church gradu-
ally turned into a political organization, which influenced the ecclesiological
identity and contributed to the realization of discipleship. The political nature
of the church was expressed in the immunity that it received during the per-
secution at the imperial level. The church formed an organization that could
function even under global persecution. The only thing that Constantine
could do was to unite the Diocletian nationless empire with the church. The
church disappeared as an independent value (8). Having received political
power, she armed herself with the idea of ensuring public order. The church
view focused on maintaining peace and unity within the church itself, which
was not at all gospel, but rather political in nature. The unity of the church de-
termined the unity of the state. Interpersonal relationships were regulated by
church discipline. Church authority has become vertical (Bepment, 2014: 245).

The creation of the Armenian Church and the Christianization of the Ro-
man Empire ensured a rapid increase in the number of followers. The church
had to rethink the vision of the mission, which aims to ensure an internal
order, which, in length of time, began to identify with the kingdom of God.
This is due to the fact that faith over time has ceased to be a personal matter.
People were actually made Christians by birth, performing the sacraments
of the church in chronological order. Over time, the realization came that
the kingdom of God should expand. Of course, most likely, the spread of the
Kingdom of God expressed the will of the Church in a political sense. The
anomaly of this mission of the kingdom of God was the Crusades.

Considering the development of discipleship from a historical perspective,
three practices that the church carried out in the aftermath of the apostolic
period are noticeable: baptism, teaching, and missionary work. Although bap-
tism was considered a sacrament, in most cases it was formal. The teaching
was focused on preparing the clergy. The missionary activity of spreading the
Kingdom of God foreseen primarily political influence. The end result of mis-
sionary activity, often of a military nature, was the conquest of new territories
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that were forced to Christianize. Accordingly, there were churches that need-
ed new priests, which reminded to some extent the main law of the market
“demand creates supply”’

The decline of holistic discipleship and its division into separate practic-
es should be understood as a combination of church events and phenomena,
which gradually led to the threat of the disappearance of what the ecclesio-
logical community identifies, the awareness of the original meaning of the
church, laid down by Christ and the apostles, disappears. The decline of dis-
cipleship occurs throughout the history of the church, as well as its revival in
individual traditions and their practices. After the decline of discipleship as a
holistic phenomenon, there were some attempts to restore the New Testament
apprenticeship by means of individual Christian practices. In the patristic pe-
riod, individual practices of holistic apprenticeship were revived in catechesis
(TaBpmwmiok, 2001), and in the Middle Ages - in monasticism (CaHHMKOB,
2001: 77), the embodiment of some of the New Testament components of
discipleship also took place in craftsmanship by the example of a master and
disciple, by passing the ecclesiological context of discipleship. During the
Reformation of the Masters, the restoration of holistic apprenticeship did not
take place, however, its ideologists were engaged in no less important dogmas
and ideas (for example, a return to the original sources), which became fertile
ground for further attempts to revive the New Testament apprenticeship. The
idea of the congregation is a very significant achievement in the recognition
of community as a unit of embodiment of holistic discipleship. In an era when
the Reformation is understood not only as a general phenomenon, but also
as a challenge for everyone personally, there is a rethinking of the idea of
spiritual birth. V. Bachinin writes that everyone had to experience their small
reformation, which is realized through refining and changing thinking (baun-
HUH, 2017: 287-298).

The processes of the Master Reformation became the basis for the resto-
ration of the New Testament holistic discipleship, in particular, the desire
for personal revival of each Christian as evidence of belonging to the Refor-
mation and a sense of belonging to the Church as a community of believers.
Compared to the Master Reformation, the Radical Reformation has accom-
plished more in restoring discipleship in the community. Anabaptism as a
manifestation of the Radical Reformation dates back to January 21, 1525 in
Switzerland with the creation of the Swiss Brothers Church for “true Christian
baptism” in adulthood. This community sought to create a church accord-
ing to New Testament models, which was to be expressed in absolute trust
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and faithfulness to Christ as a condition of salvation and baptism (Illacdd,
2007: 17). The main thing should not be the question of the liturgy, but the
attempt to understand what the nature of the church should be. This church,
like the apostolic church, should consist of those who proclaim Christ as Lord
proposes the conscious baptism, and not just those who were born in this
parish. The Lord’s Supper should be carried out only for those baptized in
the spirit of apostolic simplicity... it should become a guarantee of fraternal
love and serve as a remembrance of the one and sufficient atoning sacrifice
of Christ (Illadd, 2007: 23). “The Church of Jesus Christ is primarily a com-
munity of brothers, true members of the “Body of Christ”, that is, those who
have experienced a birth from above, who live according to the Word of God,
guided by His Spirit” (Kupwunos, 2017: 40).

Such an understanding of the church was a serious challenge not only for the
historical church, but also for representatives of the Magisterial Reformation.
Unlike the latter, the Anabaptists sought to reform not the external expression
of the church (structure and liturgy), but its internal position, returning to
the ecclesia of the apostolic pattern. Of course, many factors influenced the
Gospel theological position of the Anabaptists, including the medieval spirit-
uality of Erasmus, the teachings of Zwingli and Luther, but most of all - the
Bible (IlTacd ¢, 2007: 30). The difference between the Catholic and Protestant
churches was expressed in the persecution of the Anabaptists, which further
identified them with New Testament followers. The theological concept of the
Anabaptists was concentrated around the idea of community, in particular,
six signs are mentioned by which the Church of Christ can be recognized.
We are talking about pure biblical teaching, gospel baptism and the Lord’s
Supper, following the Holy Scriptures, sincere Christian love, open confession
of Christ and suffering for faith (Kupunnos, 2017: 40-41). The Anabaptist
ideas about the church, it would seem, are similar to the New Testament ex-
ample, but from the point of view of holistic discipleship as the nature of the
church, the main idea that was present in the early period of the church is
lost - teaching and continuity. The lack of emphasis on spiritual teaching is
obviously associated with the struggle against the idea of papacy. Anabaptists
proclaimed the community of the local church. In the ecclesiological system
of the Anabaptists, there is no idea of historical continuity. Discipleship of the
New Testament provides for continuity from teacher to disciple. The ecclesio-
logical community is a collection of teachers and disciples who follow Christ.
The Anabaptists, rejecting the continuity of discipleship, giving preference to
personal experience, repentance, rebirth, following Christ, etc., moved away
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from the main essence of the New Testament understanding of the church,
which was a family where there were spiritual parents and children who were
both brothers and sisters and mentors to one another. Anabaptism, with its
attempt to revive the New Testament understanding of the church, influenced
the ecclesiological concept and theology of modern gospel tradition.
Anabaptists are not the only ones who have come close to restoring holistic
apprenticeship. John Wesley in the 18th century tried to restore discipleship,
and that contributed much to the national spiritual revival of England. The
attempt by J. Wesley became the prototype of modern Christian discipleship
as a set of individual practices, which are just a semblance of a New Testament
holistic apprenticeship. Unlike the Anabaptists, Wesley’s apprenticeship pro-
vided for teacher-disciple relations in the organization of ecclesia. The disci-
ple group, Wesley called the “class”, was so effective that Michael Henderson
calls it the core of the Methodist movement, the mechanism of change, the
vehicle through which each member of the group learns Christian doctrine.
Describing Wesley’s approach, it should be noted that he tried to answer the
needs of the then society by combining pastoral methods known to him, his
own spiritual experience, deep theological beliefs, proven methods of oth-
er Christian contemporary leaders and adapting them to his circumstances.
Gospel tradition is understood as a set of practices that are common to all
denominations of evangelical Christians. In the context of the study of New
Testament theology, such common practices are education, leadership, and
missionary work. From time to time there was a desire for renewal, which
came into conflict with church traditions. All waves of church renewal as-
sociated with a return to early church practices. The Wesleyan movement is
one of such attempts to revive the spirit of early Christianity. The basis of this
movement was the following elements: personal spiritual growth within close
fraternal fellowship; accountability to a spiritual mentor; mutual help; pro-
claiming the truth of the gospel in love. They were based not on creeds, but
on living biblical beliefs; not in general meetings, but in friendly communica-
tion; not in the transmission of information, but in apprenticeship (Xengnep-
COH, 2006: 13). Spiritual instantaneous birth is important for apprenticeship
groups; it is the entrance to the community, a rite of passage through which a
person joins the educational process (Xenmepcos, 2006: 63). The influence of
the practical ideas of theology is felt in various gospel traditions, including the
method of incarnating discipleship. A return to the original sources during
the Reformation was a favourable condition for further attempts to restore
the idea of the church on the model of the New Testament, starting with the
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apprenticeship, which has declined. The decline of discipleship as an ecclesi-
ological phenomenon contributed to the emergence of Anabaptism, which
was most able to approach the restoration and embodiment of ecclesiological
ideas on the apostolic pattern.

The modern evangelical Christian community is going through a special
time. On the one hand, there is a crisis of searching for one’s own identity and
comprehension of one’s own tradition, caused by various political, cultural
and religious phenomena, which have become serious challenges of our time
(CrankeBud, 2018). That led to a rethinking of key doctrines, including eccle-
siology in the social dimension and missiology in the context of church activ-
ity. On the other hand, the evangelical community has embarked on the path
of academic integration, which allows us to comprehend and analyze our own
history and theology, easing the crisis. Researchers, who belong to the gospel
tradition, are trying to comprehend various aspects of Christianity. The East
European gospel tradition has its own specific history (CrnaBsinckuit 6u6meii-
CKUIT KOMMEHTapuii, 2016: 9), which, of course, determined its current status.
Anti-religious pressure and apologetic thinking influenced the worldview of
the gospel community, as well as modern social processes, led to the develop-
ment of an original theological understanding of freedom. The complex social
processes taking place now affect self-determination and understanding of
the gospel identity and self-identity. The key terms that describe the present
are “postmodernism,” “globalization,” and “postsecularity” The current situa-
tion does not arise from the past, does not follow from previous experience, it
breaks the continuity, condemning its own sources and describing the world
using a prefix the “post” (after) (Illadd, 2007: 282). The main features of mo-
dernity is postsecularity as a state of culture. A postsecular society is a soci-
ety in which secular and religious exist only thanks to each other. A society
in which neither aggressive evangelism, nor violent secularity acts (Iladpd,
2007: 283). The second sign is globalization as a universal connection. Glo-
balization erases the boundaries of local structures. The main positions of
globalization are determined in the sociocultural space, where the primacy
belongs to computer technology, information, the services market, virtuality,
the culture of postmodernism and the cult of consumption as a new global
religion. Modern secular society is characterized by post-Christian moods, a
crisis of democracy and capitalism, aggressive tolerance, lack of freedom to be
oneself, the demand for a strong hand and power capable of unification.

The leading evangelical sign is the church and educational crisis. S. Flu-
grant, commenting on the Epistle to Timothy, concludes that one of the most
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important problems in Eastern European Christianity is the church’s misun-
derstanding of the importance of discipleship (®mrorpanT, 2016: 1739). The
church is in critical condition, which is expressed in crises of preaching, the
gospel, family, morality and ethics of both leaders and ordinary Christians.
The problem is that at the same time the church feels self-sufficient, grows
quantitatively, developing various ministries, management and administra-
tion, building temples. But the tragedy is that the church ceased to fulfil its
function - to generate disciples (Xamr, 2001: 8-12). B. Hull resorts to images,
calling people who are engaged in apprenticeship, the cardiovascular system
on which the condition of the whole church depends: “The cardiovascular
system of the church is the principles that bring good fruit” (Xasm, 2001: 9).

The principles of discipleship are lost and forgotten by the modern church.
The crisis has spread to theological education. The crisis of theological educa-
tion is manifested not only by a decrease in the number of people who want to
get a theological education, but also by a lack of understanding of its mission
and relations with the church: “Few of the evangelical leaders of Central and
Eastern Europe doubt that theological education requires strategic renewal”
(ITarty, 2016: 13). The crises of church service and education, which did not
meet each other’s expectations, are interconnected. Studying the educational
process, its mission and organization, one should highlight the following ac-
cents and tasks of theological education: to educate strong leaders; to develop
domestic theology; to promote the development of domestic teachers; find
and encourage capable ones to serve; to develop intellectual abilities; to ed-
ucate and train the skill of quality service; develop awareness of the need for
teamwork; to develop personality and character (Ilattu, 2016: 32). S. Patty
writes: “Future models of theological education will be as effective as they can
form not only the mind, but also the hearts of a new generation of leaders.
Living things are born from living things. No educational system is capable of
replacing apprenticeship” (ITarty, 2016: 73). This is a serious challenge to the
modern Christian community: to realize, convey to each ministry leader and
jointly embody what Jesus spoke about in the Gospel of Matthew.

Modern theological education is also experiencing a crisis of discipleship,
the essence of which is the relativisation of the consciousness of the gospel
community, which prompted church leaders to think about how to acquire
new believers. The question is actually relevant. Evangelical Christianity no
longer sees effectiveness in global and local evangelism. This awareness is local
in nature and requires a theological rethinking and dissemination of the idea,
the essence of Christian discipleship. Jesus called the disciples and prepared
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them to make all nations disciples. Discipleship is a lifestyle, the end result of
which is the church: “If you make disciples, you always get the Church, and if
you make the Church you rarely get disciples” (Iaynary, 2015: 50). “Theolog-
ical schools are an organic part of the Church... The condition of the Church
is always reflected in the seminary, in other words, the condition of the semi-
nary is a mirror image of the Church, because the Church is primary, the sem-
inary is secondary” (ITatTn, 2016: 6). This problem is related to the transfer
by the local church of certain duties to theological educational institutions.
What does it mean? Firstly, the assertion of the primacy of the Church means
that the church is responsible for the spiritual condition of the members of the
local church. The local church should train ministers. Secondly, the statement
about the secondary nature of the seminary means that it helps and comple-
ments the work of the church, but does not replace it in any way. Perhaps the
essence of the problem lies in the fact that local churches are not fully aware of
their own mission on a global and local scale. There is no holistic view of the
mission of the church, since it is based on several texts of the New Testament.
In a state of social, political, educational, and church crisis, mass awareness
of the need for global change comes. Their expectations are the main fea-
ture of modernity. Attempts are being made to a global reception and global
transformation projects are being proposed. Three modern types of activity
are selected, which by their nature are interfaith, but have the goal of educat-
ing and training ministers. We are talking about formal theological education,
about a school of leadership and missionary activity which are considered to
be generally recognized as gospel practices that embody the New Testament
principles of discipleship. In these practices, the gospel tradition tries to re-
vive the New Testament discipleship, taking into account the peculiarities of
time and new knowledge of psychology and pedagogy (JInmepctBo: Teopus
U IIPaKTHKa, 2014: 7-8). The current and new discipleship practices can also
be called modern Christian discipleship, which is just a semblance of a New
Testament discipleship, holistic in nature.

In the modern post-modern gospel environment, the word “apprenticeship”
is associated with the word “education” (IIponus, 2018: 11-14). The church
community, on the one hand, has high hopes for the development of theologi-
cal denominational and interfaith education, because the seminary, as a typical
denominational educational institution, helps, and often makes up for church
flaws and omissions. On the other hand, church leaders are wary of the secu-
larization and integration of dogmatic theology with academic disciplines. A
student finishes a seminary with knowledge that is difficult to embody into
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church service and community service (XengepcoHn, 2006: 64-65), for which
the church is often not ready. The philosophy of education is embedded in
the New Testament teaching model, which is taken from the texts of the New
Testament. Education and Christianity in its original form were almost synon-
ymous ([ooBuH, 2013: 65). But the problem is that education in the modern
sense is not identical with New Testament discipleship, only for the reason
that Christianity has long ceased to be a community of disciples. The question
is whether the educational institution is an ecclesiological community. If this
were so, then the mysteries that are recognized by the gospel believers should
be realized, that is, water baptism and the Eucharist, which are mandatory
components of the New Testament discipleship, should be realized. Over the
past fifteen years, a certain rethinking of theological education in the gospel
environment has been carried out, because the latter is an important compo-
nent of development in confessional strategies. Education is a tool for social
transformations (Parrumnen, 2013: 67), defining theological consciousness
and stimulating the transformation of internal and external church processes.
The development of the church is directly proportional to the effectiveness of
theological education.

In this context, education is understood, first of all, as a spiritual practice,
and not as an academic process with all standards and procedures. Gospel
education, on the one hand, has a spiritual-forming and educational charac-
ter, and on the other, an informational and academic one. It is the spiritual
component of education that is perceived as a modern practice of discipleship,
which is modern not in the sense that it has arisen recently, but in the fact that
it is an activity that now embodies and implements the New Testament prin-
ciples of discipleship. A historical review found that the turning point in the
implementation of apprenticeship was a change in emphasis from apprentice-
ship as a whole to learning as part of apprenticeship. The doctrine turned into
dogma, and then into systematic theology, bypassing the other components of
discipleship (TkaueHko, 2016).

Modern theological educational institutions ensure the functioning of pro-
grams and the entire academic process as a whole, identify the key problems
of theological education, offer alternatives and try to look into the future. But
the irony is not even that it all happens during a crisis (Ilartn, 2016:13), but
that this crisis exists as much as education itself. The seminary did not live up
to the expectations of the church, the main of which are: education of minis-
try leaders who can work with the biblical text and interpret it in accordance
with confessional dogma (Beilin, Semenova, Petrusenko, Chervona); gospel
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teaching practices that will help to perform effectively ministry in the church
and in society, help in spiritual formation (fellowship with God, seeking the
will of God, humility, respect and fidelity to the church, etc.); accomplishment
of evangelism and missionary activity. The question of the interpretation of
the Holy Scripture, dogma, relations with God, evangelism and mission - this
is the competence of exactly the ecclesiological community. Theological spe-
cialties in educational institutions should help the church, not replace it. The
problem is that the seminaries tried to satisfy and catch up with what the
church lost, which essentially caused a crisis. Misunderstanding of the role
of both parties, shifting responsibility to each other led to a bilateral conflict.

The main task of modern theological educational institutions should be
to implement and disseminate the principles of New Testament discipleship.
If theological education affects the church, then the academic community
should proclaim the importance and necessity of discipleship in an ecclesio-
logical perspective. It is the theologians who should determine and declare a
programmatic course to return to the integrity of discipleship and propose a
course towards the restoration of the church, in every possible way promot-
ing and spreading the idea that the principle of discipleship is the basis of its
theological meanings.
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XapbKOBCKasA rocyAapcTBeHHas aKapeMUs PU3NIeCKON KYABTYpbl, XapbKOB

IIOCTAMBEPAABHASLI HOAUTUYECKAS TEOAOTUSL
N AEXPUCTHAHMN3AIINA OBIIIECTBA

Annomayus: CraThsi HOCBsIIEHa aHAIN3Y MHTE/UIEKTYA/TIbHBIX M GOTOCIOB-
CKUX JJOCTVYDKEHMI Pa/iuKanbHOI OPTOIOKCUY, OJJHOTO I3 CAMBIX BIMATE/TbHBIX
6OroC/IOBCKIX 1 MOYNTIIECKUX AUCKYPCOB 90Xy MofiepHa. KoHcTaTnpys me-
PEeIOMHBINI MOMEHT B MICTOPMM 3ala/HON LIMBUIM3ALNN 1 €€ MOMUTUIEeCKIX
CHCTeM, TOJIOTV PAfYIKaIbHOI OPTOZOKCUM BBIABMHYIM U OOOCHOBAMM Iie-
JIOCTHBII TIPOEKT MOCTINOEPANBHON 06IeCTBEHHO-TIOMUTNIECKOI CUCTEMBI,
KOTOPBIIL, IO MX MHEHMIO, COTNEPKUT MPaKTUIeCcKye ITyTH IIPeOjoNeHNs KpH-
3usa Heommbepanusma. Hanbosee cucreMHble TEOIONNTIYECKE TIPOEKTHI B
paMKax pagyKaabHON OPTOXOKCUM OBbUIN IPpeRnoXKeHs! [ )xoHoM Mumb6aHKoM
u Apuanom ITa6crom. VIX 11e/1b TIPOSIB/IAETCS B IIOMBITKE [EPEOCMBICTUTD I10-
JINTHKY ¥ 00IIeCTBO B IOCTCEKY/ISIPHOI TapafUrMe, MbITAsICh BEPHYTh TPAHC-
LiefleHTHBIE IIEHHOCTH B ITy6/IMYHOE IIPOCTPAHCTBO.

Kntouesvie cnosa: HOCTTII/I6epaHI/I3M, TIOCTCEKY/TAPHOCTD, TpaHCHENEHTA/Ib-
HbI€ ICHHOCTU, Hy6HI/I‘{HOC IIPOCTPAHCTBO, ITOIUTNYECKAA TEO/TOINA.

Hagano Broporo toicAdeneTisA Halen 3pbl 03HAMEHOBAIOCH CYICTEMHBIM
KPM3JCOM KaIlUTA/IN3Ma, KOTOPbIN 3aTPOHYII IPEXe BCEro 3allafHyI0 LIVBM-
NIM3ALVIO Y1 OCHOBBI €€ TIOIUTUYECKON CUCTEMBI — T1bepanbHble KOHIeTIIINN
HOUTUYECKOI MBICTI. B 9TuX ycrmoBusax 60rocnioBs! pagyKaabHON OPTOMOK-
CUJ BBIABVHYIM ¥ 0OOCHOBA/IN II€IOCTHBIN IPOEKT MOCTIMOEPaTbHOTO CO-
LMAJIbHO-TIOIUTUYECKOTO YCTPOICTBA, KOTOPBDIN, 110 UX MHEHUIO, COLEPKUT
IpaKTH4ecKye IyTH A IpeofosieHnsa Kpusyca HeonmbepaabHOro obiie-
crBa. Hamboree cucTeMHble TEOOMUTIYECKIE TPOEKTHI B PaMKaxX pagyKaib-
HOV opTopokcuy npemnoxwmm [xon Mun6ank n Appuan [laber. Xapak-
TE€PHOI 4epTONM MX KOHLIENIMUIA ABIAETCA CTPEM/IEHME K IIepEeOCMbICIIEHNIO
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001[eCTBEHHO-ITO/INTIYECKNX TIPOL[ECCOB B MApafyIMe IIOCTCEKY/LAPHOCTI
TaKUM 06pa3oM, 4TOObI BEPHYTbh TPAHCI|eHJCHTHBIE L[eHHOCTYM B IyOImd-
HOe IIPOCTPAHCTBO. PafyiKaIbHble OPTOZOKCEI [Ie/IAI0T OCOOBIN yIIOp Ha POJIb
TPaKJAHCKOTO 00IlecTBa B IpoIlecce YTBEPXKAeHNs ob1iero 6ara B IpoTu-
BOBEC TEHJEHIIVM HOBEPATH €r0 TOCYAAPCTBY U PBIHKY. MunbaHk u ero enm-
HOMDILIEHHVMKY IIPEJI/IAaTAal0T BbICTPAMBaTh IOMUTUKY «CHU3Y», HAYMHAA C
OpraHM3aLMy MEeCTHOTO CaMOYIpaB/ieHNsd, GOpMUPOBaHNA KOOIIEPATIBOB,
po¢eCcCHOHATBHBIX IVWIbAWII M PasHOOOPA3HBIX, VHNUIMMPOBAHHBIX Liep-
KOBbBIO, COLMA/IBbHBIX IPOEKTOB. l]epkoBb [O/DKHA OBITH B SNMIIEHTpe 00-
I[eCTBEHHO-IIOJIMTINYECKOI >KM3HU U BBICTYIIAThb B POIU IPOPOKa, 6OpsACh
IPOTVB HECIIPABEIMBOCTU U 3JIOYIOTPeONIeHNs TOCY[ApCTBOM CBOVIMM
noyiHoMouMAMMU. HecMOTps Ha TO, 4TO TEONMOrMYecKme Maen pajguKaabHON
OPTOZIOKCUM AKTMBHO M3YYalOTCA Ha IHPOTSHKEHUM ITOCNIENHUX [eCATUIE-
TV, TEOIOMUTIYECKas MepPCIeKTIBA 3TOTO BIUATEIBHOIO OOrOCIOBCKOTO
TEYEHNUA VICCTIEyeTcsA TONMbKO (parMeHTapHO. AKIEHTVPYS BHMMaHME Ha
HeoOXOAVMMOCTY JielleHTpaIV3aly ¥ aKTUBU3ALUY YIaCTUA I'PaKIaH B Je-
MOKpPaTU4ECKMX IIpOLieccaX, TEONONUTUYIECKOE BUJIEHNE PAIMKANIbHON Op-
TOZIOKCUV VIMeeT 3HAYNTEe/IbHbII KOHCTPYKTUBHBIN ITOTEHIMA 1A GOpMI-
POBaHVIA ONTIYECKOIT TeOIOornu. B ycimoBusax yriny6neHns pasoyapoBaHus
B MOEpa/IbHOM YCTPOJICTBE IPOEKT IOCTIMbOepanu3Ma MOXXeT BBICTYIINTD
a/IbTEPHATVBHON MTOJIUTUYECKOI Teopyeil, Ipu3bIBalolleil K JOOPOnopsLoY-
HOJI TIO/IUTVIKE ¥ TIpeJjIaraiolieil CTPyKTypHble peOpMBbl B IOTUTUIECKOI,
9KOHOMIYECKOil 1 o6pasoBaTenbHOM cdepax. [locTcekynapHoe oHNMaHIe
PO/IM TEONOrMM, NMPU3BAHHON OCMBICTMBATH BCe Cepbl >KVM3HM 4Ye/IOBeKa,
MO>KET CIIOCOOCTBOBATh II€PEXORY HapajyrMbl MOTUTIYECKO TEOTOINN OT
M30JIALVIOHN3MA TI0 OTHOLIEHNIO K TOCYIapCTBY U OOLIeCTBEHHBIM MHCTUTY-
TaM K IIepeOCMbICTIEHHON 001eCTBEHHO-TIONMUTIYecKoi poru 1epksu (beit-
nuH, YKentob6oponos, 2019a).

[Topapnsroniee GOMBIIMHCTBO aKTYaJIbHBIX TEOIOIUTUIECKIX TEOPUIl CO-
XpaHAeT Jyanu3M CaKpaJbHOTO M CEKY/IAPHOIO, B TO BPeMA KaK paJyKajib-
Hasg OPTOMIOKCUA CTAaBUT CBOEN LI€/IbI0 IIPEOJOTETh €r0, OPMEHTUPYACh Ha
CPeIHerofioBoII uaeasn cuHTeda aTnx cep. Kputnuka [Ix. Munb6ankom comm-
a/JIbHBIX TEOPUI OCHOBaHAa Ha JIEMOHCTPALIMYM HACUIbCTBEHHON OHTOJIOTUN
CEKY/IAPHBIX KOHCTPYKTOB, YTO IPENOINPENENTEHO KPUSUCHBIM COCTOAHMEM
COBPEMEHHOT0 /bepanbHO-IeMOKpaTnyeckoro ycrporicrsa. Cdopmymnm-
poBaHHbIT [[)K. MUI6aHKOM KOHIIENIT «OHTOIOTUY MMpa», B paMKaxX KOTO-
pOro BMeCTO TPaJVIMIOHHOI'O HappaTyBa HENPEOJOMUMON KOHPIMKTHOCTI
COLMA/IBHOTO YCTPOVICTBA, OOYCIOBIEHHOTO CTPEMJIEHVEM COLMaTbHbBIX
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CyOBEKTOB K CaMOCOXPAaHEHNIO ObUI IIpefyIoXKeH albTepHATVBHBI Happa-
TUB OHTOJIOTMYECKOJ BO3MOXKHOCTYM T'apMOHUYHOIO COCYIECTBOBAHUA Ye-
noBedecTBa. [l MunbaHka M Opyrux NpencTaBUTeNeNl pajjiKaJbHOI Op-
TOJIOKCUM CBOJICTBEHHA OITMMICTIYECKAsA AHTPOIIOJIOTNSA, ONMPAIOIAsACH
Ha YOeX/IeHHOCTb B yH/JaMEHTA/IbHOI JOOpOTEe TBOPEHMsS U BPOXKIEHHO
CKJIOHHOCTY JIIOfeVl K MUPHOMY ¥ TapMOHMYHOMY B3auMopeiicTBmio. Llerme-
CO06pa3HO YPaBHOBECUTD ONTUMICTIYECKYIO aHTPOIIOJIOTUIO PayIKaIbHOM
OPTOIOKCHY OOTOCTOBCKON TpafuIyeil MeCCUMUCTIYECKO aHTPOIOIOTM,
Belb Ha IPOTKEHMUN VICTOPUM B 00IIeCTBe HAOIIOAIOTCA KaK IPOSBICHNA
TOTAJIbHOTO HACWINA, SKCIUIyaTalMyl ¥ HEIPUMVPUMOCTH, TaK U IPOSBIIe-
HUSL MUIOCEPHS, TI00BY U 0011eit 3a00ThI 00 001eM O1are. AKIIEHT Ha Off-
HOJl 13 9TUX XapaKTePUCTUK IPUPOAbI YeloBeka 00yC/IaBIMBaeT HEOObeK-
TYBHBI B3IJIANl HA PeaJIbHOCTD, @ 3HAYNT, I NOSABJICHVEe HeKM3HECIIOCOOHOI
HO/INTIYECKOI TeOo/Ioruy. BO3MOXHO criefiyeT OCMBICIMBATD IIPUPOJY Yesio-
BeKa B paMKax KaTeTOPUil «CMUPEHHOI» aHTPOIIOIOTUH, COIIACHO KOTOPOIt
Ye/I0BEK, OCO3HAIOMMII COOCTBEHHYI0 CKIIOHHOCTb K HECIIPaBe[IMBOCTU U
HACVJINIO, BCEMM CYJIAMM CTPEMUTCS K MYPHOMY ¥ TApMOHMYHOMY B3auMO-
IIeVICTBYIO C APYTUMM WIeHaMy O0IIecTBa.

[Tonmutnueckas teonorus JIk. MunbaHka oOnajaeT 3HAYMTEIbHBIM I10-
TEHIVIAJIOM I KPUTUYECKOTO OCMBIC/IEHNA CeKY/IAPHOTO MOPsAAKA VM CBOJ-
CTBEHHOTO €My pasfie/ieH/eM CaKpaJbHOIO MVpa IJepKBYU U CBETCKOTO aBTO-
HOMHOTO IIPOCTPAHCTBA TOCYAAPCTBEHHOI IIOIMTHKI, SKOHOMUKY U PYTUX
cep obmecTBeHHOI XW3HN. IIbITasACh BEPHYTH TPAHCLEHIEHTHOCTD B IIy-
Omm4HbI AUCKypc, K. MunbaHk moOyKaaeT 1jepKoBb BO3/IeVICTBOBATh Ha
Bce cepsl ob1IecTBa, Tpanchopmupys ux. [lpepnaraercs MmogudumpoBaTh
TEOPUIO TOCTINOepan3Ma, COXpaHAA e€ UMlelHbIe I HpaBCTBEHHbIE OCHOBBI,
U JOIOJHVB MX 0ojiee B3BELICHHBIM B3IVIAZOM Ha 4e/IOBEYECKYIO IIPUPOLY.
JlaHHBI KOHILIENT, KOTOPBIII MOYKHO OINPENENUTb KAK «IIOCTCEKY/IAPHBIN JIN-
OepannaM», TOIONMHAET CTPEMJIEHNE CTOPOHHVKOB PajVKalbHON OPTOJOK-
CUM PeIINTDb BHYTPEHHNE IP0o6IeMbl Tubepanusma.

Kputnka MHCTUTYTa TOCygapcTBa KaK MCTOYHVK HACU/IVA, €TO ONIO3MIIN-
OHAJIN3M SABJIACTCA BaKHBIM MHCTPYMEHTOM PacIO3HABaHMA U IPEBEHIUN
HaCVJIbCTBEHHBIX ITPOSABJIEHNII TOCYAapCTBEHHOI BlacTu. CiefyeT OTMETHUTb,
YTO IPU STOM He YUUTHIBAETCSA HEOOXOMVMOCTH Pa3IMYeHNA ICTOPUYECKUX
Mofie/iell TOCYJapCTBEHHOTO TOTajmTapusaMa 1 (OpM TOCY[apCTBEHHOTO
YCTPOJICTBA, KOTOpBIe IPU3BaHBl OIPaHMYNMBATL HAacWIMe ¥ 0OecrednBaTh
obmee 6maro. ITonmuTmyeckyo SKKIe3MOIOTHIO, MHTEPIPETUPYIOMIYIO Iiep-
KOBb KaK a/IbTePHATVBHBII IIOJIMTUYECKVII OPTaHM3M, B KOTOPOM BO3MOYXHO
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OCYIIIeCTBJIeHVIe OJIVHHON HEHACV/IbCTBEHHON IOMUTHKN, MOXKHO K/IACCH-
GUIMpOBaTh KaK IPOABJICHNE V3O/IALVOHHOI TeONIOI NN, BeAYIeil K AMCTaH-
IVIPOBAHMIO IIEPKBY OT ITyOIMTYHOTO IPOCTPAHCTBA U PEIUTMO3HOTO OIIBITA
Kak ombiTa Beps! (beitnnh, Kenroboponos, 2019). Orpunanne Munbankom
CEeKY/IIPHOCTM YPeBaTO MOTepeli HeJiTPaIbHOTO IPOCTPAHCTBA [JIA IMaora
U OTCTaMBAaHNUA VM XPUCTMAHCTBA KaK €IMHOBEPHOTO METAaHAPpPATHBa, 4TO,
110 MHEHHIO €TI0 ONIIOHEHTOB, OTKPBIBAET ITyTh [JIA TOTA/IMTapU3Ma JOTMaTH-
yeckoro Hacunus (I. Xaiiman, T. [xeitko6c n M. Jloak), yHuBepcanmusays
Mwnn6aHKOM IOHATHA BIACTY, OIpee/AolIell Bce e€ MHCTUTYThI HaCUIIb-
crBennpiMu (H. Jlam, P. JlospkceH), ecTp oTpuijanue uM upeit nanyudusma
(A. ITagmucon).

DopMynupyst OCHOBHBIE UJIEN «XPUCTUAHCKOTO coumanuamar, K. Mu-
0aHK BBIXOJWT 3a IIpefie/ibl OOIENPMHATOrO MOHVMAHNA IIPAaBOrO U JIeBO-
IO IOJIUTUYECKNX CIIEKTPOB, 0OOCHOBBIBAs IIOTPEOHOCTD B «TPEThEM ITyTI»
BHE «COLVMA/IMCTUYECKOTO» JUCKYypca. MminbaHK KpUTHUKYeT MCTOPUYECKue
MIPOABJIEHNUA COLMAIMCTUYECKO ITOINTUKM, KaK IIbITAIOIIENCA JelICTBOBATh
B IIpefieflax KalMTa/JINCTUYEeCKOTO PBIHKA, ITOJYepKUBas MOTPEOHOCTH IJIO-
0aIbHOTO MTePeCTPOEHSI «[IPABIII UTPbI» ¥ 3aMEHBI UX MIPUHIUIIAMY B3aVIM-
HOro OOMeHa JapaMy, CIIpaBeIINBOTO paclpefe/ieHnsa 61araMu 1 BO3Bpa-
I[eHVsA B 9KOHOMMKY LJeHHOCTHBIX OpMEHTNPOB. II0CKOIbKY 9Ta KOHIen A
IPOTMBOPEYNT UCTOPUIECKOMY OIBITY COLMATNCTIYECKIX S9KOHOMMIK, ITPO-
eKT MwtbaHka KakeTcsa 60/ee yMeCTHBIM OIMCBIBATh B TEPMIHAX «COJV/iA-
pU3Ma», «T€OIOTMM CIIPABE/INBOTO 0OMeHa» MM «IIOCTKAIINTATNCTIYECKOI
9KOHOMMKII».

[TonuTudeckas posib LIepKBJ COCTOUT He B TOM, YTOOBI OCBAIIATD TOCYap-
CTBO, 3aMeHSIA IIPEACTaBUTEIbHOE IIPABUTEIbCTBO, 4, HA0OOPOT, B 00yUeHUN
IpefiCTaBUTENell TOCYHapCTBEHHOIO M OOLIeCTBEHHOTO CEKTOPOB IIPVHIIM-
mam JobpoyeTeny, Befib 6€3 3TOro 1eMOKpaTyusl He MOXKeT XOpouIo GpyHKIu-
onmposarb (Milbank, Pabst, 2014:11). B Takom cryyae, KOHCTUTYLIMOHHAS
MOHapXusl BBICTyIaeT 6oee cbanmaHCHPOBAHHO HOPMOIT IIPaBIeHUS B OT-
JINYIe OT CBETCKOTO PETYINpPOBAHMSA, UTO 6aTaHCHPYeT MEX/Y KPaiTHOCTAMM
TYPAaHNYeCKOII a0 COMI0TU3 ALY B/IACTH, C OHON CTOPOHBI, ¥ CKTOHHOCTBIO K
aHAPXNYECKOMY PeTATUBU3MY — C IPYTOIL.

Muwun6ank u ITabcT oT™MedaloT HeOOXOAVMOCTD YBeIMYEHMsI POIU MOHAPXa,
MaKCHMaJIbHOTO VICIIO/Ib30BAHV VM CBOVIX BO3MOYXHOCTeI ITpefIaraTh mpa-
BUTE/IbCTBEHHBIE IIYTV PEILIEHNs HOATOCPOYHBIX IPOOJIeM CTpaHBI, a TaK-
Ke TIOFHVMATbh KPUTUYECKVe BOIIPOCH OTHOCUTENIBHO TEKYIeil MOMUTHKIL.
CreoBaTeIbHO, MOHAPX WIVM €r0 CUMBOJINYECKNIT SKBUBAJIEHT (KOTOPBIM
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MOXXeT OBITh IIPe3NJIeHT) CTAHOBUTCS CIIOCOOHBIM OOHOBUTH, OXKUBUTD I Jie-
MOKpATV3MPOBATh CBOIO TPAAVIIMIOHHYIO pO/ib. Bo-IIepBLIX, KaK apOUTp, OH
MO>KeT CIIOCOOCTBOBATh COOJIONEHNIO BCEMU YYaCTHUKAMIY IOMTUTIYECKOTO
Ipollecca CBOMX KOHCTUTYIVIOHHBIX IIOTHOMOYMII U BEPXOBEHCTBA IIPaBa;
BO-BTOPBIX, OH MOXKET BBICTYIIAaTh B POV IIOCPEIHNUKA U TapaHTa TOTO, YTO
IPaBUTE/IbCTBO, IIAPJIAMEHT U CyfebHas cucteMa 6yayT 6paTb TOKHYIO OT-
BETCTBEHHOCTb 32 o0ecriedeHe o0111ero 6/1ara 1 JOCTV>KEHYE JO/ITOCPOYHBIX
HAIlVIOHAJIPHBIX IieJIell B COOTBETCTBUM ¢ MHTepecamu obmectBa (Milbank,
Pabst, 2016:159).

XOTS CTOPOHHVIKY paJiKa/IbHON OPTOZOKCUY pa3paboTaiy LeTOCTHBIA U
yOeIMUTENbHBII TEO/IOrO-IIOINTIUYECKIII IIPOEKT, OH BCe XKe He JIMILIEH OIlpe-
JIeTIeHHBIX HEOCTATKOB. B 4acTHOCTH, clefyeT oOpaTuTh BHUMaHUeE Ha 3a-
MevyaHusA PoysHa YmibAMca, KOHCTaTHPYIOLIETO MCTOPUYECKYI0 HEOCTO-
BEPHOCTb YTBEPXK/IEHNUA O TOM, YTO VIcmaHckas u bputanckas MoHapxum 1o
XVII Beka npofo/pKany TpaguLuy CpeHEBEKOBbIX MOHAPXIIL U «B OIIpefie-
JIEHHOI CTelleHM yTBep)kjanu Bceobinee 6maro» (Williams, 2016). Yunbsamc
BIIO/IHE OIIPABIAaHHO IOJYEPKUBAET, YTO 00a KOPO/IEBCTBA B OOIBIINHCTBE
cBoeM obecneunBanmy cOOCTBEHHOE IPOLBETaHMe 3a CYET pabOTOPrOBIIM.
CrenymoomuM BaXHBIM 91€MEHTOM IIOCTIMOEepaTbHOTO YCTPOMCTBa 0OIIe-
CTBEHHO-IIOJIUTUYECKOTO YCTPOJICTBA SABJIACTCA ONpefe/ieHNe MeCTa M PO
IlepkBu. Munbauk u ITabcT pagykanbHO MPOTUBOCTOAT CEKY/ISIPHBIM TeH-
[eHIMAM, TIPefCTaB/IAIIM IrocyfapcTBo 1 LlepkoBb abcomoTHO He3aBuU-
CUMBIMM HOMUTUYECKUMY CTPYKTypaMi, HOCTOSHHO KOHKYPUPYIOIIMMMU
Mexy coboii. PemeHne 9Toil Mpo6IeMbl 3aK/II0YaeTCA B II€PEOCMBICTIEHNN
pomu llepkBy Kak IpM3BAaHHON IPEJIOKNUTD JIyYIVie 3aKOHOHATe/TbHbIe I
HO/MUTIYECKUe MHUIVATHBEL, IIOCKO/IbKY pelleHNsA NMnOepaTbHOro rocynap-
CTBA YaCTO CIIOCOOCTBYIOT JeXPUCTIAHN3AIVI HAL[UIL.

B HacTosmee BpeMsa GOTOC/IOBBI OTMEYAIOT, YTO IIEPKOBb CIIOCOOHA CTH-
MyIMpoBaTh Oojiee aKTMBHOE y4acTVe HaceleHMs B CUCTeMe MECTHOIO ca-
MOYIIpaB/IeH)sA. B 4acTHOCTM, cOBpeMeHHas LIepPKOBb, IOAJep>KMBasd Mpu-
XOJICKYIO0 CHCTEMY, IMEIOIYI0 IIVPOKYIO CeTh COLMA/IbHBIX U 00IeCTBEHHbBIX
VHMIVATUB, MOXKeT IIOMOYb B ITPOIecce CTPYKTYPUPOBAHNUA U KOOPAVHALIVIN
MeCTHOJI >KVM3HM, aKTVIBHO YYaCTBYA B Pas3JIMYHBIX cepax 0OIIeCTBEHHOTO
pasBUTKA, TaKMX Kak oOpasoBaHue, 3fpaBOOXpaHeHNe, 6msHec. LlepkoBb
B/IafieeT CEThIO COIMAIBbHBIX 1 OOIIeCTBEHHBIX MHUIVIATYIB: MOJIOJEKHBIMMI
KPY>KKaMy, TPyIIIaMy I MaTepell U JieTell, KpeUTHBIMI COI3aMI 1 Me-
AUIVHCKUMY CIy>K0aMM, a Takoke IpefoCcTaBIAeT pasHOOOpas3HbIe 9KOHO-
MIYeCcKye VI COIVIaJIbHbIe YCTYTH, TaK/e KaK IIOMOIIb IPOAYKTaMy IIUTaHNUA,
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IpoBefieHNe 0/Iar0TBOPUTENIbHBIX 00€0B 1A MMOXKVIIBIX JTIOfell, IPefOoCTaB-
neHne ybexuia iy 6e3OMHbBIX, PMHAHCOBOE KOHCYAbTHpOBaHMe u T.1. Co-
IVIaJIbHOE NIPOCTPAHCTBO LIEPKBY OXBAaTbIBAET PA3HBIX IIPeICTaBUTeENIEN, HO-
3TOMY LIEPKOBb CIIOCOOHA BIMATH Ha OOJIbIlIee KOMIMYECTBO JTIOfeil ¥ IPYIII,
4eM J00ast ipyras GpopMa acCoLMaTUBHOTO 00beMHEHNS YWICHOB 001IeCTBa.

JTaK, B MPaKTMYECKOM CMBICIeé COBpPEMEHHas IepKOBb, IIOJJiep>KMBasd
HIPUXOACKYIO CUCTEMY, [IOMOTaeT CTPYKTYPUPOBATh U KOOPAMHMPOBATH IO-
BCEIHEBHYIO XXV3Hb, CO3/aBas IIaTGopMy i 6ojee MPOKOro IpyBIeYe-
HUSA JIIOJIEN K YTYYIIeHNUIOo ObITa B COOCTBEHHOM OKPY>KeHUM U 0becriedeHnn
pasBuTKs Takux cdepax Kak oOpasoBaHme, 3[paBOOXpaHeHNe, OM3HeC 1
T.Jj. AKTUBY3ALVS IPUXOACKOI CYCTEMBI IIOTEHIMATBHO MOXKET YBEIMYNUTD
B/IMAHNE VI KOHTPONIb LlepkBuU Hajy rOCyZapcTBOM ¥ CBOOONHBIM PBIHKOM,
KOTOpBIe B IIOCTIE{HYIE JIeCATUIETUS CTAIN JOMUHMPOBATh M3-3a YMEHbIIle-
HYIS1 PO/IM LIEPKBY B IPa>KJAHCKOM, COLMaNbHON, 06pa3oBaTeIbHOI 1 Ky/lb-
TypHOI XusHu obmectBa (Prochaska, 2008:3). BenencrBue sToro Muorue
JIIOAV He BUJAT CBA3Y MeX/y Muccueit IlepkBy 1 ocHOBHBIMU cepamm coO-
CTBEHHOJI IyOMMYHON U 9acTHOM XU3HMU. [T0CKONBbKY 6ONBIIMHCTBO /TIOfei
MBICTISAT IPAarMaTUYHO, XPUCTUAHCTBO CTAHOBUTCS IS HUX Ma/IONOHSITHBIM,
BeJlb OHU y>Ke He BUJAT €TI0 MPAKTUIECKOTO BOIUIOLIEHI.

B rakoit cutyanuu Munbank n [TabcT npenaraor peann3oBbIBaTh IPUH-
LVIIBI TOCT/IOEePaIbHOI OMUTUKM, COIVIACHO KOTOPOJT [IePKOBb HE MOXKET
MBIC/IUTD CeOsI TOMBKO B KAaTETOPVAX BBDKMBAHMA U OOHOBJICHNSA, IIOHVMAs
CBOIO POJIb TOJIBKO B IPOBO3I/IALIEHNN TPAHCIIEH/JEHTHBIX UCTUH. PONb 11epK-
BU YCMaTPUBAETCA B CO3JJAHMM IIOJJIMHHOTO COOOIeCcTBa, CTPEMSIErocs K
cBo0ofie M CIIpaBeIMBOCTI, KOTOpble BOCHPUHMMAIOTCA KaK 9THYECKIe Ka-
Teropuu. T COOOIIeCTBa MOTYT OBITh OObEAVHEHBI TONMBKO BOKPYT 06111eit
3TUYECKOII IieN 00IIeCTBEHHOTO OBITIS — OBITH BMECTe B CBOOOHOI TapMo-
Hym. HakoHer, aBTOpbI HACTaMBAaIOT Ha HEOOXOAVIMOCTY He TOIbKO aKTVBM-
3aIJi MECTHOTO CaMOYIIPaB/IeHNs U PETVIOHA/IBHOTO MPEACTaBUTENbCTBA, HO,
HpeXJe BCEro, Ha Y4acTUM OTHEIbHBIX JIMI] U TPYII B 0OLIeCTBEHHBIX MTO/IN-
TUYEeCKMX Jebarax M MPUHATUM pelleHuil. B To Bpems kak mubepanbHas fe-
MOKpATHsI CKTIOHSIETCA K «IeMOKPAaTUIeCKOMY AeCIIOTU3MY» Y TUPAHUM Mac-
COBOTO MHEHMSI, TIOCTINOEPATbHASI «IIOTUTHKA JOOPOIETEN» MOfIePKUBAET
He0oOXO/[MIMOCTD MOJIHHOTO IUIIOPaIi3Ma, B KOTOPOM MOTYT OBITh O3BYyYe-
HBI I PaCCMOTPEHBI pas/INyuHble Ujeu. VICTOYHMKOM >KM3HECIOCOOHOCTY Ta-
KOJI IIPEACTaBUTE/IbHON CUCTEMbI AB/IAETCA COBOKYITHOCTb Pa3/IMYHbIX MJIEN
¥ Ha/I4ye BbIOOpa MEXY pPeabHbIMI aIbTePHATUBAM 10 Te/IEO/IOTYeCKO-
My CTpeM/IeHMI0 K obuemy Oynyiiemy. Takum 06pa3oM, aBTOPBI IIBITAIOTCS
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HAJITV HOBBIJ IIYTh B peaj3aliyyl IPUHINIIA eAMHCTBA B MHOTOOOpasuIL.

B mpoTHBOIIONOXHOCTD MMOEPaTbHOMY YCTPOJCTBY TOCYAApCTBa, IO-
CTPOEHHOMY Ha Jiee, YTO IIOCTOSTHHAsl KOHKYPEHLMsI MHOXKeCTBa VIHJVBMU-
JI0OB KaKMM-TO 06pa3oM 06pasyeT eIVMHBIN MCKYCCTBEHHDI IOPATNOK Ha OC-
HOBe 00111eCTBEHHOT0 JOroBopa, Mumnbank 1 ITabcT IpuXOpAT K BHIBOAY, YTO
HeCTaOM/IbHBIN THOPI], «TNOepaTbHOI TeMOKPATUN» HOPOXKAAET OMUTaPXU-
YeCKIIT CUMY/ISIKP U OTKPBIBAET YT /ISl €T0 IPEOOIeHNsI K «IICTON TeMO-
KpaTum», HOCKO/IbKY 9TO JUaJeKTUYECKN BelleT K TOMY >Ke ONUIapXN4ecKo-
My pexxnmy. ITo X MHEHIIO, BO3HMKaeT He0OXOIMOCTD B II€PEOCMBICTIEHNN
CII0cOO0B YCOBEPILIEHCTBOBAHMsSI PAOOTHI MCIIOTHUTEIBHOM, 3aKOHOATENb-
HOJI U CyZieOHOI BJIaCTM B paMKax MbeparibHO IeMOKPATHN.

tak, Mun6auk u ITabct 060cHOBaMM MPOEKT MOCTINOEPaTbHON COIM-
QJIPHO-TIO/IUTUYECKOI TeOpUM «IIOIUTUKM HOOPOfeTeNn», CTpeMsIeiics
CII0OCOOCTBOBATh VIHAVBMYaJIbHOMY PasBUTMIO JI B3aIMHOMY COBEpILECH-
cTBoBaHM0. IlocTimbepann3M HampaBleH Ha TO, YTOOBI BOCCTAHOBUTD
IipeBHME ¥ PasHOOOpPA3HbIe TPAZMLIMY «KOHCEPBATVBHOIO XPUCTUAHCKOTO
COILIMa/IM3May», OTCTAMBAIOLIETO NAEI0 OOUTHOCT ¥ COYYACTNA, TOAYEPKIBA
HOTPeOHOCTh B I[EHHOCTHOM ¥ HPAaBCTBEHHOM BOCHVTAHUY HAacCeJIeHUS U
obecniedyeHNy paBHONpaBMs. BrickasbIiBaeTcs mpes 06 aKTMBM3ALMU LIMPO-
KOTO HapOJHOTO JBVDKEHUS i1 GOPMUPOBAHMS MOMUTUKY 001ero 6yara,
4TO CMOXKET IIPeOfioieTh OMHapHbIe pasfie/ieHVs], pasfie/siIoliye 3anajHble
CTpaHbI 11 BeChb MMP: MOJIOABIX IIPOTYUB CTAPUKOB, KAIUTAIVCTOB IPOTHUB pa-
004NX, MECTHBIX IPOTUB MMMUTPAHTOB, FOPOJA IPOTUB CENbCKOI MECTHO-
CTH, BepPYIOIIMX IPOTYUB aTercToB. Mmnbank u [TabcT mpeyiaraot HaiTH HO-
BBl CLIOCOOBI 00BEINHEHNA OTAE/IbHBIX JIVIL Vi IPYIII C IPOTYBOIOIOXHBIMIA
LIEHHOCTSIMM M MHTepPecaMM, YTOObI CTaTh Oo/iee MIMPOKIMM MEXXKITaCCOBBIM
U MEeXKY/IbTYpHbIM JiBIDKeHMeM. «[lonmmTtuka mobpopereny» mpusBaHa Ie-
PEOCMBICTINTD XPUCTUAHCKUI 9KyMEHM3M Ha OCHOBE I'PXJAHCKOI OTBET-
CTBEHHOCTH, a He IIPOCTO BHYTPeHHero yujeam3ma. CieoBaTe/IbHO, 3a5a4a
XPUCTUAHCKYX IIePKBeli, COIIACHO MesAM paJiiKaJbHON OPTOIOKCYM, 3aKITI0-
YaeTCs B YBE/IMYEHNN UX BIVSHUS Ha OOIeCTBO He TOJIBKO Yepes IMOIUTHIe-
CKJie IIAPTUM, HO U Yepe3 aKTUBHOE yYacTye B 9KOHOMIYECKOIT, KY/IbTypPHOIA,
00pa3oBaTeIbHON U MOMUTIYECKOI cdepax >KM3HM 00IecTBa.

[Tpoektr Munbanka u [labcta He BBI3Ba/ 3aMeTHOI KPUTUYECKON ped-
JleKcuu B OOTOCTIOBCKOII cpefie, 3a MCKIIOYEHNEM OT/E/IbHBIX PELieH3NIl X
pabort. PoysH YWibsMc B KOHTEKCTE XKeCTKOI KPUTUKY mbepannsma cipa-
IIVBAET JIeVICTBUTEIBHO /U /IOepaibHble M/jey HACTOIBKO HEIPUTOIHBI [Is
BOCHUTAHUA JOOpOJeTeNny ¥ BHEApPEHMs KO/UIEKTMBHOTO OJIaromonydms?
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[IpaBW/IbHO M CYUTATh, YTO jMbepanbHasd IOMUTHKA, paboTas Ha CBOEO-
OpasHbIl POIleCCyanbHBIl alHOCTUINM3M B TOCYAAPCTBEHHBIX Je€/aX, TeM
CaMBIM paspylIaet noboe MoHATHE Bceobuiero 6mara? OH, B CBOIO 04epefb,
CUMTaeT, YTO BCE ellje COXPAHAETCS BO3MOXXHOCTb pPeaHMMIpPOBATh bepa-
nu3M Oarofiapsi pa3BUTHUIO B MMOEPaIbHON IIOUTHKE TOTO, YTO He Kacaet-
CA «OTPULIATEIbHOI» CBOOOIBI VIV HEeJTPaIbHBIX IPOLEAYpP abCTPaKTHOM
cupaBepmuBocTu (Williams, 2016).

Hanbonee KOMIIEKCHO Ha 3TOT CYET BBICKAa3a/l CBOIO ITO3UIINIO aMepPUKaH-
ckmit 6orocnos [Ixonatan Koyn. OH oTMeuaer, 4To ocTibepabHble IO -
TI4YecKue O6OrOCIOBBI, IpefIaras BO3POXKAATh TaKye MOHATUSA U IPAKTUKI,
KaK «COMMIAPHOCTD», «B3aVIMHbIE 0053aTe/IbCTBAY, <ITIOPATUCTIUYECKIIL OpP-
TaHM3M», «KOHCTUTYI[MOHHBI KOPIIOPATUBU3M», «[IEPCOHANIN3M» U «CYOCH-
AMAPHOCTD», YIIYCKAIOT U3 BUAY TOT GaKT, YTO Ha CAMOM Jiejie 9TI SIBJICHUS
CYLIECTBYIOT B PasHOJ CTENEHN, XOTsA PparMeHTapHO ¥ HENOC/IeJOBaTe/IbHO,
B pa3HbIX cTpaHax mbepanbHoro mupa (Cole, 2017). HecmoTps Ha copepxka-
Te/IbHYIO KPUTUKY MubepannsMa, ocylecTsieHHyo Munbankom u ITabcrom,
Koyn ormedaeT, 4TO OHU He NpeAjIaraloT I10-HACTOALIEMY CTPYKTYPHBIX U3-
MeHEHNII, KOTOpble MOI/IU OBl PEIINTb CUCTEMHbIe IPOOIeMbl Mrbepannsma.
Takne upen, Kaxk yBakeHue KXol OOIIeCTBEHHON PO/, HEOOXOAUMOCTD
aJITepPHATUBHOTO JIeTIOBOTO 3TOCA, IPM3BAHbI IPEBPATUTDh Ye/IOBEYECKOe JI0-
CTOVMHCTBO B «COLMA/IbHYIO BaTIOTY». OIHAKO 3T MIPEIOXKeHNsI IPU3BIBAIOT
IpeX/ie BCero K Ky/IbTYPHBIM VI3MEHEHVAM I IIePEOCMBICTIEHUIO O0IIeCTBEeH-
HBIX pOJIe, HO He IPeIaraloT pajuKaabHbIX, OIITh K€, CTPYKTYPHBIX U3-
meHeHuit. [Ipencrapisercs, yro Koyn u YuibsaMmc mpeamonaraior, 4To mocT-
nubepanu3M MO3ULMOHNPYET cebs1 Kak aHTUINOepan3M, OfHAKO, ICXO/ 13
paboT pafiMKanbHBIX OPTOJOKCOB, MO>KHO YTBEP)K/JaTh, YTO KOHILENT IIOCT-
mubepanyusMa — 9TO IOIBITKA HAITU HOBOE M3MepeHye MubepanabHOI MOn-
TVIKM, BBISIBUTD Y ICHPABUTD €€ CHICTeMHBbIe HelocTaTKM. [IpeyioxmB 1eblit
Ps/i KOHKPeTHBIX IPeyIOKeHNI 10 pedOpMUPOBAHNIO COLMATBHO-IIONN-
TUYECKOII c(ephl, X IPOEKT BBICTYIIAET IIeIOCTHON a/JIbTePHATUBOI COBpe-
MeHHOMY nbepansMy, OCTaBasiCh B €ro crcTeMe KoopauHat. Kak otmevaer
ucropuk IOBanp Xapapu: «IIpoekt noctmmbepanusama Mor Obl CTaTth TOMY-
KOM K IlepepoKeHuto mubepannsma B HOBoM gopme. B mpoutom nnbepa-
NM3M y>Ke HOfIBEPrcsl KpU3ucam, ofo0HbIM coBpeMeHHbIM» (Harari, 2018).

B ycnoBuaAx cymjecTByomero rimo6aabHOro Kpusnca mibepannsma, ecTb
OCHOBAHM CJe/IaTh BBIBOJ, YTO 61arofjaps IMOIBITKAM €To IIepeOCMBICTIeHNI,
COXpaHseTCs] BO3MOXKHOCTD HAJITV HOBOe M3MepeHue mubepanusma. He o1-
Bepras MjeiiHble ¥ HpPaBCTBEHHbIE OCHOBBI ITOCT/INOepan3Ma paiiKaTbHbIX
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OPTOZOKCOB, HO IONIONHUB ero 6ojiee B3BEIICHHBIM B3I/IAZOM Ha YelloBede-
CKYIO IPUPOLY, KOKETCS PeaTMCTUIHBIM IIPU YCTIOBUM HIPEONONIEHUs CeKY-
NApU3Ma KaK TOCIO[CTBYIOLIEN MapaguIMbl COBPEMEHHOCTM, BBICTPOUTD
nmnbepanusM «C FoOPOeTeIbHBIM IUIIOM», VI JK€ OYEPTUB €ro KaK «II0CT-
CeKY/LPHBIN M1bepanusm».

B Hacrosilee BpeMs MONMNUTUYECKAst TEONOIMs TIPeACTaBlIeHa KaK OT/eb-
Hasg 067macTh 6orocnoBckoil Hayku. OIpefie/ieHbl OCHOBHBIE HAaIpaB/IeH
PasBUTHsI COBPEMEHHOJ TEOIOMIUTUYECKON MBICIN, CPEefM KOTOPBIX IJIaB-
Hasl HOBas IIO/IUTUYECKas! TEOJIOTYsI, TeOJIOTVsI OCBOOOXK/EHVISI U ITyOMMYHas
TEOJIOTMsA. DTV TPU TeYeHWs Pa3BMBA/IM CBOYM KOHLENIMU B PaMKaxX MCKYC-
CTBEHHOTO pPa3fie/leHNsI MeX/y CaKpaJbHBIM U CBETCKUM IIPOCTPAHCTBAMI,
B TO BpeMsl KaK pa/iIKaJIbHasi OPTOJJOKCUS CTABUT CBOEII L[e/IbI0 IIPEOJI0NeTh
3TO pasfienieHue. PafykanbHble OPTOJOKCHI BHICTPAMBAIOT CBOM KOHIIETITHI B
HapajurmMax IocTCeKyIsapHou ¢unrocoduu u NocTabepanbHOI TEOTOTNN,
TECHO B3aMMOJIEIICTBYsI C IIPeCTAaBUTE/ISIMU 3THUX TedeHnil. PagykanbHas op-
TOJIOKCYISI MICTOJIKOBBIBAET TPAAVIINIO, IIEPEBOJS €€ Ha A3BIK IIOCTMOJIePHI-
CTCKOJI COBPeMEHHOCTN. Tak >ke pa3BUBAETCS «OHTONOIVS NMPUYACTHOCTU,
KOTOPYIO MepPeOCMBICINI MumbaHK, MOAYepKUBAIOIINI TAPMOHNYECKYIO
CBsA3b BCero TBOpeHMs ¢ borom. PapykanbHble OpPTOLOKCHI OTMEYAIOT LIeH-
TPA/IbHYIO POJIb JyIi XPUCTUAHCKOTO MUPOBO33PEHNUsS CAaKpaMeHTaTbHOCTIH,
JIATYPTUM M PEIUTMO3HOI SCTETUMKMU, OTMedas BaXKHOCTb HO3HaHMs bora
BCEMJ) OpraHaMy 4YyBCTB. XapaKTepHOI OCOOEHHOCTBIO 3TOrO HaIlpaBlie-
HISI TEOIIONINTUYECKO MBICIV SIB/ISIETCSI BCECTOPOHHSIS KPUTHUKA MOJEpHA
u mubepanuama. PanykanbHas OpTOOKCYS CYMTAET, YTO L[epPKOBb JO/DKHA
Urpath fyisg 06IjecTBa PO/Ib KY/IbTYPHOTO KPUTHUKA U OBITH MHUIIMATOPOM
o61jecTBeHHBIX TpaHcopmaruit. Munbank n ITabcT cTpeMsaTcs: BhICTpan-
BaTb COBPEMEHHBIII AVMCKYPC B IapajurmMe MOCTCEKYIApU3Ma, IpeofoeBas
My} 06 aBTOHOMUY CBETCKOJI paliiOHaIbHOCTY. MuIb6aHK OTCTanBaeT ujieo
BOCCTAHOBJICHNS POJIM TEOJIOTMM KaK IUCKYPCa, 3ajaua KOTOPOTO COCTOUT He
TO/IBKO B OCMBIC/ICHNM, HO ¥ B KPUTHKE ¥ JIETUTMMALIMY BCEX 001IeCTBEHHBIX
3HaHMI1. Ero Kr04eBoii Te31c COCTOUT B TOM, YTO B KOPHE CEKY/IAPHBIX COLM-
aJIbHBIX TEOPUIT JIOXKNUT HACYIbCTBEHHASI OHTOJIOTIS, A €€ TeHeaIOTMI0 MOYKHO
HIPOC/IEANTD B UCTOPUM OMNTUKO-Punocodckux naeit HoBoro BpemeH, ot
Tomaca To66ca no @puapuxa Hurpe. MumbaHK [jOKa3bIBaeT, YTO VMEHHO
KOHIIENIT CeKY/IAPU3Ma, C XapaKTEPHOI [ HEro HAaCU/IbCTBEHHOI OHTOJIO-
ruei, CrocoO6CTBOBAI YCUIEHUIO BJIACTM TOCYAPCTBA, KOTOpOe Ipuobpe-
JI0 POTIb eAVHOTO MHCTPYMEHTA YCTAHOBJIEHVSI MMpa MeXAY HepMaHEHTHO
KOHQUKTYyOUMN uHAMBMUAaMu. Ho, ¢ [Apyroit CTOpOHBI, B pe3y/ibrare
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06pasoBaHsI 9TOTO CBETCKOTO IPOCTPAHCTBA IIPOU3OLITIO IpeBpalljeHe Io-
CYyHapCTBa B MHCTPYMEHT HACVIINSL.

CyliecTByeT TPy OCHOBHbI€ TPYIIIbl ONIOHEHTOB KOHIemuuii [I>koHa
Mun6aHKa, OfHM BBICTYNAIOT B 3aIUTY CEKYIAPHOCTH, YTO YPEBATO IIO-
Tepeil HeMTPaIbHOIO IPOCTPAHCTBA /IS [JUAJIOra, BTOpPble KPUTUKYIOT OT-
CTayBaHue pajMKalTbHBIM OPTOLOKCOM XPUCTMAHCTBA KaK €VHOBEPHOTO
MeTaHappaTNBa, YTO, 10 MHEHMIO ONIIOHEHTOB Mumib6aHKa, OTKPBIBAET IIyTh
VI TOTQINTAPHOTO HOTMATHNYECKOTO HACWU/INSA, @ TPEThs IPYIIA IIbITAETCS
HaiiTy 6o/lee KOHCTPYKTMBHYIO IIOSUIMI0O MEXAY pajyKaJbHBIM OTPUI[A-
HIEM CEKy/IApM3Ma U X HOJ/IEP>KKOIL. B KOHTeKcTe MPORO/KEeHNs IMHUN
MHEHMs1 BTOPOJi TPYIIIIbI, OTMeYeHa aMOUIINO3HOCTD B3ITIs110B MuibaHka, B
KOTOPBIX OIPaBJaHHO YCMAaTPUBAETCs OMACHOCTb TOTATUTAPHOCTY XPUCTH-
aHCKOTO AMCKypca. Bojee B3BellleHHBII TOAXON K PEIIEHNUI0 9TO Ipob/IeMbl
yCMaTpUBaeTCsi B BOSMOXKHOCTU COXPaHEHVsI MIPOBO33PEHYECKOTO IITI0pa-
NM3Ma U BO3MOXKHOCTY BBIPQKEHNUS PAa3/IMIHBIX MIPOBO33PEHUECKIUX TT031-
Uit B TyOIMYHOM IpOCTpaHCTBe. PaccMoTpeH mpepiaraeMblit MumbaHKoM
KOHIIENT IOCTPOEHNs YOeUTebHOro Mida 0 BPOXKAeHHOM MUPOTIOONH de-
JI0B€Ka, MPU3BAHHBII [IPEOROTeTh HUTMINCTUYECKIIT MeTaHAPPATUB COBpe-
MEHHOCTH, /151 KOTOPOTO XapaKTepHa HaCU/IbCTBEHHAs OHTOMOrMs1. COrMacHO
Mun6aHKy, Takas 3aMeHa HappaTBa MOXKET CIIOCOOCTBOBATh MUHMMU3ALINN
Hacuyst. CyI[HOCTHBIE aCIIEKTHI €T0 KOHIIENITa MOXKHO TTOABITOXXNUTH B TPEX
OCHOBHBIX COCTAaB/IAIOLINX: BO-IIEPBBIX, IPAKTUKA MUTOCEPAVs ¥ IpOlile-
HVIST; BO-BTOPBIX, IIPUMIPEHNE, eANHCTBO MEXAY PasinuusaMy ¥ IpaKTUKa
nobpogeTeny; B-TPETbUX, ONTUMMUCTUYHBIN B3ITIS/] Ha YelOBeKa M €ro Ipu-
pony, 4T0 06yC/IaBIMBaeT BO3MOKHOCTD MUPHOTO COCYIIeCTBOBAHNS IIOIEIL.
I[IpencTaBrien 6ojee B3BEIIEHHDIIT B3I/ISA Ha IPUPOAY Ye/IOBEKA, YUNTHIBAIO-
VT CKIIOHHOCTD 4Ye/I0BeKa K HACU/INIO, 9KCIUTyaTalluy ¥ HEIPUMUPUMOCTH,
TaK ¥ IPOSIBIEHNST MUTOCEPAVs, M00BK 1 001et 3a60Thl 06 061ieM Orare.
I[IpennoXkeHO MPUOOLINTD PALMIOHATBHYIO COCTAB/ISAIONIYIO 9TOTO apPTyMEHTa,
oTcTanBaoIY0 9 HeKTMBHOCTD XPUCTUAHCKOI IPAKTUKN IPUMUPEHNS Ha
OCHOBE MCTOPMYECKVX JAHHBIX.
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PoOST-LIBERAL POLITICAL THEOLOGY
AND THE DE-CHRISTIANIZATION OF SOCIETY

Abstract: The article is devoted to analysis of intellectual and theological
achievements of radical orthodoxy, one of the most influential theological
and political discourses of postmodern era. Stating the turning point in the
history of Western civilization and its political systems, theologians of radi-
cal orthodoxy put forward and substantiated an integral project of post-lib-
eral socio-political system, which, in their opinion, contains practical ways to
overcome the crisis of neoliberal society. The most systematic theo-political
projects within the framework of radical orthodoxy were proposed by John
Milbank and Adrian Pabst. Their goal is manifested in an attempt to rethink
politics and society in a post-secular paradigm, trying to return transcendent
values to public space. Theological concepts of reforming the political system
proposed by W. Cavanaugh and A. Pabst are scarcely explored in Western the-
ology, and they remain virtually unknown for the local scientific community.
Thus, lack of systematic study of theo-political concepts of radical orthodoxy
and of their critical analysis determines the relevance of this study. Today
theo-political radical orthodox vision is extremely relevant for the Ukrainian
context, particularly because of its emphasis on the need for decentralization,
which promotes active participation of citizens in democratic processes. Given
the dominance of post-truth and manipulative technologies in the local pub-
lic space, as well as deepening frustration with the liberal system, the project
of post-liberalism can become an alternative, primarily because of a proposed
vision of a more virtuous politics. At the same time, structural reforms in po-
litical, economic, and educational spheres proposed by the radical orthodox
are valuable. Their post-secular understanding of the role of theology, which
is designed to rethink all spheres of human life, can facilitate the change of the
political theology paradigm from isolationism regarding the state and social
institutions to the reconsidered socio-political role of the church.

Comprehensive study of the political theology of radical orthodoxy was con-
ducted, in particular, theo-political concepts of its most influential representa-
tives, namely J. Milbank and A. Pabst.

Defining theological intentions of radical orthodoxy were compared with
other modern trends in political theology, which helped to conclude that the
vast majority of current theo-political theories retain the dualism of sacred and
secular, while radical orthodoxy aims to overcome it, focusing on the average
ideal synthesis of these areas. J. Milbank’s critique of social theories is based
on the demonstration of a violent ontology of secular constructs, which deter-
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mines the crisis state of the modern liberal-democratic system. The concept of
the «ontology of peace» formulated by J. Milbank was studied, in which instead
of traditional narrative of overpowering conflict of social order caused by the
desire of social actors to self-preservation, and an alternative narrative of the
ontological possibility of harmonious coexistence of mankind was proposed.
Milbank and other representatives of radical orthodoxy are characterized by
optimistic anthropology, which is based on the belief in the fundamental good-
ness of creation and the innate human tendency to peaceful and harmonious
interaction. It is proved that this view does not have sufficient theological and
historical grounds. It is proposed to balance the optimistic anthropology of
radical orthodoxy with the theological tradition of pessimistic anthropology,
as throughout history in society there are manifestations both of total violence,
exploitation, and intolerance, and manifestations of mercy, love, and common
concern for the common good. It was proved that the emphasis on one of these
characteristics of human nature leads to a biased view of reality, and hence the
emergence of unviable political theology. It is suggested to comprehend human
nature within the framework of categories of <humble» anthropology, according
to which a person, who understands his or her own tendency to injustice and
violence, by all means seeks peaceful and harmonious interaction with other
members of society. It was proved that J. MilbanK’s political theology has consid-
erable potential for a critical understanding of a secular order and its inherent
division of the sacred world of the church and the secular autonomous space of
public policy, economy and other spheres of public life. In an attempt to return
transcendence to public discourse, ]. Milbank thus encourages the church to in-
fluence all spheres of society by transforming them. It is proposed to modify the
theory of postliberalism, preserving its ideological and ethical foundations, and
supplementing them with a more balanced view of human nature. This concept,
which can be described as «post-secular liberalism», complements the desire
of supporters of radical orthodoxy to solve the internal problems of liberalism.

The critique of the theo-political concepts of radical orthodox was systema-
tized and generalized and several of its directions are singled out. In particular,
MilbanKk’s denial of secularism is criticized as the one that may cause the loss of
a neutral space for dialogue. It was specified that:

By formulating the basic ideas of «Christian socialism», J. Milbank goes be-
yond conventional understanding of right and left political spectra, justifying
the need for a «third way» outside the «socialist» discourse. Milbank criticiz-
es the historical manifestations of socialist policy as one that seeks to operate
within the capitalist market, emphasizing the need for a global restructuring
of the «rules of the game» and their replacement by the principles of mutual
exchange of gifts, equitable distribution of goods and return to the economy of
values. As this concept contradicts the historical experience of socialist econ-
omies, Milbank’s project seems more appropriate to be described in terms of
«solidarity», «theology of fair exchange» or «post-capitalist economy».

Keywords: post-liberalism, post-secularity, transcendental values, public space,
political theology.
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TRANSFORMATION OF RELIGIOUS SACRALITY
INTO DIONYSIAN PRACTICES OF COMMUNICATION

Abstract: The article analyzes the spiritual situation of our time, which is char-
acterized by the domination of the values of the consumer society, individual-
ization and atomization, erosion of the status of the Alien in modern society,
systemic crisis of sociality, significant transformations of the communicative
culture of a modern person. It is substantiated that the “market man” and at the
same time an ordinary representative of the consumer society sees the purpose
of life in the acquisition of well-being, comfort and pleasure “here and now”.
The market transcends ideologies, forming an ideal space not as a meeting
place, but as a space of empty distance, which absorbs any distance, including
the human personality and the belief in God, turning it into a commodity. The
logic of the market, subordinated to its own logic, forms a person as a monadic
consumer - “situational I”, which does not so much adapt to the situation as
it adapts to the situation of the market idol, forcing a person to impersonal
communication with other people. In these circumstances, market assessment
takes place as a devaluation of the human personality, its translation into a dis-
course of a functional purpose, constitutes a radically different, in comparison
with the Christian, anthropological model. It is noted that in the conditions of
modern society, the Orthodox community cannot unite solely on the basis of a
common faith, but needs to strengthen the loci of common interests and expe-
riences. It is shown that the Orthodox community embodies an intersubjective
existential community in a consonant experience of being. The processes of
transformation of the communicative space of modern society, filled with mod-
ular sensory-rich communications, virtualized communication on the Internet,
have been critically rethought. These aspects, have an ambivalent influence on
the state of sociality of modern society, embody its significant communicative
tendencies: aestheticization and increase in “fast” communications, replacing
the depth of communications with their diversity; tendencies to remove a per-
son from direct communication in favor of a virtual one.
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post-Christian culture, tolerance, theological dialogue with the Other, atom-
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The modern era is characterized as something conceptually indefinite, such
that does not lend itself to meaningful description, but is better clarified with
the prefix “post” and even “inter-”, metaphors of incompleteness, openness,
fragmentation, eclecticism, contextuality, decentration, as well as the absence
of a common convention about the goals and ways of further following man-
kind. This time, which, according to V. Welsh, acts as a “constitution of radical
plurality”, in which real radical plurality forms the basis of the constitution
of communities, determining other “plural images of meaning and action”
(Welsh, 2004:15-16).

The question arises, can the modern era be something value-related with
Christianity? By the generality of certain thought constructs, an affirmative
answer follows. Such, which John Burkhard mentions, noting such unifying
positions: rejection of a dualistic view of the world; from any forms of “ba-
sicity”; from “totalization” and the role of metanarratives; from inhuman ni-
hilism; and, conversely, a positive attitude towards relativity and the return
of the other (Burkhard, 2004:6). In general, agreeing with him, we will not
overestimate their points of contact, highlighting the two main loci of modern
society that make impossible their value dialogue and synthesis — the market
and consumer society as the quintessence of the spiritual situation of our time.

The market and consumer society, as a kind of value proposition, constitute
the main competition for Christianity in the spiritual space of modern society.
This is not surprising, because since the time of its emergence, Christianity
has oriented a person to a radically different axiological model. Hence fol-
lowed the tasks of educating the “inner” person, called to spiritual growth,
and not to worldly success; a person who would recognize God’s law as the
basis of his worldview and relationships with other people and, accordingly,
the Christian type of personality as the foundation of the evangelization of
society (Beilin and others, 2019).

The most destructive for the future Christian community is the system that
contributes to the formation of a personality type opposite to the Christian
one, which is observed on the example of a “market man” and at the same
time an ordinary representative of a consumer society with his down-to-earth
interests, desires, values, massization of ideas and preferences, and philistine
morality. The purpose of such a person’ life is prosperity, comfort and enjoy-
ment “here and now”, and not the expectation of the triumph of the Kingdom
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of God. Postmodern anarchy of desires strives to be free from any seriousness,
and therefore tries to free itself from religion (Cherenkov,205:285).

The specificity of the market ideology, according to David Hart, is that “the
market transcends ideologies; it represents a post-Christian culture of com-
munication, commerce and modern values, a myth that shapes the economy;,
politics and morality of modernity, an ideal space in which desires are formed;
this place is any place, the distance of all things, now even not a market square,
not a meeting place, not a public place, but simply dry, empty distance that
absorbs any other distance” (Hart 2010: 645).

Thus, D. Garth does not even point to the anti-Christian dominant of the
market. In the context of the fact that Christianity can also be sold as a com-
modity, “packing” it into a persons desire to be connected to the highest re-
ality, chosen by God, devoted to God and society. Associated with this is a
certain experience of reincarnating oneself into another — a person who is
consumed by the market and created by the market from what she consumes”
(Hart, 2010:647-649).

Obviously, in this case, we should talk about the market type of person,
when the situational “I” does not so much adapt to the situation as it adapts to
the market situation. Idol is coolly observing the torment of this adaptation.

The market reduces a person either to the manufacturer or to the consumer
of the product and draws him into the network of market communications
with people.

Under such conditions, market assessment takes place, which is a devalua-
tion of the human personality, its translation into a discourse of a functional
purpose. So, according to E. Fromm, “personal market”, which sells special-
ists, the exchange value of which consists of two components — professional
competence and “pleasant personality” (Fromm, 1992). Personality also be-
comes an object of sale. Personality pleasure is assessed as a set of appearance,
manners and character traits demanded by the market, such as cheerfulness,
energy, ambition and other qualities.

Self-presentation skills and self-promotion provide added value. Fundamen-
tal and important for interpersonal relationships character traits, in particular
sincerity, decency, honesty, are shifted to the sidelines (Frankl, 1990:72-73).
The most important thing is that a mechanism tested within the framework
of the personality market, reproduced for a long time, transforms a person’s
perception of himself. The subject of the market is a monadic consumer of the
free market, or the capitalist is ready for risky undertakings (Hart, 2010:652)
- not to worry about real self-realization.
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Rather, he is trained to be a demanded “product” or someone who has be-
come a “product” enough to determine the price of this “product’, living in the
tirst case according to the principle: “I am what you want!”, And in the second

- “You are what the market wants from me”! Market volatility does not provide
for the intrinsic value of a person, on the contrary, it calculates ways to replace
one person with another; the cycle of reincarnations with the depletion of the
resource of people and the subsequent search for a human source of resources.
So, living by the values of the market is like turning away from the cross of
Christ and worshiping the golden calf.

In a traditional society, for a long time associated with the Christian religion,
excess consumption was in every possible way restrained thanks to the levers of
responsibility before God, family, clan, workshop, homeland. The same social
strata that consumed more than others tried to legitimize this in an ethical or
religious manner. In the first case, through service to the fatherland, charity, pa-
tronage; in the second - “by birthright”, when material well-being was justified
by belonging to a certain family, was considered the will of God.

The situation changed with the advent of the era of individualized consump-
tion and its acquisition of a hypertrophied form due to the rise in the value of in-
dividual pleasure, as well as atomized-disintegration processes in society, which
minimized the possibility of community suppression of consumerism. Modern
Christianity, as in previous times, does not approve of excessive consumption,
seeing in it a manifestation of man’s sinfulness and depravity, the result of his
falling into a state of spiritual seduction, when a person takes a lie for truth.

Not only because of the destructive attitude for Christian spirituality, but
also because of its ability to marginalize Christians in a global context (Cher-
enkov, 2015:289]. More precisely, to offer the modern person a life strategy
that will distract him from Christianity. This is not surprising, because con-
sumer values are attractive to a modern person as much as hedonism has
been attractive at all times. Desire acts as the subjective basis of the market,
because “it thrives on desire... This is not the desire of God or another, but the
desire for nothing like that which produces only for the growth of desire ”; “A
wandering desire... tending to consumerism and the subsequent sale and ad-
vertising of fascinating garbage and pleasant amenities” (Hart, 2010:649-650).

Desires growing exponentially, transformation through advertising mecha-
nisms into a cult, are able to obscure the Christian paradigm, distracting from
it and forming a radically different life dominant.

Under such conditions, Christianity moves to “islands” surrounded by mar-
ket relations. What is happening around these “islets”? hunting continues, the
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participants of which are contemporaries, as Z. Bauman called, “people-hunters”
(Bauman, 2013:149-151), which coexist in one territory, a global confrontational

field and treat others as a “resource” or as a “barrier” for a successful hunt. The val-
ues of consumerism have not only anti-Christian, but also anti-dialogue potential.

As a specific lifestyle, consumerism is distinguished, on the one hand, by the
advantage of the economy over culture, and, on the other hand, by the inten-
tions of consumption over the intentions of activity and communication. We
are talking about its ability to generate pseudo-dialogue and pseudo-integrat-
ing strategies that significantly impoverish interpersonal communication. To
unite consumers around a certain brand or a separate product in order to cre-
ate a feeling of belonging to the fetish, what it seems to contain, hide, and offer.

To transfer a certain product into the sphere of status necessity and sym-
bolization by providing it with those characteristics that it does not actual-
ly possess. Generate consumerist metaphysics of spirits — a personal form of
commodity metaphysics, when consumer ideology forces us to use commodi-
ty markers to designate important events and stages of their lives; your moods,
thoughts and feelings. The result of all this is to create a quasi-religious cult,
translating the religious energy of many people into the mainstream of Diony-
sian practices. Substantially, through leveling the possibility of intersubjective
communication due to the shift in the focus of her attention - from another
person in favor of a reified quasi-subject with whom the person is in an in-
ternal “dialogue” This quasi-subject becomes such efforts of the advertising
machine of branding, which “imposes” on the product qualities unusual for it,
including sensory loci - to capture, grant freedom and a feeling of lightness,
amaze and the like. Branding of a product, with the aim of selling it, also
changes the axiological attitudes of the human consumer himself - from com-
munication to cupping and collecting; from an attempt to find his calling to
the desire to surround himself with fetishized markers of his own well-being
(Gaznyuk, Dyachenko, 2019:148). Thus, the consumer type of personality is
cultivated, which exists according to the principle “Work and use!” The life
of such a person is divided into two parts: the consumption of goods and the
reproduction of oneself for the most productive consumption.

As D. Hart notes, the market and the dominant on consumption also melt
“the refractory values of beauty, need, and awe, transforming them into a uni-
versal value of value” The subsequent anti-Christian dominant of the market
is the impossibility to draw the line between the gift and the object of con-
sumption, when the gift as such seems to disappear, and “any existence takes
the form of a consumer object” (Hart, 2010:.655). How consumerism can
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transform the perception of spiritual values was clearly shown by Z. Bauman,
considering this on the example of glory. He notes that if earlier fame was the
result of long-term hard work in accordance with one’s own talent, which bore
fruitful fruits, today fame has been replaced by popularity “as an instant ver-
sion of immortality” (Bauman, Electronic resource). The transfer mechanism
is the same - from long and complex to fast and simple, interesting for percep-
tion, even provocative. Interpersonal relationships are also transformed into
the market method, which should be either useful or pleasant, allowing either
to work productively, or efficiently, with maximum pleasure, to consume.

The personality that has developed in the consumer society internalizes its
own values onto other people, expecting the same from them - to help satis-
fy needs, create a feeling of comfort, ease, and the like. In this vein, one can
single out the model of “pure relations” that is relevant for modern society,
already in a secular version, and not in the way it is presented in Catholicism.
This refers to the concept of “pure relationships” by E. Giddens (Giddens,
Electronic resource) where he considers love as one of the manifestations of

“pure relationships” - relationships, the significance of which is determined by
themselves, more precisely, by their eudemonistic component. They are based
on emotional communication; unconditional perception and acceptance of
another personality, mutual self-disclosure; do not contain any purpose other
than their own continuation. But they stop in the same way; if one of the par-
ties, through some internal or external circumstances, no longer experiences
the joy of “pure” communication. Even family relationships today are influ-
enced by the primacy of “clean relationships”. As S. Bauman rightly notes, in
modern society we observe a deviation from the traditional (deontological)
goals of family life towards its arbitrary interpretation: “The orientation of the
spouses towards mutual responsibility to children and family is minimized.

Partnership in marriage is also considered to be something to be consumed,
not produced; it is evaluated according to the same criteria as all other con-
sumer goods... when the task becomes to get pleasure from a product that is
already ready for use ” (Bauman, Electronic resource).

The formation of a market type of personality is accompanied by high dy-
namics of aestheticization of the world perception. This is understandable,
because the aesthetic dominant, in terms of brightness, imagery, attractive-
ness, is laid in the basis of sales strategies designed to sell goods as quickly and
profitably as possible.

One of the most popular selling methods is art - a universal code that most
people understand, as is the protocol of meanings. Another universal code
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for people is beauty, which is associated with health, youth, happiness and
hope for the best. Beauty attracts attention and grabs, which means it makes
you buy. Beauty is inseparable from fashion, which offers us ways to “package”
beauty. The fluidity of fashion only emphasizes the absoluteness of beauty.
However, it makes it possible for each person to become closer to the aesthetic
ideal. The “heroes” of consumer culture show how to do this in practice. Their
task is to demonstrate to the public how to be fashionable and stylish in this
sense, not only in clothes and accessories, but also in behavior and lifestyle. In
a consumer society, aesthetic discourse extends to various spheres: not only
for sale, but, for example, on public life and politics, when one or another pol-
icy is chosen optimal for its anthropological characteristics clothing, manners,
and even a lifestyle intended for external consumption.

The next important point from the perspective of theological dialogue is
the change in the status of the Other and the Alien in modern society (at least
in the countries of Christian civilization). Contrary to the policy of tolerance
declared by governments and numerous public organizations of various state
and global programs, it requires a certain social background that is favorable to
minimize xenophobia, fear and hatred of the Alien or bias towards the Other.

This is a rather difficult task in the context of modular fast interactions,
various ideological influences against the background of a not always stable
socio-economic situation and our life in the present time. The notion of toler-
ance itself is not well-established either, which is understood as a sufficiently
wide range of phenomena that do not fall under the characteristics of aggres-
sive behavior. In modern civilized society, the universal way of responding to
otherness (either otherness or alienation) of a second person is tolerance as a
form of loyal, non-aggressive attitude towards the Other, “not like you”

Such a cultural reaction to the “not like” one suffered by the response of a
civilized society to the victims of world and numerous civil wars, revolutions
and other social upheavals. From the standpoint of common sense, it is quite
understandable - tolerance is better than enmity. However, it must be admitted
that tolerance is not a homogeneous phenomenon, and its ranking is based
on many criteria. V. Lektorskoy proposed the optimal gradation of tolerance,
firstly, as indifference to the religious, philosophical and everyday views of the
Other; secondly, as respect for the Other, views, worldview paradigms of which
the I cannot understand, with which I cannot interact and at the same time
realizing that all cultures are different; thirdly, tolerance as the superiority of
the weakness of the Other, who has less true beliefs, and the resulting need to
endure the disadvantages of the Other’s views; fourthly, tolerance as respect for
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the position of the Other, combined with an attitude towards mutual changes
in views as a result of a critical dialogue (Lektorsky, 2001:34).

Therefore, in addition to the positive consequences of restraining aggres-
sive impulses, a tolerant society may face the threat of general indifference to
the “Other”, no longer an enemy, but not a friend either; near, but at the same
time far. More precisely, a stranger whom I will not try to get to know, so as
not to violate his privacy rights. One of the definitions of tolerance suggests
its interpretation as a type of indifference to the forms of pleasure of the Other.
On the contrary, in the norm the ethical “response” to the pain and suffering
of the Other is a natural human reaction - compassion.

In the case of tolerance, one should not look for “pure” correspondences to
this construct in simple moral norms or in Christian morality. As for the latter,
she talks about the need for patience, humility, reconciliation and, especially,
about love. But all these feelings are “cordial’, devoid of rational layers and are
quite understandable to every person, which cannot be said about tolerance.
Despite its rational design, it is a difficult phenomenon to comprehend.

“Tolerance in relation to another person is tolerance, which is always com-
pulsory, and then can become hatred, violence (Vasil'va, 2009:298). This
means that it, like any synthetic construct, needs support and cultivation.

Restraining manifestations of one’s own religiosity for the sake of tolerance
towards Others can have different consequences. One of them was named by E
Fukuyama, who believes that the obligation to be open to all beliefs and “value
systems” of the world weakens the ability to adhere to any one doctrine, be-
cause of which the power of social life is declining (Fukuyama, 2004:487). In
the modern world, this manifests itself in a spiritual search for oneself, which
can take on various forms: from faith to nihilism; from spiritual development
in the bosom of one religion to eclecticism, when a person simultaneously
combines, for example, the Christian worldview with elements of some other
religious systems.

Or, on the contrary, begins to perceive equality in the diversity of religious be-
liefs as homogeneous equality. At the anthropological level, the phenomenon of
tolerance becomes a “technology of dehumanization” or “psychotechnology of
indifference” and contributes to the destruction of the dignity of the individual,
breaking his unique features (Sukhova, 2017: 125). Modern man is woven into
an extremely complex web of relationships: formal and emotional, and most of
all “mixed”, those that combine the components of the former and the latter.

Tolerance constitutes the official discourse of these relations, V. Gosle calls
it the experiences of community, “experience-We” (Giosle, 2003:88). Any
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person has a desire to create a “We-Community”, which is fundamentally dif-
ferent from the “We-Society”. If the first is united by common values, then the
second - by common interests (Giosle, 2003: 89). Therefore, “We-community”
constitutes a unique experience, not available for collectivist forms of social-
ity, where the difference between I and You does not disappear, but there is a
sense of the unity of the crowd; and together with the experience of long-term
cooperation, there is a feeling of the border of sincerity and irreversibility of
frankness - the correct ratio of proximity and distance (Giosle, 2003:88-92),
which lays a solid foundation for long-term interaction. Hence the conclusion
that any community, from family to Christian community, built only on the
value of tolerance, without love, not only cannot be active, but in general can-
not be. Returning to the typology of tolerance, although, from the standpoint
of the theory of dialogue, we note that the second and last forms of tolerance
are potentially dialogical, the latter is more promising in the aspect of con-
structive dialogue. But something else is more important: indifference or ne-
glect cannot be its basis. The maximum is possible under such circumstances
— “label dialogue” as a means of avoiding “sharp corners” and “hot conflicts”, a
tribute to good breeding and civilization.

Even more difficult is the situation with understanding the difference be-
tween the Other and the Alien. And it’s not just the nonlinearity of verifica-
tion and the ambiguity of the answer to the question: is the Other always the
Other; is the Other always the Stranger?

Obviously, this perception is somewhat more complicated, namely: blurring
the boundaries between “otherness” and “alienation” as a way of perceiving
others and at the same time “property” as a way of self-perception. According
to S. Bauman: “Alien” who allegedly disappeared becomes invisible, but the
same as it is everywhere, and fear of him becomes irrational, against which the
rational value of tolerance does not help (Bauman, 2013:22). Note that nothing
is so difficult to be corrected at the level of individual and social consciousness,
as what is hidden in the sphere of the unconscious.

The strangeness, which is “in the shadow”, seems even more threatening, be-
cause, in addition to the objective and imposed qualities attributed to it, it scares
the very possibility of coming out “into the light” From the standpoint of the
theory of dialogue, the Alien is a locus of comparison, the most effective identi-
fier of identity, which best articulates the value positions of the person himself.
The Alien’s concealment from himself or the alienation in himself is equivalent
in the first case — unwillingness to understand the antagonistic position of an-
other person; in the second - unwillingness to understand the real self.
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Both the first and the second cases create a situation of impossibility of
dialogue due to the uncertainty of positions, when the distance remains im-
measurable, which means it is not clear whether this person is at a distance
of distinguishability or separation? The problem is also connected with the
previous one: myopia in relation to the Alien is combined with farsightedness
in relation to His and even oneself. This refers to the rapid crisis of the insti-
tution of family and friendship relations, attested by many sociologists and
philosophers.

Without going into detailed analysis about the crisis of the institution of
marriage, let us give the argumentation of S. Bauman, who among the rea-
sons for this crisis calls the transfer of competition relations from the outside
by the husband and wife to relations in the family. The reasons for the crisis
of friendly relations are similar — the consumer attitude towards friends and
their transformation into a resource for earnings, career growth, recreation,
and the like. These processes of confusion of spheres and roles lead to the
destruction of sociality, both at the level of a small social group (community)
and society.

As a result, the personality will also suffer moral losses, being in the whirl-
pool of these perturbations.

The atomization of society is one of the complex “challenges” for Christian
dialogism in theory and life. Individualism as a life strategy presupposes the
primacy of a person who is free and responsible for his choice. Personality
brings personal interest to the fore, even if it conflicts with the interests of
the community (Beilin, Zheltoborodov, 2019:24). Of course, individualism
is optimally correlated with individualized (one-on-one with God) forms of
communication with God. Which, in fact, explains the significant spread of
these forms in the modern world. With certain reservations, the individualist
worldview does not contradict the Christian social tradition of Protestant-
ism. It is less convergent to the Orthodox social tradition with its communal
setting of the conciliar level. An atomized society, consisting of free, auton-
omous and indifferent people to each other, is being restored on the basis of
not even a non-conciliar, but a counter-conciliar paradigm. If collegiality is a
dialogical paradigm of collectivity, aimed at achieving completeness of inter-
action-communication with God and with each other, then it is expedient to
characterize the counter-assembly that is emerging today as collective narcis-
sism, rigoristic self-focus, the reason for which is the excessive expansion of
the “circles” of the self of each individual person, when “circles”, “growing”, do
not intersect, but overlap each other, forming a “blind spot” of rejection and
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misunderstanding of the Other; inability to feel and hear the voice of the One
who stands behind your “back”

Catherine Hales, describing possible transformations of sociality in the fu-
ture, considers when an individual person will consider himself a “posthuman
community”, and “I” turns into “we” (Hales, 2013:27). Hence, the illusion of
one’s own exclusiveness and the exclusiveness of one’s own existence in the
world does not correspond to any “human” (trusting, friendly, etc.) forms of
community. However, it is important to note that in a postmodern society,
individualism and atomization do not appear as “pure types”. In premodern,
modernist and postmodernist societies, the collectivist, individualistic and
pluralistic types of sociality are correlated, respectively (Grechko, Kurmeleva,
2009:232), which allows us to assume the presence of certain syntheses and
compromises, mixed forms of social interaction.

The modern era is an era of morality without ethics, it develops along the
vector of post-obligations, more precisely, an arbitrary set of duties formed by
the person himself, as he himself wishes. More precisely, it should be called an
era when no one can force a person to be moral. Moreover, against the back-
ground of ever-increasing trends in replacing strategic rationality with com-
municative, when both in political and personal life, communicative openness
can become the only moral norm. It means that any act, even immoral, can be
justified when it is not hidden, but made public, that is, moral behavior and
communicative openness are considered synonymous (Giosle, 2003:70). This,
of course, contradicts common sense, but it acts as a surprisingly convenient,
sophistic strategy, when, instead of the still actual moral simulacrum of the
conformist sense — “to be moral means to seem’, an even more amorphous
version of morality is proposed - “to be moral means to communicate com-
municatively both your morality and your immorality.

Now the nature of communication between people is changing, laid down
in the era of the “Gutenberg galaxy” — a book culture that developed a civi-
lization of gradual reading: from letter to letter; from page to page, with the
ability to go back, to the beginning, to the middle; the constant movement of
writer’s work — from form (thing) - to content (work) - to form (semantic),
etc.; communication — from hand to hand, from house to house, with a poten-
tial charge of reading (Bibler, 2018:53).

By analogy, the civilization of mass media and Internet culture generates
hypertext fragmented, rhizomorphic, inconsistent communication as the
embodiment of personal freedom, which can lead both to an intersubjective
meeting and to the loneliness of despair and despondency. But, in any case, it
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calls not so much to “read” and “re-read” relationships, but to move forward

- to new meetings, relationships and events (Gazniuk and others, 2019). The
famous “death of the author” (R. Barth), in addition to literary discourse - the
interpretation of the text outside the author’s context, — also has a commu-
nicative and even social meaning - the loss of not only the “author”, but also
the “authority” — someone who could become a model of your life.

In this situation, everyone can freely become an author for himself, decid-
ing his own destiny. But, even going there, a person is free to turn abruptly
from this path; go in the opposite direction; stop and not budge, deciding that
“your Rome” is right here.

Finally, due to the widespread functioning of the latest communication
technologies, a person communicates less “face to face” with other people,
which virtualizes the world of communication; turns communication into in-
teractions of “avatars” — personal “icons” on the Web. An “icon” is not an icon,
but an image. The image, which can be real or fictional, does not coincide
with the real qualities of a person, in fact, broadcasting his desire or hiding his
complexes, sets an invisible border between the Other-real and virtual. Hospi-
tality can also be virtual — not an invitation to visit or a friendly tea party, but
a “virtual tea ceremony” - not ethical, with a minimum of ethics and etiquette.

Relationship turns into communication, information exchange between
communicants. The proportion of interactions is growing — “fast” commu-
nicative interactions; the freedom to elect and be elected as a “partner” in
communication is increasing, as is the freedom to break off communication.
The feeling of lack of time is aggravated, combined with the desire for maxi-
mum benefit and pleasure. There is a “taste” for sensory-rich “narratives” be-
fore simulating reality, which oversaturated sensuality, which further requires
more and more stimulation. The sensory saturation of communication does
not provide for the strengthening of its dialogical component.

Rather, on the contrary, it stimulates communication in the “action” style,
if watching and listening is not at all the same as seeing and hearing; get an
impression or impress another rather than convince. The art of impressing an-
other is presented even more radically, which begins to be equated with the art
of his persuasion. It is clear that dynamic communication is more focused on
the exchange of information rather than the exchange of meanings. However,
given the “openness” of its participants and the simplicity of the problem, it
does not exclude dialogical communication. Dialogue is not determined by the
duration of communication, but it takes a significant amount of time when it
comes to complex issues and problems, in particular concerning religious life.
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The orientation of a modern person and communities of people to “fast”
communications is further enhanced by the development of mental skills for
communication on the Internet. As theorists of the information society note,
the growth of freedom and dynamics of communication is one of the positive
qualities of this communication, which allows a person not only to communi-
cate, but also to develop in the way he wishes.

Among the negative consequences can be called the lack of depth in such
communications and the transformation of a person into a nomad, which,
moving forward, does not stop and does not linger anywhere, “sliding” not
only on the surface of a computer screen, but also in relations with other peo-
ple, replacing their depth with variety; the formation of the so-called “Hu-
man-telematic”, “homeostasis of a person with a machine”, when not only “the
machine does only what the person requires of it, but also the person does
what is programmed by the machine (Baudrillard, 2006:83-86), losing real

“humanity”.

M. Castells also warns against something like this, speaking about the abil-
ity of “real virtuality” to fully embrace a person, immersing him in fictional
worlds, replacing the real reality (Castells, 2000). Z. Bauman agrees with him,
stating that one of its consequences is the development of the so-called “moral
blindness” - a deliberate disrespect for another, a conscious refusal to under-
stand and recognize a different type of person, breaking off relations with
those who are alive, real that does and speaks next to us, and all this for the
sake of a fictional “friend” on Facebook (Bauman, 2014: 16).

The development of mental habits of self-presentation is associated with
communication in social networks. Along with the positive aspects associated
with self-development, they reveal the so-called deficit of subjectivity. The
essence of this deficit lies in linking one’s own personality with its visual, im-
age “prints” in public space, creating a simulacrum of a person in public life.
At the same time, it acts as a form of self-deception, when not being present
on social networks means losing... Those who do not declare and do not pay
taxes to electronic technologies will face social isolation. Refusal to join Face-
book leads to the loss of friends (the madness is that you can have a thousand
friends on Facebook), but... a miracle and happiness to find at least one true
friend in life) ” (Bauman, 2014: 10).

At the same time, another thing is also important — the already mentioned
tendency of replacing depth with activity, quantity, brightness, creates a com-
pletely different paradigm of human life compared to the traditional one in
modern society. At the same time, be that as it may, thanks to the Internet
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space, a virtual agora is created — that addition, that alternative to real direct
human communication.

However, is the virtual agora always an alternative to any other “live” com-
munication? We think not, because it can become a space of existential sen-
tences, “creative nothing” - a point of bifurcation: on the one hand, fake
communication in fictional worlds, and on the other hand, authentic virtu-
al communication. This is what the representatives of the Orthodox Church
constantly emphasize, they also note the advantages of instant communica-
tion at a distance, suitable for the ever-increasing “inculturation” of Ortho-
doxy (Basil, 2015:18).

In this context, the question is posed: “Christ on Facebook? Is there Christ
on the Internet? "And an affirmative answer follows: yes, He is there (Kovalen-
ko, 2015:348), although, of course, not in its bodily manifestation. If the means
of disseminating information in general change, then the means by which the
Church must bring the message of Christ to the world change, which, in par-
ticular, can contribute to “the development of the conciliarity of the Church,
because thanks to these means, communication between people around the
world becomes possible. And thus, the realization of the conciliarity of the
Church, its universality is possible” (Kovalenko,2012:268). It is difficult to dis-
agree with this, because the latest, virtualized configurations of space - the
essence of the civilizational whims of man, can affect the transhistoric nature
of communication between the creation and its Creator. The invariability of
the “rules” of communion with God, established more than two millennia ago,
is limited by the communicative “minimum”, which includes three rules. Ac-
cording to the first rule, Christians are members of the people of God, and are
actually or virtually called to communion with God; in accordance with the
second rule, the intentions of communion with God must be consistent, even
simultaneous, as regards their temporal, not spatial characteristics.

The communicative minimum of prayer is not rigidly tied to the locus of
space, but dependent on the locus of time. Simply put, communication re-
quires the synchronization of people and time in real or virtual prayer to the
Lord. This makes virtual communication possible, in its non-substantial dis-
course. Internet communication is essential for modern Orthodoxy; there is
no need to absolutize or level its cultural or religious significance. The most
correct position is that this phenomenon should be reckoned with, recogniz-
ing its powerful capabilities of information and communication support for
modern Orthodoxy.
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NEO-RELIGIONS AS TECHNOLOGIES
HuMAN SELF-IMPOVEMENT

Abstract: The article outlines the philosophical and religious analysis of anthro-
pological doctrines, concerning the improvement of man and offered by them
practices of the spiritual transformation of the human person. It is shown that
neo-religious doctrines have clear features of alternative religiosity, namely:
the eclectic intertextual nature of sources associated with various ideological
traditions of previous eras - from shamanism and magic to Russian cosmism
and psychoanalysis. It is revealed, that they all try to synthesize the mystical
experience of various religious traditions with the latest concepts of natural
sciences and psychology; offer technologies of the transformation of person-
al consciousness and declare their effectiveness at a clear performance of the
specific procedures and rules of life and social behavior. In the above anthro-
pological conceptions it is traced the common desire of the author to write the
person in the context of alternative cosmological ontology attempts to present
the essence of the human being as energy, interaction guide to the energy struc-
ture of the Universe. Thus, in all neo-religious forms anthropological limit is
removed, and the person gets the opportunity of limitless improvement and
transformation of his spiritual essence, going beyond the boundaries of earthly
existence in the universe. The limit of human transformation and the promo-
tion of it in the spirit in the way depends on the person: his level of “personal
power” and perfect lifestyle (C. Castaneda), and the level of organization of the
energy subtle structure (Roerich), the level of spiritual mastery of technology
(R. Hubbard), but in the end - from the degree of aspiration for improvements
and perseverance. All considered non - religious forms define a person as a
cosmic being, capable of going beyond the boundaries of earthly life into infin-
ity, losing at the same time the “human form’, the body, leaving personal con-
sciousness and turning into a subtle energy being that does not need a bodily
carrier, gaining access to the infinity of space and time, while remembering
all their previous rebirths. It is noted that a person who follows the path of
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self-improvement receives superpowers, which in non-religious forms are as-
sociated, first of all, with mastering the energies of the Universe and the ability
to interact with them or operate them. These aspects are interpreted from the
standpoint of ontology and epistemology of neo-religious forms considered in
the discourse of the philosophy of religion.

Keywords: neo - religious forms, human self-improvement, personal conscious-
ness, mythological thinking, desecularization, religious marginality, religious
experience.

The postmodern situation, which arose in the global culture in the middle
of the last century, is accompanied by the “process of individualization” au-
tonomization of personality. It is observed the detachment of a person from
a network of stable social relationships which on the one hand increases free-
dom of choice and social mobility, reflexivity, and on the other hand, diso-
rientation, identity crisis and affecting the change of religion of the modern
person.

Worldwide globalization processes, attempts to rethink the significance of
the development of technogenic civilization, the processes of massification,
standardization of the way of life of modern society and dehumanization of
the individual, taking place on a global scale, have also become favorable fac-
tors for the consolidation of religious marginality.

In the postmodern era, a tendency to realize the significance and partial
rehabilitation of mythological thinking has been formed, which is reflected in
the phenomenon of “ desecularization ”, a growing interest in the problems of
spirituality. In the field of scientific and philosophical knowledge, this tenden-
cy manifests itself in the emergence of concepts that seek to overcome the sim-
plified “materialism” of the worldview of classical modernity, take into account
the “spiritual” aspect of reality, and restore the integrity of the worldview that
was lost as a result of deep cultural differentiation. At the level of mass con-
sciousness, the tendency to reproduce a holistic worldview is expressed in the
emergence of interest in the inner world of the individual, “spiritual growth’,
the search for ways to realize individual existential meanings. The reaction of
the individual to the complication of the social environment, “chaotization” of
cultural codes, alienation, loss of the meaning of personal existence and frag-
mentation of the inner world are transformed into the phenomena of crisis
consciousness and alternative spirituality in the form of neoreligions. For a
new type of religiosity characterized by individualization of religious experi-
ence, the lack of clear religious doctrines and beliefs of a certain archaism, ex-
pressed in Magizm, faith in a variety of mythical creatures, weakening moral
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issues etc. That is why neo-religious movement in contemporary social space
has spread in the form of social institutions, as well as in the personal forms of
organization (Roerich Society), “classroom” cults (castanedianism) when the
individual does not virtually fix organizationally their belonging to a certain
spiritual school or direction.

The search for new forms of spirituality and the definition of personal re-
ligious identity contributed to the formation of a consumer society that cul-
tivates individualistic moods, creates new individualized styles of consump-
tion and turns “spirituality” into a mass commodity, stimulates demand and
interest. Accordingly, the “new spirituality” of a consumer society often has
such features as hedonism, hypertrophied individualism, voluntarism, and
non-morality. This and the newly appeared forms of spirituality have arisen
and function in the modern socio-cultural environment, presenting it as the
end of modernity, a new axial time, or postmodernity. As an indicator of more
global processes, taking place both in the religious and socio-cultural envi-
ronment, they at the same time not only vividly embody new trends in society
but also contribute to their formation.

The non - religious forms that exist today are classified as transnational
global religious institutions, bringing new quality to the development of tra-
ditional religious institutions. Anthropological systems Roerich, Castaneda or
Hubbard can be regarded as a manifestation of globalization in the religious
world.

Religious practices are privatized, there is a shift in emphasis from collec-
tive to individual practices, and “invisible religiosity” arises. For neo-religious
forms “spiritual” eclectic is a characteristic, religious authorities no longer play
an important role, or virtually no, there are ideational trends, the religious
pragmatism and world-orientation associated with the consumption of reli-
gious goods in the secular order, begin to dominate. A change in religious iden-
tity is taking place, which becomes an impetus for the emergence of religious
marginality, because of which marginality can be a sign of a crisis worldview
and a consequence of a change in identity. Although neo - religious forms do
not position themselves as a religious movement, they form, like traditional
religions, their own sufficiently structured cosmology, which makes it possible
to erase the anthropological border and potentially extend the existence of a
person in space and time almost to infinity. It also includes an abstract under-
standing of God, which each of the branches of the current interprets individ-
ually, hence the belief in angels, demons, fairies, spirits, ghosts and spiritual
guides who guide a person on the path of spiritual development.
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In the absence of an anthropological border neo-religious shape offers the
specific prospects of the afterlife like about a life after the transformation of
human nature to another, life that is more perfect in terms of cognitive abilities,
in fact the cognition of ultimate truth is the main goal of human development.
And this knowledge is also not limited to the abstract rationalist framework,
as it was before, but transforms and expands in the process of transforma-
tion of human (“magical direct vision of the world,” Carlos Castaneda, “field
-knowledge” Roerich “operating Taetan” R. Hubbard) which happens through
spiritual practices.

At the beginning of the XX century an extra-church spiritual culture was
formed, a part of which became a special cultural environment, which contrib-
uted to the creation of the author’s esoteric teachings on the path and purpose
of human life, which had an individual character, reflecting personal mystical
experience. A feature of esoteric culture is the combination of the historical tra-
ditions of the autochthonous “cult environment” and the ideological attitudes of
the neo - religious movement. It offers modern society life values and ideals, so-
cial orientations and standards of behavior, which, in conditions of extreme so-
cial instability and systemic economic crisis, can provide self-determination of
the individual and perform worldview, axiological, teleological, compensatory,
organizational and architectonic functions at the level of individual being. It is
with this that the anthropological doctrines of non-religious forms attract their
followers. The second, more powerful wave of neo-religions merged with the
currents of the first wave, originating in the West in the midst of the countercul-
ture of the 50s-70s of the XX century, absorbing the ideas of the philosophy of
life, existentialism, psychoanalytic philosophy and personalism.

The concept of a new, perfect and free individual, formed within the frame-
work of the counterculture, interpreted Friedrich Nietzsche’s idea of the super-
man in different ways. The researchers associate the understanding of the youth
trend of hippies as a new round of the evolutionary process with the analysis
of the creative evolution of Henri Bergson. The precondition for the aliena-
tion of the counterculture from the prevailing socio-cultural situation was the
ideas of French existentialism. The experience of building communes with the
idea of “sexual revolution” is based on the idea of classical psychoanalysis and
neo-Freudianism about the suppression of human instinctual nature by culture
and civilization. The concept of manifesting the creative potential of a person
free from social pressure is based on the ideas of Emmanuel Mounier.

However, for the formation of neo-religious forms and related new qua-
si-religious anthropological projects, the philosophical foundations were not
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enough. The emerging neo-religious currents necessarily included in their
concepts scientific ideas, which they managed, with varying degrees of suc-
cess, to fit into eclectic doctrinal attitudes. Modern esotericism is based on the
ideas of general energy-information exchange, global evolutionism, uses the
most modern physical theories of the structure of the Universe. Non - reli-
gious forms offer a person not freedom of religious choice, but the opportunity
to construct their religiosity with their ideas about the world and their place
in it, as well as access to spiritual and social resources. They provide a modern
person with alternative ways of adapting to the realities of the world, are per-
manently transformed, focusing on the spiritual ideal. The use of non-religious
forms is facilitated by a number of social factors: the unsatisfactory state of the
individuals social ties; bad experiences within traditional religions; the dis-
crepancy between the values of the individual and the social groups in which
he functions; inadequacy of the realities of life of the values that were presented
in society as dominant; features of status and demographic characteristics.

A fundamental sign of a non-religious worldview is marginality, as a state
of a human person when it is on the verge of different value systems, partially
accepting each of them. The basis of the religious marginality of non-reli-
gious forms is axiological pluralism. Esoteric reality as symbolic reality is built
on two dialectically interrelated principles of truth and faith, which, in turn,
is “meaning of life” values for esoteric personality, that is self-determined,
self-fulfilling, seeking to identify the potential of their own “T”.

In conditions of social frustration, reassessment of social values, a person
feels the need for adequate self-determination. Esoteric becomes one of the
possible self-determination units of Individuals that is performed during the
formation of the person-orientated identity of the individual. Esoteric self-de-
termination of a person presupposes the construction of his own value-se-
mantic sphere, and the space of esoteric culture gives a person a content-se-
mantic basis for his formation. In the process of self-determination of such a
person, the values of the esoteric tradition and faith begin to play an impor-
tant role, which makes it possible to reveal the potential and build your own
image of “T”. The formation of one’s own value-semantic sphere occurs on the
basis of actualization of the direction of neo-religion and values of esoteric
culture inherent in the chosen individual.

The analysis of the most famous religious forms made it possible to summa-
rize the main organizational forms of esoteric movements:

- esoteric spiritual centers, recognized by all religions, as “different way to the
one truth” that offer an arbitrary synthesis of modern esoteric teachings,
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occultism, ideas of theosophical and anthroposophical societies, Eastern
spiritual practices, elements of popular psychological and philosophical
theories;

- philosophical and esoteric communities, whose members discuss topical is-
sues of a philosophical and religious nature in the form of discussions;

- non - ideological “magic” groups, in which the theoretical foundations of
Buddhism and esoteric currents are studied, meditation is practiced, as well
as other practices of self-disclosure and self-improvement;

- deep practices related to healing (e.g., reiki, Tibet and Ayurvedic Single med-
icine, acupuncture, etc.);

- Spiritual practices of the East, within which oriental martial arts are practiced;

- parapsychological schools, which include bioenergetics, psychological train-
ings, transpersonal psychology;

- the mantle is occult, natural and theurgic magic, shamanism, fortune-telling
and predictions of the future, etc.

Within the framework of the neoreligious movement, two levels can be
distinguished. The first, whose followers share specific religiously colored
worldview positions and are somehow united organizationally, and the sec-
ond, which is a kind of a special syncretic subculture that unites a set of people
belonging to a specific segment of the modern cult environment who share
the same worldview positions. Adepts of religious associations, which can rea-
sonably be attributed to neo-religious forms, adhere to ideological positions,
which are unconsciously and eclectically supported by people entering the
cult environment, the so-called “audience cults” that form subcultures. Char-
acteristic for the present esoterization leads to increased value character of
esoteric culture worldwide, actualizes axiological and praxeological aspects.

There is an intensive development of various synthesized teachings and
people’s acceptance of the values of various esoteric practices. A manifestation
of the crisis of secularization can be considered a characteristic feature of neo-
religions - their orientation towards transforming society and searching for a
new picture of the world (Beylin, Gaznyuk, 2017:602). A striking example of
an alternative picture of the world is the “magical description of the world” by
C. Castaneda. The founder of Scientology L. Ron Hubbard proposes models
of not only personal transformation but also the transformation of all compo-
nents of social activity, building one’ life and business according to the laws
of Scientology as a prototype of a perfect social system (Hubbard, 2007a). The
model of the future society is, first of all, an attempt to show adherents the his-
torical perspective of the development of non-religious forms and to outline
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its social ideals. Non - religious forms construct their own model of a man
and the world, based on a critical attitude to the socio-political, economic,
and cultural situation of our time.

Syncretism of neo-religion is characterized by the indivisibility of the ru-
diments of the religious and the non-religious, the sacred and the profane,
however, unlike syncretism, for example, the initial religiosity, non - religious
forms are often reproached for the mechanical artificial combination of these
elements. If primary syncretism is a pre-religious formation, then modern
eclecticism is a kind of “post-religious”. The esoteric culture of non-religious
forms offers a person a wide variety of alternative ways of self-improvement,
sets life values and social ideals. At the level of personal being, the esoteric
culture of an individual performs a number of functions:

- ideological, reflecting the fact that the esoteric system of knowledge is aimed
at the formation of a person’s worldview, at its spiritual self-determination
and understanding of the personal meaning of life and vocation;

- axiological, indicating the need for value self-determination of a person and
a social community, a part of which he identifies himself;

- teleological, associated with the definition of the goals and meanings of hu-
man life, its activities, and history;

- praxeological, assuming the creative activity of a person, built on the devel-
opment of esoteric practice, in the direction of a certain spiritual landmark,
which is of high importance in the formation of the internal (individual) and
external (social and natural) being of an adherent of a non - religious form;

- communicative, manifested in the modern culture of neo religious forms,
combining elements of spiritualism, Gnosticism, hypnotism, eastern and
Egyptian myths, occult techniques and methods, astrology and esoteric an-
thropology, as well as elements of eastern religions;

- compensatory, which realizes through esoteric teachings those needs that, for
some reason, are not really possible;

- organizational and architectonic, which is realized as a way of social connec-
tion of people, a form of organization that inspires a social group to achieve
the goals of optimizing its existence.

In conditions of constant social transformations, the space of non - reli-
gious forms is increasingly serving as a substantive basis for the formation of a
person’s worldview. In this regard, the problem of personality self-determina-
tion in the space of esoteric culture is actualized. Esoteric self-determination
occurs by assigning the innovative capacity of esoteric culture. As the sphere
of the ideal, esoteric culture provides an opportunity for self-realization of the
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human essence, which, as you know, is most fully manifested in the sphere of
spirituality, it is here that a person finds that freedom that does not exist in
other spheres of social life. So, businessmen often guided in their choice by
Scientology; people who see themselves as founders, but do not wish to be
personally involved in based activities — a kind of seekers of a secret power
- based on the ideas of Carlos Castaneda, and among people with technical
education there are those, who are attracted to the spiritual subculture Agni
Yoga (Roerich, 2000).

Each of the subcultures today has its own mass media, international re-
lations, organizational structures, ideological concepts and the will to assert
itself, which give rise to worldview pluralism, the tension of different-vector
spiritual searches, mutual criticism, sometimes self-criticism, and at the same
time — the search for ways for dialogue. Thus, they quite clearly acquire an ob-
jectively superpersonal character, creating an extraordinary diversity and rich-
ness of local, regional, national and continental cultures, which, in turn, also
influence the formation of the world of the personality’s outlook positions. Es-
oteric self-determination of a person in the movement of non-religious forms
can be considered as a process and a result of assimilation, consolidation and
identification of value-semantic personality formations, his life positions and
attitudes, criteria of personal attitude to life events and phenomena, behavior
strategies in typical and crisis situations.

The radicalism of the attitudes of alternative ways of human improvement in
different directions of neo-religious forms is different, some of them preach the
spiritual transformation of the earthly world as the ultimate goal of the global
historical process, which has now entered a decisive stage of its development.
Widespread ascetic and physio — psycho -therapeutic practices, techniques of
intellectual development are characterized by socio-anthropological perfection-
ism. They consider the psychosomatic perfection of man as a panacea for the
salvation of modern civilization from impending death. Thus, the concept of
human improvement is an integral part of the anthropological doctrines of reli-
gious traditions, both monotheistic and polytheistic, both new and with a thou-
sand-year history. They provide for the spiritual movement of man to the world
of sacred meanings of a higher order: the Absolute, Tao, God and the Primordial.
The goal of a persons life, striving for perfection, is the maximum approxima-
tion to the sacred, which involves crossing the anthropological border, marking
the achievement of perfection (Gaznyuk, Semenova, 2018:26). The passage of
the stages of spiritual growth is impossible in most traditional religions without
the will of the Absolute. It is the Absolute that ultimately allows a person to start
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this process and determines the boundaries and success of his progress along it.
In Judaism and partly in Islam, without the will of God, all human efforts will
remain within the framework of “righteousness”, and the achievement of perfec-
tion is possible only for the elect.

Anthropological concepts of non-religious forms have turned out to be rele-
vant for a large number of people in the developed countries of the world since
they offer each person the practice of self-improvement, following which he can
achieve not only health and happiness but also success in business. Scientology
offers a practical man, “religious philosophy”, “tools” to improve themselves
and their existence using which a person can increase their level of spiritual
awareness of self and the world. Scientology offers people the “technology” to
help them solve the material and psychological problems, to achieve spiritual
goals, as well as to reveal the esoteric knowledge (Hubbard, 2007b).

L. Ron Hubbard considered the first stage of human development is taking
care of the body. The book “Clean Body, Clear Mind” notes that during life,
harmful chemicals (drugs, medicines, pesticides, dyes, preservatives, etc.) ac-
cumulate in the human body, which can interfere with spiritual development.
The proposed program “Purification” is a procedure for intensive detoxifica-
tion of the body and includes physical activity, taking dietary supplements
and a long stay in the sauna. A feature of the program is the intake of niacin,
which, according to L. Ron Hubbard, is able to remove the deposits of toxins
and drugs from the cells and tissues of the body, as well as eliminate the con-
sequences of sunburn and radiation exposure (Christensen, 2009:420-421).
This program is one of the introductory services for those who wish to join
Scientologists and for the rehabilitation of people with drug addiction or
criminal history. According to L. Ron Hubbard, the human mind consists of
two parts — the analytical mind and the reactive mind (Hubbard, 2007c¢). An
analytical mind is a rational, perceiving, aware mind that thinks, observes and
remembers data, and solves problems. The reactive mind is that part of the
mind that works exclusively on an annoyingly appropriate basis. The reactive
mind is not subject to the volitional control of a person, it uses force, con-
trolling a person’s consciousness, his goals, thoughts, body and actions.

In the book “Science of Survival” L. Ron Hubbard presents a technology
similar to the teachings of Freud, which allows freeing a person from pain
and potential problems and disagreements, which are determined by the na-
ture of the origin of the component of the reactive mind (Hubbard, 2007c¢). If
the mind negatively affects the body, then this is called a psychosomatic state.
Thus, psychosomatic illnesses are physical illnesses caused by mental images.
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The reactive mind does not store memories as the individual imagines them.
It retains certain types of mind-picture images, down to the last minute de-
tail, recording each perception, at the moment of partial or complete “un-
consciousness’, which can be caused by the shock of an accident, the use of
anesthesia during surgery, pain from trauma or a high fever during illness as
fragments of a film strip. During these periods, the analytical mind is partially
or completely turned off, and the reactive mind is turned on. A person is not
aware of the existence of images of the mind, however, he can activate, impose
his contents, cause incomprehensible, unconscious and unwanted fears, emo-
tions, pain and psychosomatic diseases.

According to L.Ron Hubbard, there are eight aspirations (incentives, impuls-
es) in life, which he called “the dynamics of existence” (Hubbard, 2007c¢). The
first dynamic is the dynamics of oneself, the desire to survive as an individual
and includes the body and mind of a person. The second dynamic is creativity
as creating something for the future, including family and parenting. The third
dynamic is the survival of the group as a part of society, including the school, so-
ciety, city, which are part of the third dynamic, and each of them is itself a third
dynamic. The fourth dynamic is the survival of the species, for humans it is the
survival of the human race. The fifth dynamic is life forms (flora and fauna).
The sixth dynamic is the physical universe, which is made up of four parts: mat-
ter, energy, space and time. It is the pursuit of the survival of the physical uni-
verse, mediated and assisted by the physical universe and its constituent parts.

The seventh dynamic is the dynamic of the spirit, the drive to survive as
spiritual beings, or the drive to survive life itself. It also includes being a per-
son, his ability to be creative, the ability to be the reason for survival, the abil-
ity to destroy or the ability to pretend to be destroyed. The seventh dynamic
is the source of life, which is separate from the physical universe and is the
source of life itself. The eighth dynamic is the urge to exist as infinity and is
often called God, the Supreme Being, or the Creator. Thus, it includes the
universality of the world.

The concept of the eight dynamics is a key moment for the Scientology
doctrine. The religious symbol of Scientology is an eight-pointed cross, sym-
bolizing the eight dynamics discussed above life, by which man tries to sur-
vive, as well as the ability to live happily in each of these spheres of existence.
Although the dynamics are not of equal importance, an individual’s ability to
take responsibility for each of the dynamics of being, action, and possession
for each of the dynamics is an indicator of his ability to live. It is possible to
understand the capabilities and disadvantages of people if we consider their
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participation in various dynamics and the idea of a higher reality that goes
beyond the material world. “Moving up to survival at the highest levels is also
an advance toward God” [Saentologicheskaya religiya, 1999:155].

By L.Ron Hubbard, as inherent in this acquisition neo-religion “spiritual
technology” and comprehension of Scientological concept come into force
and abilities, which acts as an additional meter of human movement up the
scale of emotional tones, becomes more cheerful, optimistic, energetic and
successful. These character traits are considered in Scientology as proof that
the person has successfully promoted to the “complete spiritual freedom’
(Hubbard, 2007d). Those actions that contribute to the survival of most of the
eight aspects of life there are good and those that destroy or deny these aspects
of life are evil. Scientologists tend to make decisions that improve the most
dynamic of life. Scientology considers a man as an immortal spiritual being
with the natural features that can be improved. Unlike the Abrahamic reli-
gions and other religious beliefs, according to which a person has a soul and
is a combination of body and soul, Scientology states that man is a spiritual
identity. These ideas correlate in a certain way with the Hindu ideas about
reincarnation, since the body is only a temporary shell for the existing eternal
principle. One of the fundamental postulates of this neo-religion is the idea
that every person has existed in this life and will exist forever. According to
Scientologists a man, like all things in the universe is not in a state of stability,
and is capable of either development, or degradation, “In the universe and
in man cannot be a state in which there is neither increase nor decrease, -
absolutely stable state” (Hubbard, 2007d:278). L.Ron Hubbard proposed the
so-called scale of states of existence, in which he indicated each state with
dynamics of statistics and a formula for effective human activity in each of the
states he identified. The followers of R. Hubbard believe that the scale he pro-
posed is universal and “applicable to any universe, in any civilization, to any
organization, to any structural unit and to any person” (Hubbard, 2007b:71).
According to Scientologists, God helps those who help themselves. They be-
lieve that everyone knows the answers to the mysteries of life. You just need to
realize these answers, and Scientology can help you achieve just that. The man
is used to getting ready answers, and Scientology requires individuals to think
for themselves on the basis of this neo-religion using special category and log-
ical techniques. The concept of sin according to the fundamental principles
of Scientology is based on the fact that a man is basically good; that he seeks
to survive; that his survival depends on himself, on his neighbors and on the
achievement of brotherhood with the universe (on the degree of coordination

>
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of actions among themselves) (Hubbard, 2007c). It is noted that a person of-
ten rejects rational thinking and behavior because he has lived many lifetimes
in the physical universe, and committed destructive acts. These destructive
actions further reduce his awareness of himself as a spiritual being, and also
diminish his inherent goodness. Freedom of spirit can only be found on the
path to truth. According to Scientology, sin is a lie and concealed actions, and
not the truth. Scientologists believe that technology, proposed by them, will
help each person to look at their actions, eliminate ignorance and aberrations
that are associated with them, and again come to the knowledge and the truth.
While many religions promise salvation after death, Scientology offers its
followers the assurance of eternal salvation. “No person will be happy if he has
no goal, and no person can be happy if he does not have faith in the possibility
and his own ability to achieve this goal” (Hubbard, 2007a). “A person can really
find his salvation not just in some future eternity, but here and now” (Saento-
logicheskaya religiya, 1999:23). Scientologists believe their religion is unique
in that it does not require and does not force anyone to believe in anything. In
Scientology it declared that every person should think for themselves. Scien-
tology offers the technology of personal perfection that can be tried to apply
by anybody, and then decide if it works for him. The broad reach of the church
for people regardless of the faith they professed earlier, the peculiarity of the
system to achieve spiritual salvation, the use of technical tools etc. and holding
religious sacraments, the presence of developed social programs is determined
characteristics of this religious concept and attract to it those who are look-
ing for support and understanding, solving their own problems in this world.
A well-built organizational structure of the Church of Scientology, successful
management unites and coordinates both its religious and missionary, commu-
nication, preaching and social activities, contribute to the penetration of L.Ron
Hubbardss religious ideas into the field of education, health care, management,
attracting representatives of business, intelligentsia and ambitious youth.
Thus, the anthropological doctrine of Scientology like most neo-religious
doctrines absorbed some of the ideas of the Vedic teachings, Buddhism, Juda-
ism, Gnosticism, Taoism, ancient philosophy, excerpts Christian dogma, phi-
losophy of Friedrich Nietzsche and psychoanalysis of Sigmund Freud, as well
as procedures and practices from the arsenal of Carlos Castaneda. However,
logically built and constructed in the details ‘pseudoscientific’ Scientological
technology is combined with elements of anthropogenesis. A specific feature
of the anthropological concept of this neo - religious movement is its “cosmic
component”, which takes a person as a spiritual being beyond the bounds of
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earthly existence into boundless cosmic spaces, thereby paying tribute to the
desire of modern man to expand the boundaries of his own world. Work-
ing with potential believers emphasizes the “consciousness and rationality” of
their free choice of religion as a technology for their own self-improvement.

Thus, all neo-religious doctrines have clear features of alternative religiosity,
namely the eclectic intertextual nature of the sources, which refers their follow-
ers to different ideological traditions of the previous eras of shamanism and
magic, Russian cosmism and psychoanalysis. In all, they are trying to synthe-
size the mystical experience of various religious traditions with the concepts
of natural sciences and psychology, proposing technologies for transforming
consciousness, and declare their effectiveness with a clear implementation of
specific methods, rules of life and social behavior.

In neo-religious anthropological concepts, there is a desire to fit a person
into the cosmological context of an alternative ontology, attempts to present
him as an energetic entity, interacting in a directional way with the energetic
structures of the Universe. In this way, the anthropological limit is removed,
and a person gets the opportunity for unlimited improvement and transfor-
mation of his spiritual essence, going beyond the boundaries of earthly exist-
ence in the Universe. The limit of a person’s transformation and his advance-
ment on the spiritual path depends only on the person himself: the level of his

“personal strength” and the perfection of his lifestyle, the level of organization

of the energy subtle structure and the level of mastery of spiritual technolo-
gies, and as a result, on the degree of striving for improvement and persever-
ance. Non - religious forms consider man to be a cosmic being, whose life is
not limited by the planet Earth and earthly life and can be infinite. A man is
turned into subtle energy essence, which does not require a solid carrier and
gain access to unlimited space and time, recalling all his previous rebirths. As
in the mystical ways of traditional religions, a person walking through culti-
vation gets superpower that in these doctrines of neo-religion are connected
primarily with the mastery of the energies of the universe and the interaction
skills to communicate with them or manipulate them. So, compared with the
mystical traditions of previous epochs they lose their status of “miracle” and
are interpreted from the perspective of ontology and epistemology of a specif-
ic doctrine of neo-religion in pseudoscientific discourse. Superpowers grow
in direct proportion to the transformation of all aspects of the individual’s
personality, which occurs as he moves along the path of self-improvement.

The role of the concepts of human improvement in non-religious forms,
considered in the context of modern anthropological searches of mankind,
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does not go beyond the framework of bioethics, suggesting to look for ways to
transform the biosocial nature of a person on the basis of his spiritual self-im-
provement, and not to modify a person as a biological species using methods
of genetic engineering. Alternative ways to improve a person are based on
his spiritual transformation and mental transformation. An alternative to the
biotechnological development of human civilization, proposed by neo-reli-
gions, gives hope for the possibility of not only technogenic but also spiritual
anthropomorphosis. In any case, the choice of means for transforming human
nature both by means of science and by means of non - religious forms should
be based on the ethical system in which they are implemented.
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XapbKOBCKaﬂ roCyAapCTBEHHAs aKaAEeMU S (l)P[SP[‘leCKOﬁ KYABTYPBI, XapbKOB

IKOAOTUYECKOE CO3HAHUE
B KOHTEKCTE HIOAHNKOH®ECCHOHAABHOTO
MHPOBO33PEYEHCKOTIO ITAIOPAAU3MA

Annomauus: CraTbs NOCBAILIEHA MCCIENOBAHNIO BIVMAHMA COIMANbHOIO yde-
HIIsI XPUCTUAHCKON LIepKBI O COXpaHeHMM OKpY>Kaloleil cpeibl myTém ¢op-
MUPOBaHM:A 3KONIOIMYECKOTO CO3HAHMA ¥ BBITEKAIOIMX M3 9TOTO CO3HAHMA
IIPAKTUYEeCKUX MepornpuATuit. IIpoaHannsupoBaHbl TeOpeTUYeCKUe M METO-
TONIOTMYECKI€ OCHOBBI COLMA/IbHO-9KOJIOTMYECKOTO YYeHMsA KaTONMUIM3MA.
PackpbIThI CYyIIHOCTD ¥ MOPATbHO-3TUYECKNME IIPU3HAKU COBPEMEHHOTO 9KO-
JIOTMYECKOT0 Kp13¥ica. BbIICHEHO IIOHATIE 9KOJIOTMYECKOTO IpeXa ¥ OCHOBHbIE
CIIOCOOBI 9KOIOTMYeCKoro obpalieHns denoBeka. VccmegoBaHa TPaKTOBKa B
CaamennoM [Iucanny coTBopeHns Mupa 11 Ipu3BaHusA 4e/I0BeKa OTBETCTBEH-
HO JICIIO/Ib30BaTh ero. PaccmoTpens! B3rsanpl OTios LlepkByu Ha mpupopy Kak
Boxpe TBOpeHnme. IIpencTaBieHbl MHeHUsT 6OTOCTIOBOB 06 OTBETCTBEHHOCTHU

JesIoBeKa 3a MPUPOIHYIO OKPYKAIOIIYIO CPery.

Kntouesvie cnosa: sKOnOTMYECKOE CO3HAHIE, XpUCTUAHCTBO, 9KOJIOT MU MIL
Kpu3uc, OKpy>Kar1ias cpefid. KaTOMMI3M.

COBpeMeHHaH JII0Xa XapaKTepU3yeTCA YyIpO’Karollium O6OCTP€HI/I€M npo-
omem BS&I/IMOHQI?[CTBI/IH YE€/IOBE€Ka C I'Ip]/[pO]IOf/I. HOTp€6MT€HbCKOC OTHOIICHIE
YemoB€YeCTBA K OKPY)KaIOIIIeIZ cpene NnoCTaBmMIO IO, yIpO3y naHbHeﬁmee Ccy-
IeCTBOBAaHNE 6]/[0C(b€pb1, I BO3SMOXXHOCTb ;[aaneIZmero CymeCTBOBaHUA
YE€/JIO0BE€KA Ha IVIAaHETE IIOABEPraeTCsd COMHEHNIO HE TOJIbKO M3-3a 3arpsA3He-
HUA OKPY)KaIOIIIGIZ Cpenbl, HO M BCIEACTBUE MCUEPIIAHUA IIPUPOAHBIX peE-
CypcCoOB. Pasnuunble 110 9KOHOMMYECKOMY, IIOIMTUYIECKOMY I COLIMOKYJ/Ib-
TYPHOMY YPOBHIO pa3BUTHA HapOIbl, HALIMM M TOCydapCTBa CTOJIKHY/INCDH
C 9KOJIOTMYECKMMM KaTaK/IM3MaMI ¥ HEIIPOrHO3NPYEMbIMU CTUXUMHBIMU

91



MuxauA BEMAUH

MUTPAIVIOHHBIMM IIPOL[eCCaMil. B yKpauHCKUX peamysax UcClIefoBaHMe KO-
JIOTMYECKON MPOOIeMaTVK aKTya/lIu3MpyeTcs BBICOKMM YPOBHEM pajiuio-
AKTMBHOV 3arpsASHEHHOCTM OKPY>KaloLlel Cpefbl B pe3y/nbTaTe aBapuy Ha
YASC; pedpnunTOM BOTHBIX peCypcoB; HEKOHTPOIMPYEMOil BEIPYOKOTI JIecoB
¥l He3aKOHHOJ JOObIUel TT0/Ie3HBIX MCKOITaeMBbIX, IIPeX e BCEro YIJIA U SHTa-
pA. AKTYaZIbHOCTb IIpoOIeMbl 00yC/IOB/IeHa TaK>Ke HOBBIM 3TAIlOM SHepre-
TUYECKON PEBOMIOLNY, B XOZle KOTOPOM MMeET MECTO IONBITKA IEPENTH OT
JICIIO/Ib30BAHYA YITIEBOLOPOOB K IIPYMEHEHNIO BO30OHOB/IAEMBIX VICTOYHN-
KOB 9HEPIUI, INTVEBBIX 11 BOZOPONHBIX IBUTATE/IEl, HOBEVIIVX TeXHOIOT I
V3BJI€YEHIIS [IO/Ie3HBIX MICKOIIAeMBbIX.

[TocnencTBMA KOMOIMYECKOTO KPU3YICA B COBPEMEHHOM MUpE ¥ IIOVCKU
3¢ eKTUBHBIX IyTell ero Mpeoyjo/IeHNs 3aCTaB/II0T BCE Yalle oOpaiaTbes
K VMHTepIIpeTanuy IpobieM B3aMMONENICTBUA 4eloBeKa U IpUpofsl B ¢u-
nocodcKo-pennrnoBegdeckoM auckypce. ITockonbky B coBpeMeHHOI ¢u-
nocodcKoil mapajurMe TONKOBaHME 9KOTOTMYECKUX HMpobeM Hebe30CHO-
BAaTe/IbHO YBA3BIBAECTCA C NYXOBHO-HPABCTBEHHDBIM HUTWIIV3MOM 4Ye/IOBEKa,
B)XHBIM (PaKTOPOM VIX IIPEOJO/ICHNsI CTAHOBATCA XPUCTUAHCKIE IIeHHOCT.
AHanus y4eHus XpUCTMAHCKOI IlepkBy, KOTOpas Ha MPOTSHKEHNM HECKOJIb-
KUX JeCATWIeTUN aéT coOCTBeHHOe OOBSACHEH)Ee MCTOYHMKOB U NPUYVH
9KOJIOTMYECKVX IIPo0/IeM 1 IIyTell UX HUBEIMPOBAHUA, MOXKET CIIOCOOCTBO-
BaTb TPaHCPOPMAIUV MUPOBO33PEHYECKIIX OPVEHTAIVII YelloBeKa B COBpe-
MEHHOM MIpe.

Heo6xopMMoCcTh MCCIeNOBaHNSA Vel COIMATbHO-IKONTOIMYECKOTO yde-
HUS TIPaBOC/IABHONM XPUCTMAHCKON IIepKBM OTHOCKUTENIBHO COXpaHEeHMA
OKpY»XaloIleil cpefbl 00yCIOB/IeHa KOHKPETHBIMM M3MEHEHMAMU B COBpe-
MEHHOM MUpe: POCTOM KaTacTpO(UYECKMX MOCIeNCTBUI MCIIOIb30BAHNUA
IPUPOMHON CPebl, IePeXofoM K INOCTMHAYCTPUANIbHON CTafiUU PasBUTUA
o01iecTBa, rmobanusanyeit, Y€TKO eMOHCTPUPYIOLIeil BCeOOIIYI0 CBS3b de-
JIOBEYeCTBA M €r0 OTBETCTBEHHOCTH 32 IIOC/IEICTBIA MOJIE/IV OTHOIIEHMA K
npupope. HapAny ¢ mono>xnTeTbHBIMU ITOC/IEACTBUAMY U IPEUMYIeCTBaMMI
IVBYIM3AIVIOHHBIX M3MEHEHMII BOSHUKAIOT TaK)Ke OIACHOCTH, B YaCTHOCTI,
9KOJIOTMYECKOTO XapaKTepa. B coBpeMeHHOM Mupe IMPOMCXOAAT MPOLeCChI,
00yC/IOB/IEHHBIE TOMVHIPOBaHVEM PHIHOYHOI MOJIe/IV 9KOHOMVKY VM TPAHC-
dbopmaryeit 1ieHHOCTel 3amagHoro o0IecTBa, TpedyoiuMu npeobpasoa-
HUI BO Bcex cdepax coumanbHoi >xu3uu (beinnH,2020). ITu M3MeHeHU
JIOJDKHBI OCHOBBIBATHCS Ha CYIIECTBYIONIVX JYXOBHBIX VI IHTE/IEKTYa/IbHBIX
TpagMUMAX oOIecTBa M IIOJIATAl0T pelIeHNe SKOIOTMYeCKNX IpobieM mep-
BOOYEPETHOI 3aja4eil JalbHeIIero pasBuTus o0IecTBa.
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CrenyeT MOHMMATh HEBO3MOXKHOCTD PeIIeHMsA 9KOTOTMYECKMX Ipo6ieM
TOJIBKO TEXHUYECKVM IYTEM ¥ HeOOXOAVMOCTb MUPOBO33PEHUECKNX M3Me-
HeHuIL. Bexb mpo6emMa sKoIOTUY 1 OXpaHbl OKPY>KAIOIIEl Cpebl, KOTOpasi ¢
0c000J1 OCTPOTOIT BCTAET CETOMHA IIepef] YeTIOBEKOM, He SB/IACTCA CIIeACTBI-
€M TeXHOT€HHOT'O Pa3BUTHA U BHEPEHNA pa3MMuHbIX TexHonorui (beimuH,
2019). [Ipobnema kpoetcs, Impexzie BCEro, B YelTOBEKe, B €r0 IOHVMaHWUM
CYLTHOCTM XXVI3HY ¥ COTBOPEHVIS, B €T0 CUCTeMe IIeHHOCTEN, 2 3TO HAIIPAMYIO
CBS3aHO C [yXOBHBIM VM3MepeHMeM XU3HU. B HoBellIe BpeMeHa KU3Hb 4e-
JIOBEKa NIPOHVKHYTAa BBIPAXEHHBIM MHAMBUAyanu3MoM. CoBpeMeHHOe IOo-
TpeOUTENbCKOE 0011IeCTBO, B KOTOPOM Ye/TOBeK IIpebbIBaeT B 30He KOMQOpTa,
€ro IOTPeOHOCTY, CTPEMJICHNA U NIPEACTaB/IeHNE O CYaCThe, CKPhIBAET OITac-
HOCTb IIOTEpM IOJJIMHHOTO JOCTOMHCTBA U JIMIIEHVS ero (yHAaMeHTalb-
HOTO IIpaBa — IIpaBa Ha peajns3alyio cOOCTBEHHON CBOOOIBI U COXpaHEHNe
xu3HN. [Ipo6reMa sKOIOruy COCTOUT, IIPeXKie BCETO, B MHAVBIIYAIN3ME U
B 9rOM3Me 4e/lI0BEKa, KOTOPBIl IIPOBOLVIPYET €ro BUAETb ¥ BOCIPMHMMATD
ce6s1 a0COMIOTHBIM B/IafleNiblieM BCETo, YTO ero oKpykaeT (CuopeHKo, 2000).
[TosTroMy OH M oOpalaeTcss ¢ IPUPOROI ¥ OKPY)KAIOLIVM MUPOM KaK CO
CpefcTBaMM JOCTVDKEHUA CBOMX Iiefleli, He oOpaliass BHUMAHUA Ha TO, YTO
IpUpOJA I MUP CYTb JIOM KaK JUIS HETO, TaK M IS JPYIUX, HO CYLIeCTBYIOT
OHI II0 CBOVIM 3aKOHaM.

BaxxHass poib B pelleHMM IKOMOrMYeckux npobmem orBopmtcs Ilepk-
BU, KOTOPas OJHOJ V3 IEePBBIX CPeiy 0OIeCTBEHHBIX MHCTUTYTOB IITyOOKO
OCO3HaJIa 9KOIOTMYECKYI0 IIPOOIeMy U aKTUBV3UPYET CBOM JIVICTBUSA B 00-
JIACTY COXpaHeHNA boXXbero Co3faHys — PUPOALL, IPU3bIBas, IPEXe BCETO,
K TJTyOOKOMY KY/IBTYPHOMY MI3MEHEHUIO ¥ (POPMIPOBAHNIO HOBOTO 3KOJIOT -
YeCKOT0 CO3HaHMsA BEPYIOIUX ¥ BCero desoBedectBa. CoBpeMeHHbIMM (u-
nmocodaMy 1 TeOIOraMy CHE/TAHO MHOXKECTBO IIOIBITOK HAyYHO OCMBICTUTD
po6/IeMbl COLMATbHO-3KOIOIMYECKOTO Y4eHusA Xpuctuanckon llepksu, n
3TM YCUIMA KOMIUIEKCHO OCBEIIAI0T COfiep>KaHue COIMATbHO-IKOIOIMYe-
CKOTO Y4eHVs XPUCTMAHCTBA B IIPEONOJIEHUY SKOJIOTMYECKMX IpobIeM de-
noevyecTBa. OHAKO OHU He JJAIOT YAOBIETBOPUTEILHOTO OTBETA HA PAJ BO-
IIPOCOB, TPEOYIOMINX pellIeHN BCIeCTBIE Ype3MEPHOro IOTPeONTEIbCKOTO
obpasa >xm3HM 4enoBeka. I[ToTpebuTenbckuii XxapakTep B3aMMOOTHOIIEHUI
Ye/IoBeKa C NPMPOROI ¥ HEJOCTaTOYHAsA pa3pabOTaHHOCTb METOHOJIOTIYe-
CKMX IPVHIMIIOB UX peay3alyil IPOSBIIAITCA B XOIe VM XapaKTepe COLM-
aJIbHBIX VI3MEHEHWI, IPUBOJSA K PacCIpOCTPAaHEHNIO HETaTVBHBIX IIPOLIECCOB
B 00IIIeCTBEHHBIX OTHOIICHVIAX.
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OpHMMM 13 OCHOBOIIOTATAOIINX MOPATbHBIX IPU3HAKOB 9KOTOTMIECKO
po6IeMbl ABIACTCA AeUINT YBaXKeHNA K XXU3HU 1 e€ TBopiy, IposABIIsi0-
IINIACA B 3aTPsA3SHEHUN OKPY>KaIOIl[ell Cpefibl, MICTOLIeHUN IIPUPOHBIX pecyp-
COB, HETIPOAYMAaHHOM Pa3BUTUM HAYK! ¥ TEXHMKI, HAIIPaB/I€HHOCTY TOIbKO
Ha TIOf[YMHEeHe IPYPOJIbI 1 >KeJTaHNM BIaJIeTh €10, He IyMas O ITOCTIeICTBIAX.
YenoBek He XO4YeT OCO3HATD, YTO OH €CTb CO3/IaHHOE CYIIEeCTBO, M BCE, YTO
€CTb BOKPYT HETO — 3TO TaKXKe CO3/IaHHOe, JJaHHOe borom denoBeky i OT-
BeTCTBeHHOTO ynpabnenus (Monac, 2001). YesloBeK BUANT 1 TIONIaraeT cebs
a0COJTIOTHBIM BJIafIeIbIIEM BCETO, 10 Yero OH MOXeT HOTAHYTbcsA. Tak pabo-
TaeT MOTPeONUTETbCKUI MEHTAIUTET, 3aK/TI0YAIONIUIICS B )KETaHUY «MIMETb»,
Y KaK MOXKHO 00JIbIIIe, BMECTO TOTO, YTOOBI «ObITh» (Ppomm, URL). Crmamn
TOJIBKO HAyKM 9KOIOTMYECKUX IpPOOIeM He PeIUTh, IOCKOIbKY Ye/loBede-
CKOe COOOIIeCTBO IEMOHCTPUPYET HECIIOCOOHOCTD NMPORYKTMBHO pearmpo-
BaTb Ha OCTpelilye MpoOIeMbl, TIeTKOMBIC/INE, caMomoboBaHme U 6e30T-
BETCTBEHHOCTDb. [109TOMy HeOOXOAVIMO YCTpaHATb BHYTPEHHME IIPUYVHBI,
BAXKHEIIIEN 13 KOTOPBIX ABJIAETCA, COITIACHO YYEHMIO XpUCTMaHCKOI Iepk-
BU, KPU3VIC 4e/I0BEYECKOII Bepbl, €€ IyXOBHOCTU ¥ HPABCTBEHHOCTIL.

CyLIHOCTD 9KOIOIMYECKOro Irpexa 0epéT Havalo OT IepBbIX JIIOEN MIpa.
ITepsoe Henocnymanue bory nposasunu emé B pato Agam u EBa, koTopble
C'BENM 3aIPETHBIN IJIO]] U «3apasuii» BUPYCOM Ipexa JYXOBHYIO U TeECHYIO
HIPUPOJY CBOEIl TMYHOCTU, BOCCTAaB MpoTus bora u npotus Ero TBopeHus.
VIMEHHO INepBOPONHBIN TpeX SroyM3Ma HAIIMX IIpapomuTeneil oOyCIOBUII
HENOPAJOK B TBOPEHNN; MIMEHHO MO9TOMY 4e/lIOBEK He MOXKeT OTHOCUTbCSA
K «C JTI00OBBIO I MYJPOCTBIO», @ TOJIBKO C STOM3MOM ¥ IOTPeOUTENbCKIMU
MHTepecaM.

lTak, rpex — 9TO coBeplleHMe 3/1a, €r0 KOHKPeTHOe BOIUIOIeHMe. B ako-
JIOTMYeCKOM >Ke MI3MepeHMM 3KOJIOTMYEeCKUM TPeXoM MOXKHO CUMTATh Hera-
TUBHOE B/IMSHNE YeloBeKa Ha MPYPOSHYI0 OKPY)XAKOIIYI0 cpefly Kak boxkbe
TBOpEHIE, OCYI[eCTB/IAeMOe Ka>KbIM €T0 MHEHIEM, CIOBOM MM JIeICTBUEM,
KOTOPBIMY 4YeJIOBEK CO3HATeJIbHO U NOOPOBOIBHO IPOTUBOpednT bHoXKbeit
BOJIe, He IIpM3HaBasA JoOpOThl M MIocTi bora-TBopia. ITOT rpex Karomm-
YecKasi IIepPKOBb IPUYNC/ISIET K IEPEYHIO0 «COIVIaIbHBIX TPEX0B, KpUYAIMX K
HeOy».

B xpuctmancTBe Tpexm KIAacCUPUIUPYOT MO PA3IMYHBIM IIPU3HAKAM,
U CKBO3b 9KOJIOTMYECKYI0 IPU3MY OHM IPEACTAIT CIEAYIOMNM 0Opa3oM:
1) rpexu, Hapyuaoiye 3anoseny bora — «He youri» (yHIYTOXasi IPUPOHYIO
OKPY>KaIOIIYIO Cpefy, YeJIOBeK HapyIlaeT MOpa/ibHble MPMHIMNIIbI, KOTOpPbIe
3anoxeHbl borom-TBOpIIOM, KOTOPBII TOPYYNT BO3/E/NbIBATD Y YXa)KMBATh»
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(BoIT. 2, 15) corBopennsblit Mup) u «He xpamu» (Tocmoppb cpenan Hac, o-
Jiell, HaCTOAIMMIY LApsAMU COTBOPEHNA, 3BeHOM MexXiy HuM 1 ocTampHBIM
MMPOM, a MBI, 9aCTO 3a0bIBasA 00 3TOM, MCIIONMb3yeM boxkbe TBOpeHNe He 110
Ha3HAYeHMIO VI HEBOCIIOJTHVIMO pa3pyllaeM ero, He OCTaB/IAA HI4ero s Oy-
LYLUIVX TOKOJIEHWIT), 2) «IJIaBHBbIE IPeXM» — TOPHAOCTb, HEUNCTOTA, 3aBUCTD,
MeCTb, HeBO3JIeP)KaHHOCTD, THEB, JIeHb. AHAIM3NPYS UX, MOKHO OTMETUTb,
YTO KaXK/IBlil XPUCTMAHVH, OCO3HABas VX TSKECTb, JO/DKEH 3ayMaThCs HaJ
TEeM, HACKO/IbKO OH IIPMHUMAeT B HUX aKTMBHOE y4acTue, IIPUYNHAA Bpen
OKpY’KaIOIllell Cpefie M YyrpoXkas BceMy bojkbeMy TBOpeHMIO, IIOIMpast IIpu
3TOM 3aMblcen TBopLa.

Kaxziplil Bepyloumii JO/DKeH yBUIETh B ceOe TpeIlHNKaA, IPU3HATh KOH-
KpeTHBIe Tpexu ¥ 00paTnThcA K bory, moaromy karonmdeckas LlepkoBb, 4To-
OBl COXpaHNTD IIPUPOAY, IPU3BIBAET K SKOIOIMIECKOMY OOpalleHII0, KOTO-
poe MOXKHO OIpelieNINTh KaK M3MeHeHMe 00pa3a MBIIUICHVS VM MOBefeHNA
Ye/I0BeKa, €r0 BOCHPUATHE IPUPOJSHON Cpenbl Kak boxbero TBOopeHu:. B
3TOM CMBbIC/Ie 00s3aTeIbHO POPMUPOBAHNE SKOIOTMIECKON OTBETCTBEHHO-
CTU 4Ye/I0BeKa, KOTOpPOe OIpefie/iAeTCs KaK OfHA 13 OCHOBHBIX 3ajad LlepkBi.

ITon 9KONOTMYECKOl OTBETCTBEHHOCTBIO C/IefyeT IOHMMATh OTBETCTBEH-
HOCTb 4e/IOBEKa 3a IIOCTYIIKM, OKA3bIBAOIIVIe B/IMAHNE Ha Ka4eCTBEHHOE CO-
crosiHue ero npupopHoit cpensl (Kncenpbos, [appamyk, 3apyoupkuii, 2006).
YenmoBek JO/DKEH OCO3HABATh, YTO IPMPOJHAA OKpYy’Kalollas cpefa Ipeno-
CTaBJIeHA €My KaK BaXHeNmuit gap boxxnii 1na pasyMHOro ncronb3oBaHus,
U TIO3TOMY 9KO/IOTMYECKUII BOIIPOC HEBO3MOXKHO PEIIUTh 6e3 KPUTUIeCKOT
CaMOOLIEHKN 1 OOpalleHNs] TMYHOCTY «B CTWUJIE MBICTN U HOBEIEeHNs», KO-
TOpOE CYIeCTBEHHO 3aBUCUT OT BOCIIMTAHIA SKOJIOTMIECKIX JOOpoeTeeil.

HecMmoTpsl Ha cymiecTBOBaHNE pasIMYHBIX TPAKTOBOK IOHATUA «HXOOpPO-
ileTeNb», €€ MOXKHO IIOHMMATb KaK JXVI3Hb 4e/IOBeKa IO 3aIoBelAM BoxmM.
OmnpepnendoT ceMb foOpofeTenei, MONAPHBIX IIABHBIM I'peXaM: CMMpPEHNe,
IeIPOCTD, YVCTOTA, HOOPOXKENaTeTbHOCTb, HEIPUXOTINBOCTb, KPOTOCTDb
U ycepyye, COIIACHO KOTOPBIM Ka)K/JbIIl XpUCTUMAHVMH IPU3BaH BOIUIOLIAThH
IIeHHOCTV bo)kbero 6/1aroBecTys B CBOEY XXI3HI, A 4Yepe3 I3MEHEHIe CBOETO
o6pasa MbIIUICHNA U ITOBEJIeHNA, TO eCTh 0OpallleHe, JO/DKHO HeCTI OTBET-
CTBEHHOCTD 3a IPUPOJHYIO OKPY>KAIOLIYIO cpeny Kak boxxbe TBOpeHue.

Co1maibHO-3KO0JIOTYeCKOe yIeHVIe XPUCTMAHCTBA OTMEYaeT B3ayIMOCBA3b
Ye/IoBeKa C IIPUPOJONL, yTBEpXKAasA, 4To bor — 3To TBOpel Mimpa, a 4eoBeK
ABJIAETCS €TI0 YIPaB/IAIVM U T.1. AHamusupysa CeamenHoe [Incanue, kak
OCHOBOITOJIATAIOLINIT VICTOYHUK XPUCTUAHCKON LlepKBU, IPUXOAUM K BBIBO-
1y, 4yTo Tocnozp BeIcTymaeT TBOPIIOM Bcero Mmpa Kak efyHOTO OpraHNU3Ma,
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COCTaBJIAKOLMM 37IEMEHTOM KOTOPOrO ABIAeTCA 4enoBeK. Ilocnemnmit AB-
JAETCA 3BeHOM MeXAy borom 1 octambHbIM MupoM. VIMEHHO 4enoBek Obin
co3faH, 4To6bl Ccmy>xuTh bory n mobuts Ero. IlosTomMy npuiuio sTo Bpems,
KOIZTIa OOIIeCTBO HAuMHAET MHTEPECOBATbCA IOHATHEM «CO3JaHue». ITO
OCO3HaHMe MOMOXKeT U30eXaThb 6e30TBEeTCTBEHHOTIO, HEPAIVIOHA/IBHOTO VIC-
IIO/Ib30BAHMA NIPUPOJIBI ¥ Pa3pyIIeHN 3EMIN.

OBPUCTUYECKM TNPOJYKTUBHBIM fBJAETCA IE€PEOCMbBIC/IEHNE IIPOU3BETe-
HUII CBATBHIX OTLIOB, HEOOXOMMMBIX JU/IsI IPAaBU/IBHOTO MOHMMaHuA CBslleH-
Horo ITucaHus, pyKoBOACTBa B BOIIPOCAX BEPbI, @ TAKXe [JIA TOTO, YTOOLI
orm4aTh uctuHHOE [Tpenanme Llepksu ot ommbouHoro u T.4. [TosTomy Ha
OCHOBE aHa/IN3a UX MPOM3BENEHMUIT Mbl MOXKEM KOHCTaTUPOBAaTh, YTO B HUX
OTpaKa/uCh MPOoOIeMbl B3aIMOOTHOILIEHNUII Ye/IoBeKa U NMpUpoxbl. CBATbIE
OTIIBI BBICOKO OLIeHMBA/IM CO3[aHHbI [0CIooM Myp, ObIIN eVHOAYIIHBI B
TOM, 4TO BCeBBILIHMIT CHTION CBOeT M0OBM M3 HUYEro, cOTBOpuBILIero Ero,
IPUCYTCTBYeT B 3TOM MUpe uYepe3 OOXKeCTBEHHBbIE C/IOBA BCEX COTBOPEH-
HBIX UM Belleit. VIX mponsBeneHnsa B ydeHUM XpUCTUAHCKOM LlepkBy BaskHbI
B BOIIPOCAaX Bepbl /i IPaBUIbHOTO MoHMMaHKA CeaAmenHoro IIncanns, a
VX TPYABI B OYAyIIeM CTaay yKa3aTe/sIMU [T JaTbHENIINX PasMbIIIICHUI
MBIC/TATETIEN.

Haununas ¢ cepepunpl XX Beka, COIManbHO-3KOIOIMYECKOE YIEHME XPU-
cTuaHcKoit LlepkBy MOMyYMnIo MMUPOKMit 060POT, TTOCKOIBKY B3aIMOCBA3b
4e/I0BEeKa ¥ IIPUPOJBI IOCTUITIA KPUTUYECKOTO 3HaYeHn:A. [Ipy 3TOM BOSHMK-
mm Takye 60Ie3HeHHbIe BOIIPOCHI, KaK, HalIpUMep, BOIPOCHI HEIIPABMIbHOTO
UICIIONIb30BAHMsA I/IOOB TEXHUYECKOIO IIPOrpecca, a TaK)Ke aTOMHOI SHep-
ruy 11 Hea(pPeKTUBHON CTpATeTuy pa3BUTHUA, KOTOPbIE IIPUBEII K COBPEMEH-
HOMY SKOJIOTM4€CKOMY KPUSIUCY.

YdnTenbckoe MpaBUTeNbCTBO LlepKBM B CBOMX pa3sHOOOPa3HBIX JOKYMEH-
Tax (SHUMK/INKMY, IVICbMA, IOYYeHNs U Ip.) pasBUBaeT MpoOIeMbl yesioBeye-
CTBa, B TOM YIC/I€ B3aMMOCBSA3Y Y€/I0BEKA C IIPUPOION, I UILIET COBMECTHO C
BepyoIMMU (1 He TONbKO) BBIXOZBI M3 CTIO>KHBIX KM3HEHHbIX cuTyaunit. [1o
yOEXIeHUI0 COBPEMEHHBIX OOTOC/IOBOB, HBIHEIIHNIT 9KOTOTMYECKII KPU3NC
BbI3BaH B IIEPBYIO OYePeNb HENPABUIbHBIM OCO3HAHMEM YETIOBEKOM CBOEN
CYLUIHOCTH, CYIIHOCTM CBOE€M OKPY>KAIOLIEN CPelbl, CBOETO OTHOMIEHMA K
bory n npupoge, a Takxe oTHOWIEHNA K bory yepes BocupuATie IpUpPOJbI U
Hao60poT. OHM (60TOCTIOBBI), He OrPAaHNYNMBAACH B3aMOCBA3BIO YeTIOBEKa C
HIPUPOJON, IBITAIOTCS BBIITY 32 Ipefiebl GOpPManTbHOTO BUEHUS 9TOVI B3a-
UMOCBSA3H, YTO, KOHEYHO, OY€HDb IOIOKUTENbHO. [I/19 coXpaHeHusA PUPOJ-
HOJI cpeyibl He0OXO/MIMa XpUCTMAHCKas Bepa B bora-TBopla kak MopabHOe
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TpebOBaHMe OTBETCTBEHHO OOpaliaTbcs ¢ OnaraMyu TBOPEHUS, OXPaHATH
X, YX@XXIBaTh ¥ CIPaBEIMBO pacIipefe/isiTh. Bemyleit KoHLenye a1o-
TO SIB/IAETCA KOHLENIMs YCTONYMBOIO Pa3BUTHA, ITie HOJ YCTOMYMBBIM pas-
BUTVEM CJIef[yeT IOHVMATh OIpefie/IeHHOe YIIpaB/sgeMoe pa3BUTHe, B OCHO-
Be KOTOPOTO €CTb CHCTEMHBII MOAXOJ ¥ COBPeMeHHbIe MH(OPMalMIOHHbIE
TEXHOJIOTWM, IO3BOJIAIONIYIE OYeHb OBICTPO CO3/laBaTh pas/INYHbIe BaPMAHTHI
HaIpaB/IeHNII PasBUTHs, C BBICOKOI TOYHOCTBIO IIPOTHO3MPOBATD X Pe3y/ib-
TaThl M BBIOpATh HaubojIee ONTYMAJIEH.

Takum 06pas3oM, NCTOPUYECKMIT aHAINM3 CTAHOBJICHNUA VI PasBUTHS COLY-
aJIbHO-9KOJIOTMYECKOTO YIeHVsI XPUCTUAHCTBA B HACTOsIIee BpeMsI JaéT HaM
OCHOBAHM YTBEP>KAaTh, YTO MPOOIEMHBIE BOIIPOCHI TAKOTO YYEHMUA KaK CO-
TBOPEHMA MUPA, B3a¥IMOCBSA3b Ye/IOBEKA C IIPUPOJOI 11 TOMY NOJOOHOE erré
CO CpeHEeBEKOBOJI 910XV He BBI3bIBAIOT IIPOTMBOPEYUNMII CPERN MBICTIATETIEI.
Bce oHM IpU3HAIOT, YTO YeIOBEK HO/DKEH II03HABATh I OCO3HABATb 3aMbIC/IBI
Bora o coTBOpeHMNM, OTHOCUTBHCS K HEMY C JII0OOBBIO U OTBETCTBEHHOCTHIO,
PasyMHO VICIIO/Ib30BATh U CIIPaBE/IMBO YIPAB/IATb BCEMI PECYPCaMy 3eMIIN,
KOTOpbIE eMy Ja/l «paTh U YXaKuUBaTh» TBOpeI.

CoBpeMeHHas1 9KO/IOTMYeCKast CUTYALsl, KPU3UCHBIE SIBIEHNsI B IPUPOJie
HaTa/JIKMBAIOT YYEHBIX Ha MBICJIb O HEOOXOAMMOCTY TpeOOBaTh HOBOI IIeH-
HOCTHOJI OpMEHTAIlV}l B OTHOIIEHMAX 4YeloBeKa C IPUPOJOI, IepecMoTpa
OIIpefie/IeHHbIX HPaBCTBEHHBIX HOPM, PETYIMPYIOIVX IIOBeeHe YeT0BeKa B
npupoze (Skuratov and others). IToaToMy sKonmornyeckoe co3HaHMe 1 Ky/b-
Typa AB/ISIIOTCS HEOOXOAMMBIMIY YCTIOBYUSIMM 15l IIPEOOTIEHNS ITI006aIbHOTO
9KOJIOTMYECKOTO KpU3NCa ¥ NMPeROTBpalleHNs IT00aNTbHOI 9KOIOTMYeCKOit
KaTacTpOdBbl, yIpO>KaIoLIell CyIIeCTBOBAHMIO He TOIBbKO YeloBeKa, HO U Apy-
TYIX KUBBIX CYIIECTB, CO3TaHHBIX borom.

CeropHs 3HaYMTETbHASA YaCTh YeIOBEYECTBA YHIDKEHA 9KOHOMIYECKUMIU
YCTIOBUAMMY, HNOMUTUYECKUMY VM VAEONOTMYECKUMY PeXUMaMU, TeppOpus-
MOM. Y>KacHOJI sIBJISIETCS yIPO3a MacCOBOTO YHIYTOXKEHMSI /TI0JIel COBPEMEH-
HBIM opyxueM. [Ipobrema HMBEMMPOBAHNSA YeTOBEYECKNX IIeHHOCTEN IIpo-
Io/pKama 060CTpAThCA M B Iepuoy, moHTuduKara nanel Voanna ITasma II n
OTpaKeHa B IIEPCOHAIMCTUIECKO KOHLIETIIIMY OTYY)K/JeHNs YeTIOBeKa B MUpe.
CoBpeMeHHOMY 4e/IOBEKY, KaK OTMedaeT B IIepBOIi sHIuKIMKe «Redemptor
Hominis», MOCTOAHHO yIpoOXaeT TO, YTO ABJIAETCA Pe3yNbTaTOM TPyJa €ro
PYK, MBICJIeiT, ero cTpeMyieHus K cBobope. IToppr aToil pasHooO6pas3Hoit fe-
ATETTBHOCTY Ye/IOBEKAa He TO/IBKO ¥ He CTO/IBKO NPMBOJAT K OTYYXK/ICHNIO B
TOM CMBICJIe, YTO TOBAPbI He IPUHA/JIEXKAT TOMY, KTO SIBJISIETCS MX HEIIOCPes-
CTBEHHBIM IIPOM3BOJUTENIEM, CKOJIBKO, II0 MEHBIIIEH Mepe YacTU4YHO, B TOM,
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YTO KOCBEHHO U HENOCPENCTBEHHO 110 Pe3y/IbTaTaM MX JMICIIONb30BAHNA OHUI
HaIpaBjIeHbl TpOoTUB YenoBeka (IBaH Ilano I, 2008:32). [Ipu aTom mama yc-
MaTpUBAET OCHOBHOM aKT JpaMbl COBPEMEHHOTO CYIIECTBOBAHNA B TOM, YTO
YeJIOBEK IIOCTOAHHO XMUBET B TPEBOTE I CTPAXe, IIOHMMas, YTO HEKOTOPbIE U3
ero 13006peTeHNiI MOTYT MIPUBECTH K I'Mbenn MX pa3paboTUMKa ¥ IPOU3BO-
putend. Ilana sagaerca BOIpOCOM: «Ha KaKOM ITyTM JIaHA 4YeJIOBEKY BJIACTh,
Omarofapsi KOTOpOJi OH JO/DKeH ObII OTYMHATD cebe 3eMmio?». Via oTBeTh
Ha 9TOT BOIIPOC B COBPEMEHHOM MUpeE U aHaIM3UPYA 9TU 0OCTOATENbCTBA,
MBI TIOHJMMAaeM, 4TO BJIACTb HaJl 3eMJieil 06opadyBaeTcsA IPOTYUB 4YeloBede-
CTBa YTPO30J1 YHMUTOXXEHV 1 9Ko/morndeckumy npobnemamu. I1ama Voans
[Tasen II B sHIMKIMKE TOJYEPKMBAET TO, YTO «... IllepkoBb B cuny Xpucra u
TOJI TallHbI, KOTOpasl COCTABJIAET XXKMU3HDb caMoll LlepkBu, coeuHAeTCA € KaxK-
IbIM YeTTOBEKOM, He MOYKET OCTAaThCsA B CTOPOHE OT BCETO, YTO CAY>KUT 671ary
Je/I0BeKa, KaK 11 He MOXKeT OCTaTbCsl paBHOAYIIHBIM K yrpose» (IBan IlaBmo
11,2008 39). MOTUB yrpo3bl 4e/IOBEYECTBY VM OKPY>KaIoLIeil Cpefie B pe3y/bTa-
Te MHYCTPUaIN3aluy TaKKe Oy TUM B SHIMK/MKe nanel Voanna ITasna II.
CoBpeMeHHBINI 4elTOBEK YHUYTOXKAET, STOUCTUYECKU MCIIONIb3yeT IPUPOLY,
n sHumkmmka «Redemptor Hominis» Hamomuuaet, uro CospaTenp Xenar,
4TOOBI YeJIOBEK OOIIAICA C IPUPOJOI KaK e€ «OIaropomgHbIil TOCIIOANH» U
«XpaHUTeNb», a He 0e30INARHbIN «aKcinyaraTop» (IBan ITasio II, 2008: 3).
O6 oTHoIeHMM YemoBeKa K 3eM/le Iala 3aMedaeT B SHIUKNMKe «Laboren
exercens» (ITo Tpyny cBoemy): «4e/loBeK yXKe TeM TOCIIOACTBYeT HaJl 3eMJIeli,
YTO IpUpPYyYaeT M KOPMUT KMBOTHBIX, CHabXKas cebe 3TUM HY>KHYIO NI U
OfIeXX7y, pas/mIYHble IPUPORHBIe OoraTcTBa ¢ 3eMmm u ¢ Mops (IBan ITaBmo
ITa, 2008:16). YenoBex ynopsgounBaeT 3eMIi0, U3MEHSIS €€, «MbI SIBJISIEMCS
CBUTETENAMMN IIepeMeH, ... KOTOpble MMeIN BO3MOXKHOCTb HACTYIUTh O7a-
rofaps IOCTeNIeHHOMY U TIOCTOSTHHOMY pas3BuTuio Hayku»(IBan Ilasmo Ila,
2008:16).

[Tamma o6paijaetT BHUMMaHue Ha OuOIelicKue CIoBa O «IIOAYMHEHUN cebe
3eMJ/IN», KOTOPBIE CIElYET PACCMATPUBATD HE TOJILKO ITO OTHOUIEHMIO K 3EMJIE,
HO I K TEXHUKE, MVPY MEXAaHN3MOB U MalllViH, AB/IANIMNXCA IVIOAaMN TPpyla
4eI0BE€YECKOT0 pasyMa M MCTOPMYECKUM IOATBEP)K/IEHMEM TOCIOACTBA Ye-
JIOBEKA HaJ| IPUPOAOI. Bc€ Jaie yemoBeK HauMHAET 3a/lyMbIBaTbCA HaJl TEM,
YTO SKCIUTyaTaIVs 3eM/IM, MMEHHO TOJi, Ha KOTOPOIl 1 61arofapa KOTOpOit
MBI KIBEM, TpebyeT 06lyMaHHBIX IeficTBMIL. PasBuTHE 11 NCTIONb30BaHNE Ha-
YYHBIX JOCTVDKEHUI TpedyeT COOMOeHNA MOPAIbHBIX IPUHIUIIOB ¥ HOPM,
4TOOBI HATOMIHATD TIOfAM 00 UX IPAMOM NpefHA3HAYeHNN — OBITH YeloBe-
KOM, 11 ICIIO/Ib30BaHe HOBEJIINX TEXHOTIOIMIT He 0CBOOOXX/JaeT Ye/IoBeKa OT
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OTBeTCTBeHHOCTH Iieper TBoprioM. Kakum 651 HU OBbIT BeTMYeCTBEHHBIM Ye-
JIOBEK B €T0 TBOPEHNIY, CIIOCOOHO IV Pa3BUTIE, OCYIIECTB/IAEMOE YeJIOBEKOM,
CHenaTh XU3Hb 60/Iee 'yMaHHOI U 60J1ee JOCTOIHOI YeoBeKa?

[Tana VMoann IlaBen II ormevaert, yto llepkoBp momkHa B3SATh Ha ceOs
00513aHHOCTb OOBACHATD YETOBEKY BCe BO3MOXKHBIE ITOCTIEAICTBIUA U YIPO3BI
COBPEMEHHOTO pasBuUTU:A Hayku. CoxpaHeHMe JOCTOMHCTBA 4Yel0BEeYeCcKOil
JKU3HM, Mo MHeHmio narbl VMoanna Ilama II, sBnsgeTcs BakHelen 3aja-
9eil KaTomm4deckoii LlepkBu: «... OHa I0/DKHA OCO3HAaBaTh BCE YTPO3bI, [eIaTh
BCE TO, YTOOBI YeTOBeYeCKast KIM3Hb CTAHOBIMIIACh BCe OOTIee YeTTOBEYECKON»
(Isan ITaBno II, 2008:32). llepkoBb HUKOIZIa HEe OCTAB/sET Ye/IOBEKA, IOTO-
MY 4TO Y€/IOBEK ABJIAETCA IIEHHOCTDIO, U «... BCET/la JODKEH OCO3HABATh BCE
TO, YTO IPOTUBOPEYNT JOCTOMHCTBY demoBedeckoit xusun» (Isan ITasmo II,
2008:30), IpeXKJie BCET0 HAIIOMHUTD JTIOISIM, YTO TIOKOPeHMe 3eM/IN He SIBJIS-
€TCsI eT0 KOHEYHOI 11e/IbIO.

Ha II BatmkanckoMm cob6ope HORYEPKMBAETCSA «IIAPCTBEHHOCTb» YeyIoBe-
Ka. Kak BcAKMII «1japb», MIIYIIMI IJIA CBOETO TOCyAapCTBa MpPOIBETAHMNA,
OH JIO/DKEH 3a00TUTHCS O 61aTOCOCTOSHUM He TOIHKO CBOETO, HO U TIOJ[aH-
HbIX. Hackormbpko kKoM(OpTHO OYAYT >KUTH €ro IOAJAaHHBbIE, HACTONBKO JXe
KaueCTBEHHOII OyfieT )XI3Hb ero caMoro. Tak ¥ 4eloBeK: HaCKOJIbKO OyzeT
VICKpEeHHEe OH 3a00TUTHCSA O 3eMJIe, HACTONbKO KOM(MOpTHee OyeT eMy >KUTb.
«CBO€ «11apCcKOe NOCTOMHCTBO» 4YeJIOBEK MOXKET IOCTUYb, — IuIeT B Aro-
CTOTBCKOM IIChMe I1alla, — TOTBKO TOTTA, KOIMa MMO3HAET U IMOTOUT TOTrO,
Omarogapsi KOMy MMeeT pa3yM 1 cBo60fy» (AIIOCTONBCHKMI INCT Many IBana
ITaBma II, 2008;17).

PasBuTiue HaykyM XpUCTMAHCTBO CBSI3bIBaeT He C IOHATHEM «OOsblie
VIMETb», @ C IIOHATVEM «OO0JIbIIIe OBIThY», IMesI B BUJY, YTO ITTABHBIM CIIE[ICTBI-
€M 9TOTO Pa3BUTHS JO/DKHO ObITH He HEBEPOSTHOE KOMMYECTBO HOBEIINX
M300peTeHNMit M MaTepuanbHBIX Belleil, a pa3BUTHeE IMYHOCTHU YelTOBeKa; Je-
JIOBEK JIOJDKEH el11€ 00/Iblile CTAHOBUTHCS YeTIOBEKOM, Y IMEHHO 9TO HaéT eMy
HeoObsITHBIE BOSMOXKHOCTH. CaMoe Ba)KHOe — He CTaTh pabamy IpOu3BefieH-
HBIX Belllell, @ HAIIPaBUThb Pa3BUTIE HAYKM BO c1aBy boxxuto u ynopobienne
yesioBeKa cBoeMy CospaTenio. 3auMKIMBIIAsCA Ha MaTepyaabHbIX Omarax
UVMBUIN3ALMA, KaK OTMeYaeT I1alla, /IelaeT 4eI0BeKa HEBOIbHMKOM IIPOJYK-
L[, HEBOJIbBHMKOM CBOMX coOcTBeHHbIX ToBapoB (IBaH ITasno Ila, 2008:36).
[ToBenieHMe YemoBeKa B COBPEMEHHOM MMpe [ajieKo OT TpeboBaHMIT 00beK-
TUBHBIX HPaBCTBEHHBIX IOCTY/IAaTOB, TPeOOBAaHMII CIPABENIMBOCTY U eIlé
Oosbllle — OT YeJIOBEYHOCTU. be3yc/oBHO, TeKylas CUTyauus Ajs JIofell B
PasHBIX CTpaHaX M KOHTMHEHTAX HeO[MHAKOBa. B cBOMX MOTpeOUTENbCKUX
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YCTPEM/IEHVSX KUTENN PAa3BUTHIX CTPAH 3a4acTYIO YIIOPHO He XOTAT BUAETD
pOo06JIEMBI CBOUX COCETIENl, ¥ MICTIONb3YI0T Ype3MepHOe KOIMYECTBO OJ1ar, 4To
IPUBOAUT K 9KOJIOTMTYECKOMY KpU3MNCY. B TO >xe BpeMs, TOIOf ¥ HU3KNIL YpO-
BeHb JKM3HM 00yC/IaBIMBaeT BBICOKYI0 CMEPTHOCTD ¥ HU3KO€ KaueCTBO >KI3-
HU B cTpaHax nepudepun. Ho yem 6ombie yenoBek 6epéT OT HpUPOLIBI, TEM
B OOJIbIIIEN CTENEHN OH JO/DKEH ObITh OTBETCTBEHEH 3a IOC/IENCTBIUS CBOUX
peiictBuil. OBHUM U3 U3MepEeHUII AeATeIbHOCTY XPUCTHAHVHA SBJIAETCA €T
OTBETCTBEHHOCTD 3a BCE co3[laHHOE BOrom — 1 B TOM 4ICIe 32 OKPY)KAIOLTYI0
Cpeny " IpUPOJHbIe PeCcypchl. [leATeNbHOCTD XPUCTUAHNHA KaK «CBAIIEHHN-
Ka TBOpPEeHMsI» B CO3[JlaHHOM borom mmpe npusBaHa 6epedb, MUTATh U Pa3BU-
BaTh ero» (Exonoriune BuenHs LlepkBu, 2008:224), TO €CTb YeTOBEKY ellé C
Hayasia COTBOpeHMmsi ero borom 6b1/10 Ha3HAYEHO pa3BUBATh MUP, He 3a0bIBast
3abotuthbcs 0 HEM. bor HajiensieT yemoBeka cBOOOI0I BBIOOPA, HO «B IIO/IB30-
BaHUY BCSIKMMU CBOOOIaMU HY>KHO COXPAHATh MOPAIbHYIO OCHOBY JIMYHO
1 001IeCTBEHHON OTBeTCTBeHHOCTI» (Beitnmn, 2018:382).

OpHyM U3 OCHOBOIONIArAIINX (aKTOPOB BOSHUKHOBEHNSI 9KOTIOTMYECKO-
TO KpU3JCa M SKCIUTyaTallMy IIPUPOSHON CPefibl ABJIACTCS KPU3NC SKOTOTUN
CaMOTO 4eJIOBeKa, KPM3NUC YeJIOBEYeCKON AYIIN, a, C/IelOBaTe/IbHO, HapylIle-
HIIe 9KOJIOTYY KY/IbTYPbl, BOSHMKAIOUINI BC/IECTBYE HAPYILIEHNA B CHCTEMe
«4eqnoBeK — bor», Korma denmosek 3a0bIBaeT, KEM U ML 4ero OH cosgaH. He-
00XOIMMO «IIPOAHANMN3MPOBATh CBOE 00IIeCTBEHHOE OBITIE U BHUMATEIbHO
HPUCMOTPETHCS K 9KOTIOTUY CBOMX COOCTBEHHBIX AYII: BCE JIV TAM XOPOLIO U
BCE JIV COOTBETCTBYET BBICOKOI MUCCUM Ye/ToBeKa B 3ToM Mupe» (IBan ITaBo
I1, 2021:96). Ho moHmnMaroT nu oy, KaKoBO UX IIpefHa3HauYeHNe Ha Semie?
[Tpexxyie Bcero, oTMeYaeT Mara, B «1[aPCKOM CITy>KeHUM» MoJo6Ho XpucTy, a
He TOJIbKO B «1]apCKoM ucronb3oBaunm» (Isan ITaBno II, 2008:59), 6marogaps
CBOEMY TPY/Iy 4elOBEK CTAHOBMTCSA COYYAaCTHMKOM i/l CBoero TBopua u B
Mepy cBoux criocobHocteit passuBaetcs (IBan Ilasno Ila, 2008:65). B aH1u-
xmke «Lumen gentium» (CBeT Hapo#OB) Tak OXapaKTepMU30BAHO Ha3Haye-
HUe Tpyna: Omarogapsi CBoeil KOMIIETEHTHOCTY Y CBOEIl JeATe/TbHOCTY, KO-
TOpasi BHyTPeHHe OCBsillleHa 0/1arofaTbio XpucTa, ChenaTb XOPOLINii BKIa],
4TOOBI CO3JaHHBIE BelllM, COIIACHO Ha3HayeHMIo TBopIja u B cBete Ero cioBa,
OBbI/IV YCOBEPILIEHCTBOBAHDI YeIOBEYECKVM TPYLOM, TEXHUKOI, MBU/I3ALIV-
eit n Kynbrypoii (beitnnH, 2019:83). YenoBek Ko/mKeH IPUIITH K OCO3HAHNIO
TOTO, YTO ¥ KaK OH TBOPUT, IIOMHS O CBO€J OTBETCTBEHHOCTH.

B cBOéM y4eHUM, aHAMM3UPYS MPUIMHBI BOSHVKHOBEHVIS 9KOTOTMYECKOTO
Kkpusuca, nana VMoann Ilasen II femaeT BBIBOA, 4TO OH ABIAETCA CHENCTBHU-
eM BHYTPEHHETO KpU3JCa 4elTOBeKa — MOPAJIbHOIO M JYXOBHOTO, a TaKXKe
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Kpusuca oTHoleHuit ¢ borom. Korga yenosek orBopaunBaeTcs ot m1aHa Co-
3maTeisi, OH MOPOXKJAeT AUCTAPMOHNIO, KOTOPasi IIPUBOJUT K HEM30EKHOMY
00paTHOMY BO3JI€ICTBUIO Ha BeCh co3/jaHHbIl borom nopsiok. Ecin yenosex
He )XUBET B Mupe ¢ borom, To 1 cama 3emsia He MoxkeT uMeTb Mupa (Colianb-
Ha jjokTpuHa lepksu. Kopotkuii ornan jokyMeHTiB, 1998:9). CBoeBOIbHOE
Y IOTPeOUTEeIbCKOE OTHOILIEHNE K IPUPOJie TIPUBEJET K €€ «<BOCCTaHMIO». Ta-
KO€ OTHOIIIEHNe OH XapaKTepu3yeT KaK «aHTPOIIOTIOTMYECKYIO OIINOKY», SB-
JIAIOIIYIOCS TIPUYMHONM paspylleHns boxxbero TBopeHus, a e€ UclpapieHne
3aBYICUT OT BOCCTAaHOBJIEH M «3Konorum denoseka» (Isan ITasno II, 2001:47).
YenoBek, 0CO3HaBasi CBOI CIIOCOOHOCTb IIPeoOpa3oBbIBaTh MIUP, 3a0bIBaET,
YTO 3TO BO3MOXXHO TOJIbKO T10 Bojie boxkumeit, maHHOI yenoseky. Pasputue Ha-
YK TI03BOJISIET TOYYBCTBOBATD Ce0s1 TBOPILIOM U 00J1ajjaTesieM, KOTOPOMY BCé
IIO[IBJIACTHO, HO B KOHEYHOM UTOTE 3TO 3aKaHUMBAETCS TUPaHUell IpUpPOLbl
CO CTOPOHBI Ye/IOBEeKa.

OKOJIOTMYeCKMII BOIIPOC BO3HMKAET HAPAIY C MOTPEONUTETbCKUM OTHOIIIe-
HIEM 4Ye/IOBEeKa K OKPY>Kaloll[eMy MUpPY 1 06e3y[iep>KHbBIM >KeJlaHMeM VMIMeTh
U TOJTyYaThb YIOBOJIBCTBUI OOJIbIle, YeM OBITh YeIOBEKOM M Pa3BUBATHC,
0e3 Mepbl U HeUCHUIUIMHVPOBAHHO MOTPEOIATh 3eMHBIE PECYPCHI U1 CBOIO
xu3Hb (IBan [TaBo I, 2001:95). ITO OTHOILIEHNE CIPOBOLVPOBAHO «OeHO-
CTBIO U1 OTPAHNYEHHOCTHI0 MYIPOBO33PEHMNA».

BespaccypHoe paspylieHue IpUPORHOI Cpefbl CIIOCOOHO PaspyLIUTbh U
JyesioBeuecKyIo cpeny. locronp naét 4enoBeky B IO/Ib30BaHMeE He TONbKO 3eM-
JII0, HO U «4€I0BEYHOCTb», I03TOMY Ye/I0OBEK I0/KEH YBaXKaTh 3a/100KEHHBbII
B HEM eCTeCTBEHHBIN U HpaBCTBeHHbI nopsanok (Isan [Tasmo II, 2001:89).
YenoBeyeckoe NOCTOMHCTBO, JapoBaHHOe borom, maer eMy BO3MOXXHOCTD
HORHATBCS HaJ| II0OBIM «OOIeCTBEHHBIM MOPSAAKOM» B MOCTVDKEHUY MUCTU-
Hbl U fo6pa. OpHako, Kak oTMedaeT mana Voann Ilasen II, Ha Hero Bnms-
eT Ta colMasbHasA CTPYKTYpa, B KOTOPOI OH KMBET, I10/Iy4aeT BOCIUTaHE
U COOTHOCUTCA C OKpY»Kawuen cpenoit. IlepBoit 1 OCHOBHOI CTPYKTypOIi
«9KOJIOTUY 4YelloBeKa» SBIAETCA CeMbs, IJle JIMYHOCTb IOyyaeT IIepBOHA-
JajIbHble Ba)KHeJIMe IpefCcTaBleHnss 00 UCTMHE U Hobpe, ITie OH Y3HaET,
YTO 3HAYUT JIIOOUTH U OBITH JIOOMMBIM, I7ie B3aMMHasl IPEJaHHOCTh MYX-
YMHBI U JKEHIVHBI CO3/IaeT TAKYI0 >KM3HEHHYIO CPefly, B KOTOpPOil peOEHOK
MOXXET POJUTBCS U Pa3BUBATh CBOU CIIOCOOHOCTH, ITOCTEIIEHHO OCO3HaBast
CBO€ OCTOMHCTBO M TOTOBUTHCA K BCTPEYE CO CBOEN HEIIOBTOPUMON CYyJb-
6011 (Isan ITasio II, 2001:102). VIMEHHO B ceMbe 3aK/IabIBAIOTCSA T€ OCHOBbI
HIOBeJieHsI, KOTOPBIMU Oy/leT PyKOBOACTBOBATbCS Y€/TOBEK Ha MPOTSHKEHUN
cBoelt xusun. B saimkinnke «Sollicitudo rei socialis» (3a6oTa o conmanbHbIX
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Bell[aX) aKIIeHTMPOBAHO BHMMaHNe Ha YBOXEHUU K CO3[aHMAM, GOopMupy-
IOLIVM BUJJMYIO IIPUPOJY, I7ie Ye/I0BEYeCTBO B CBOEM OTHOIIEHMM K IIPU-
pOZie HOAYMHEHO He TOJIbKO OMOIOTMYecKMM, HO U HPaBCTBEHHBIM 3aKO-
HaM, KOTOpble Henb3s 6e3HakazaHHO Hapymath (IBaH ITasmo II. Exnukika
Sollicitudo rei socialis, URL). Bce cymectBa, cosganusie borom, Hy>kgaoTcs
B COOTBETCTBYIOIleM YBakeHuUN. UeroBeyeCcTBY Iopa 0OCO3HATh, YTO HENb3s
0€30CHOBATE/NbHO, TOTBKO VICKTIOYUTEIBHO 0 COOCTBEHHOMY YCMOTPEHUIO
U B COOTBETCTBUMU C COOCTBEHHBIMU 9KOHOMUYECKUMY OTPEOHOCTAMMY, MC-
HIO/Tb30BATh JKMBBIE U HEO[YIIEeBI€HHbIe TBOPEHNS: IIPUPOJIHbIE STT€MEHTHI,
pacTeHmsi, XMBOTHBIX. UeloBeyeCTBy CefyeT MOMHUTb 00 OrpaHMYeHHO-
CTV ¥ KOHEYHOCT) HEKOTOPBIX HPUPOIHBIX OOraTcTB, a 6€30TBETCTBEHHOE
UX VCIONb30BaHNE Malla Ha3bIBaeT «IIPETEH3MeNl Ha abCOMOTHOE IPABO
pacIopsKaThCsl MMI», MPECTAB/IIONIEN CepbE3HYI0 OMACHOCTD /IS Hajlb-
HeJIIIIero CyleCTBOBaHMS He TOMbKO COBPEMEHHOTO, HO U OYYIINX ITOKO/Te-
Huil. BcnomuHas 6ub6eiickyio uctopuio Agama u EBbI, MBI BUAMM, YTO elré
B Pato [ocnozib orpaHnYnBaeT 4e/ioBeKa: «He eCTh IUIOa U3 JepeBa MOCpen
Past», menas ato i gobpa camoro 4yenoBeka. [Iomo6HOT0 MHEHUs YellOBeK
IOJDKEH TPUIEPXKUBATHCS U B VICIIONIb30BAHNY IPUPOIHBIX OorarcTs. HeBbI-
MOTHEHYE 3TUX OTPAHNYEHMUI B pal0 IPUBEIO K ITOOATBHBIM MOCTIENCTBU-
sIM, UTHOPUPOBaHMe UX Ha 3eMJie MO>KET IIPUBECTY K He MeHee MacIITaOHbIM
pesy/bTaTaMm.

B sunmknuke «Sollicitudo rei socialis» (3a6oTa 0 colmanbHbIX Beljax) mama
aKI[eHTUPYeT BHMMaHNe Ha ayTeHTUYHOM IPU3BAaHUY KaX/JOTO YelTOBeKa, a
taxke LlepkBuU B I[e/IOM cHacaTh Hally MPUPOJHYIO OKPY>KAIOILIYI0 Cpeny U
BCIO IIPUPOZAY.

JocTikeHUs: B HayKe, XOTb U SBJIAIOTCA IPEKPACHBIM CBUJETETbCTBOM
PasyMHOCTHM ¥ HACTOMYMBOCTU YeTOBeKa, He OCBOOOXKIAIOT Ye/I0BEYECTBO
OT JIO/ITa 33JJyMBIBAaThCsI HAJl K/TIOYEBBIMM PETUTMO3HBIMI BOIIPOCAMI, @ CKO-
pee Ha000POT, MOOYXKAIOT K BeMMYaiileil 1 pelaroiieil 6oppde, Ipoucxo-
IAIIeN B HAIlleM cepzilie ¥ HpaBcTBeHHOM co3HaHuu (IBan I1asio II, 2008: 2).

bBe3 comHeHus1, B cBOMX OMO/IENICKMX OCHOBAX XPUCTUAHCKOE HPAaBCTBEH-
HOe y4eHUe IO/ TBepXK/laeT BaXKHOCTb yH/JaMeHTa/IbHOTO BbIOOpa, Ompezie-
JISIOLIETO Ka4eCTBO HPAaBCTBEHHOMN XKM3HM U MOOYKAAIOIIEro CBOOOIHO Ipu-
HATb 00513aTeNbCTBA OTHOCUTENBHO bora. ITOoT BOIpocC KacaeTcs peleHus
Bepbl, TOCTYIIAHNS Bepbl, KOTOPBIM YeTOBEK LIeIOCTHO ¥ CBOOOJIHO BpydYaeT
cebs1 oTkpoBeHHOMY Bory, Bpyuas EMy mosHyio moKOpHOCTb pasyma U BOJIM.
Takas Bepa, Begomasi TI000BbBIO, BBITEKAET M3 CAMOIL CYI[HOCTY YeloBeKa, U3
ero cepylia, OHa IIpu3BaHa NPUHOCKUTD Itoas! Tpysa (Isan [Tasno 11, 2008: 27).
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JIump genoBeyeckoe >KeNaH)e C/IefoBaTh YHUBEPCAIbHBIM MOPaIbHBIM
HOpMaM JiellaeT BO3MOYXHBIM VICTVHHBI HPaBCTBEHHBI POCT; TONBKO Pa3yM,
BJIOXHOBJIEHHBINT boskecTBeHHBIM OTKPOBEHUEM U BEPOIL, CIIOCOOEH PacIios-
HaThb JOOPO 1 3710.

Noann IlaBen II mom4yépkuBaeT NpUCYLee YETOBEKY «TPAHCLIEHIEHTHOE
JIOCTOMHCTBO» U HEOOXOAVIMOCTb YBa)XXEHMA HEOTHEM/IEMOIO JOCTOMHCTBA
YeJIOBeKa KaK OJHOTO M3 OCHOBHBIX CTOJIIIOB 4€/IOBEYECKOJ IVIBVIM3AIIVINL.
JJOCTOMHCTBO YeloBeKa ABJIAETCS MPOSBICHNEM €T0 CBEPXbeCTeCTBEHHOI CO-
CTaBJIAIOIIEIT, KOTOPas IIPOSBILAET Ye/OoBeKa KaK IMYHOCTD, YeJIOBEK Kak 0bpa-
3a boxxpero, Mpy3BaHHOTO BO3JE/IBIBATD cajj 3eM/IM U YXaXBaTh 3a HUM. OH
0COOEHHO OTBETCTBEHEH 3a Cpefly OOMTaHNA, TO eCThb 3a BCIO 3€MJII0, KOTOpast
110 Bojie bora jo/DKHa «CITY)XWUTh JOCTOMHCTBY IMYHOCTY U €€ KU3HM VI OTBET-
CTBEHHA He TO/IbKO IIepef CYIL[HOCTDIO, HO M IIepef IPAAYIVIMA ITOKOIeH-
mn» (IBaH ITano II. Ennuxitika Evangelium vitae, 2008:60). B atom u cocrout
9KOJIOTMYecKas MpobIeMa BO BeeX € acleKTax: OT 3allMThI IPUPORHBIX «chep
06MTaHMA» pa3HBIX BUIOB U pa3HOOOPa3HBIX POPM >KU3HM O «3KOJIOTVN YeTI0-
Beka». [TyThb K e€ peleHNIo OHATHO 1 Y€TKO M3JIOXKEH Ha CTpaHuLax bubmm.
ITo cyrtu, rocnofcTBo, faHHOe TBOPIIOM 4Ye/TOBEKY, He O3HaYaeT abCOMIOTHOM
BJIACTII; HE MOXKET OBITh TaKoKe pedyt 0 CBOOOMIE «II0/Ib30BAHNIS» U 37IOYIIOTpe-
OrmeHyy Bemjamy. YemoBeK HOfBEpraeTcs OMACHOCTY, KOIZ]A «JCYe3aeT OIly-
menre bora». Ha II BatukanckoM co6ope 610 OTMEUEHO, YTO «CO3/jaHMe 6e3
TBopIIa Bo3BpaljaeTcsi B HeObITYE», U KOTIJIA U3 TOHATHSA YeTOBeKa N3bIMAeTCsT
Bo>kecTBEHHBINI KOHTEKCT, MVP BCeX Belllell IIpeTepIeBaeT IIyboKoe u3Bpaiie-
HIIe, U caMa IIPMPOJa ITepecTaéT OBITh MaTepbio ¥ CBOANTCA K MaTepuaiy (Exo-
noriyHe B4eHHA Llepksu. [lana IBan IIabo II Ha TeMy cTBOPiHHA Ta €KOJIOTi],
2006:59), YTO MOOYK/IaeT pasBUTUE HAYKY MATY B HAIIPAB/ICHUV HAKOIUICHNA
3eMHBIX O/1aT, YHUYTOXKEHNA Ye/IOBEYECKOTO TOCTOMHCTBA V1 IMIHOCTIL.

Becomoit B mporjecce 3KOIOrMYeCKOro 00pa3oBaHusA U BOCIUTAHUA ABJIA-
eTcs ponb LlepkBu, KOTOpas ofHa 13 IEPBBIX CPeAM OOIIeCTBEHHBIX VHCTI-
TYTOB IJTyOOKO OCO3HasIa SKOJIOTMYECKYI0 IPOOIeMY U YINUT O IIPU3BAHNM Ye-
JIOBEKa B MIUPe, O €T0 3aJaHNN YBaXKaTb boxkbe TBOpeHIe IpUpOy U 6eperKHO
OTHOCUTBCA K OKpY>Katomeit cpefie. OHa OCYIIeCTB/IAET CBOIO AeATeTbHOCTD B
TPeX OCHOBOIIO/IATAlOIVIX U3MepeHusAx. [lepBoe, nericTBue, BKIIOYAET B CeO
npsAMoe pacipocTpaHeHue EBanrenns, kaTexusamnuio, o0y4eHie, IpornoBesb
u T.I.. Bropas BxmoyaeT B ce6s1 MONUTBY, IIPOC/IaB/ICHNE, IIOKIOHEHIE 1 BCe
muTyprudeckue 6orocmyxkennd. K TpeTbelt OTHOCATCA CBUIETENIBCTBA BEPhI
B IIPAKTUKe TOBEJIeHNA I fie/la MIIOCepAA. DT TPU JelICTBYA OPraHNYeCcKI
CBSI3aHBI MEX]y COOOIL.
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CrefoBaTebHO, KaTeXy3a B BOCIMTAHNMM 3aHVMaeT Ba)XHOE MeCTO, Beflb
oHa ecTb popMupoBaHme Bepbl B bora — TBopma. Karexusammio cnenyer ocy-
IeCTB/IATD: JUIA ieTell (B ceMbe, B IOLUIKOIBHOM YYPeXIeHNH, IIKOJIe, BOC-
KPECHBIX KaTeXMTUYECKIX IIKO/IaX); MOJIOZIeXK! (B BBICIINX Y4eOHBIX 3aBefe-
HusX, llepksu) u B3pocnbix (1o Mecty pabotsl, B Llepksu). Becomblit BKaz
JieflaeT CBAIIEHHUK Ha IIpOoNoBeay nociue JIutyprum.

CreoBaTenbHO, BCe CTYIEHM 00pa3oBaHNA JO/DKHBI OBITb IIPONUTAHBI
9KOJIOTMYECKVIM BOCIUTAHMEM, HOPMBI MOPa/IM IORHATBHL IO BBICIINX JO-
Opomereneit M IpodecCUOHANTBHON 9KOIOTMYECKOil IpaMOTHOCTH. [lepBhIM
VMHCTPYMEHTOM (OPMMUPOBAHUA XPUCTMAHCKON 3KOTOIMYECKON KY/IbTYpBI
JO/DKHA CTaTh KaTeXM3alys, ¢ TIOMOLIbI0 KOTopoit LlepkoBb MOXkeT JOOUTD-
¢ 60/IBIINX YCIIEXOB B YIYYLICHVV OTHOLIECHMS YeloBeKa K IIPUpOJe, a Ipe-
Jie BCETO K Hell, He TONbKO K MaTepuyl ¥ IpeaMeTy IS SKCIUTyaTali, HO
KaK K boxxpeMy OpraHmsmy ¢ KOTOPBIM CJIef[yeT TBOPUTb VHTETPATVBHYIO
IIeJIOCTHOCTb.

Kpome TOro, Ka>kblil CO3HATeNIbHO JO/DKEH AaTh oTBeT locnony Ha Ero po-
OpoTy, MUIOCTD ¥ 6€3rpaHNYHYIO TF00OBb, IPOSBJIAIONIYIOCS IIPEX/e BCETO
B MOJIUTBeE. []/Is1 XpMCTUAHCKOTO cO0611ecTBa 0COO0I MOTIUTBOI SIB/ISETCS €€
o01jas MONIMTBA, B KOTOPOJI BBIPasUTe/IbHEe BCETO BBHIPAXKACTCA U IPOSBIIA-
€TCs BeCb CMBICII €€ Bepbl U JyXOBHO k13HM. COIIacHO XPUCTUAHCKOIL Bepe,
Tocniopp Bor, corBopuBLIMiT HEOO M 3eMJII0, JTydllle BCETO 3HAET, KaK YIOps-
JIOYNTD ¥ HALIOJIHUTD €€ JKM3HbIO, a YTOOBI MOIMTBEHHBIN O0TBeT bory, mnd-
HBIl ¥ OOLIVHHBIN, OBUI MICKPEHHVM ¥ MOT Pa3BUBATBCS, M YTOOBI KaXK/[bIil
MOT IIPMHOCUTD IUTOABI boxkbelt 6/aroaty, HeOOXOAMMO IpyIaraTh YCUINA
IUISL IIPEONOJIEHNA Pas3IMYHbIX TPYRHOCTEN M IIperpaj, M TOTMAA, COITIACHO
XPUCTMAHCKOMY Y4EHMIO, KXK/IBIII CBOVMM HEIIOBTOPUMBIM CIIOCOOOM MOXET
U MMeeT IOCTUYb caMoe BBICOKOE VI TeCHOe coefyHeHme ¢ borom. Xpuctu-
aHcKas IlepkoBb, UMes B 1I€IOM MHOTOYVIC/IEHHbIE LIEHHbIE TeOpeTIdecKie
HapaOOTK)M B paMKaxX COLMA/IbHO-3KOIOTMYECKOTO YYeHMs, OCYIeCTBIIACT
JIOBOJIBHO OOLIVPHBIN CIVMCOK KOHKPETHBIX IPAaKTUYeCKMX VHUIMATUB, Ha-
IIPaB/IEHHBIX Ha OXPaHy VI COXpaHeHVe IPUPOLIbIL.

[IpakTiaeckoe CBUETEIbCTBO BEPHI U Jle/la MIUJIOCEPANA, — 9TO COYeTaHNUe
CPeICTB U METOJOB, VICIIO/Ib3yeMbIX Bcell LlepkoBbIo, HalpaB/IeHHOE Ha YIIyd-
IIeHVe XXV3HM JII0Jel, @ B 9KOTOIMYECKOM KOHTEKCTe — 3TO BUJ| CIIy>KEHUA
Bory - Teopuy, ucnionuenue Ero sanoBepu m06Bu k cospanuio u 6ornee pa-
IVIOHAJIbHOE JICIIO/Ib30BaHMe 1apoB boXXbuX. ITO CBUAETENBCTBO OYeT Mpo-
ABJIATHCSA, KOTZIA: CTy)KeHNe MUPSH — KaXX/Iblil OTHE/IbHO Ha CBOEM YPOBHE CO-
IVIaJIbHOJ 3aaHI'AXVPOBAHHOCTY, HAaIIpUMep, Ha IIPUXOICKOM, IeKaHaTbHOM
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YPOBHE IPMBOANT BCEX K YYACTHIO ¥ OpraHM3anyy KoHpepeHLnit, accamoreri,
CEeMJHapOB Ha MECTHOM U MEXPETMOHA/IbHOM YPOBHSAX; LIepKOBHAsA OOIIHA
OyzeT ImpUBJIEKaTh BCEX K 3alUTe OKpy>Karolieil cpefpl (00yCTpoicTBO 11ep-
KOBHBIX TEPPUTOPUIT BO BpeMs IPUXOCKIX IIPA3THNKOB VU BO BpeMs, YTO
ABJIAIETCS BOKHBIM OIIBITOM B HayKe JI/IS CO3[aHMA U CO3[aHNA U Ap.); Oyner
BHEZIPATHCA 9KONIOIMYECKUI MEHE[KMEHT B IIePKBSX; OYAYT IPOBOAUTHCA
pasnuyHble akuyy (3e€Hble HacaKAeHus, yoopka Tepputopuit, «Hac 3eman»
U T.Ji.). BakHyI0 pO/Ib B CITy)KeHUM UTPAIOT KOH(QEepPeHINN, CEMIHAPEI, 9KY-
MeHJYeCKyie MOJITBBI ¥ JIpyryie oOlye peIUIio3Hble MEPOIIPYATHS IO CO-
XpaHeHMI0 boXbero cosfanms — NpUpOAbl, pa3HOOOpa3HbIe SKOJIOTIYECKIe
VHVIATUBBL U T.JI.

Takum 06pa3om, opraHM3anIOHHOE U3MEHEeH)e — Ha3HaYeHVe OTBeTCTBEH-
HBIX 33 peaM3alIo SKOJIOTMYeCKOl OTBEeTCTBEHHOCTY /NI BHYTpu LlepkBu;
JIyXOBHOE BO3POXKJEHNE 1 9KOJIOTMYecKoe obpaleHne «B o6pase MbICIN I
HOBefeHNA» — (AaKTIYeCK SKOTOTMYeCcKas TeMaTIKa Hepa3pBhIBHO ABJIACTCA
YJaCcTbI0 HOBOJI €BaHTe/IM3alNI, TaKVie OCHOBBI KaK IIPaBJibl BEpPBI O Ye/IOBe-
Ke, ero IPOMCXOXXAEHNM U 1eny, 060 BceM co3jaHHOM Mupe u bore-Tsopie
JIOJDKHBI 3aHATD JO/DKHOE MECTO B IOHMMAHNUY COBPEMEHHOTO XpUCTHAaHVHA
U CTaTh B)XHOJ COCTABJIAIOINIEI €r0 Bephbl I OTBETCTBEHHOTO IIOBEJCHNA B
OTHOILEHNM JPYTUX JIIOHEN U BCETO Mupa BoXXbKx co3manmit.
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Ecological Consciousness ih the Context of Polyconfessinal
Ideological Pluralism

Abstract: The article is devoted to the study of the influence of the social teach-
ing of Christian Church on the preservation of the environment through the
formation of ecological consciousness and practical measures arising from this
consciousness. Theoretical and methodological foundations of the socio-eco-
logical doctrine of Catholicism are analyzed. The essence and moral and ethi-
cal signs of the modern ecological crisis are revealed. The concept of ecological
sin and the main ways of ecological treatment of a person are clarified. The
interpretation in Holy Scripture of the creation of the world and the calling
of human to use it responsibly has been studied. The views of Church Fathers
on nature as God’s creation are considered. The opinions of theologians on
the responsibility of human for the natural environment are presented. The
practical steps of Catholic Church to preserve nature as God’s creation are
analyzed. Based on the socio-ecological teaching of Catholicism, the following
practical proposals have been formulated: organizational change - the appoint-
ment of persons responsible for the implementation of environmental respon-
sibility within the Church (for example, in the diocese, exarchates, deans, etc.);
spiritual revival and environmental conversion “in the way of thought and be-
havior” - environmental topics are part of the new evangelization, therefore the
religious idea of man, his origin and purpose, of the entire created world and
Creator God should take its rightful place in the mind of a modern Christian
and become a component his faith and a pledge of responsible behavior to-
wards other people and the whole world of God’s creatures.

The influence of the social teaching of Christian Church in the preservation
of the environment through the formation of ecological consciousness and
practical measures is analyzed. The concept of “environmental sin” is consid-
ered, understood as destructive actions of a different nature through imbalance
and destruction of ecosystems, as a negative human impact on the natural en-
vironment, which in the Christian paradigm is understood as God’s creation.
Catholic Church, in order to preserve nature, calls for the so-called ecological
conversion, which can be defined as a change in the way of thinking and hu-
man behavior, including a change in the perception of the natural environment
as God’s creation and awareness of responsibility for the preservation of nature
to future generations.

The analysis of the patristic heritage and later theologians on the preserva-
tion of the natural environment has been carried out, which gives us reason
to assert that both Church Fathers and the theologians of Middle Ages and
the present recognize that a person must know and realize God’s plans for the
creation of the world and treat him with love and responsibility, it is reasonable
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to use the resources of our planet as a habitat given to human by the Creator.
The practical contribution to the preservation of the environment of Christian
Church is determined, which is one of the first among public institutions to
deeply understand the environmental problem and teaches to protect and re-
spect nature as God’s creation and take care of the environment.

On the basis of the socio-ecological teaching of Christian Church, theoretical
provisions are proposed for overcoming the ecological crisis, namely: organiza-
tional change - the appointment of persons responsible for the implementation
of environmental responsibility within Church; spiritual revival and environ-
mental conversion “in the way of thought and behavior” - in fact, environmen-
tal themes are inextricably part of the new evangelization. Such foundations
as the postulates of faith about human, his origin and purpose, the created
world and Creator God, should take their rightful place in the understanding
of the modern Christian and become an important component of his faith and
responsible behavior in relation to other people and the whole world of God’s
creatures.

The meaning of human as God’s creation and his responsibility for the creat-
ed world is clarified, since, according to the social doctrine of Christian Church,
the key to solving social and environmental problems is the internal renewal
of a person and his life in accordance with God’s Law, which is manifested in
responsible behavior towards other people and of the whole world created by
God - nature. The understanding of the socio-ecological teaching of Christian
Church as a part of soteriology and missiology, and not just social doctrine and
moral theology, has been further developed.

Keywords: ekological consciousness, ecological crisis, Chistianity, environment,
Catholicism
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LITTLE SISTERS OF JESUS IN BELGRADE
FROM 1969. UNTIL 2019.

Abstract: In the introductory part of the paper, we will give a brief review on
the state of the Roman Catholic Church in Serbia, and its Belgrade archdiocese.
Considering the latest census, and church statistics, we can notice a decline
among their followers. One of the challenges with which this numerous Chris-
tian confession faces is the decline of the number of monks and nuns, especially
in the secularized Western Europe. One of the orders founded in the 20™ cen-
tury is the Little Sisters of Jesus, an international monastic congregation which
was founded in 1939. by the Little Sister Magdeleine of Jesus (Madeleine Hutin)
following in the spiritual footsteps of the founder of Little Brothers of Jesus -
Charles de Foucauld. She founded the Little Sisters of Jesus with the intent of
opening up to the Orthodox Church, and wishing there were a deeper under-
standing, and a deeper connection between the two Churches. Based on the
analysis of interviews with several Little Sisters of different ages and ethnical
backgrounds, as well as data gathered from their archives, personal photos, and
the orders web page, we can reconstruct the reasons for their coming to Serbia,
ways their order functioned, and the reasons for disbanding their community
in Belgrade between the years of 1969. — 2019. During their fifty year pres-
ence in turbulent and trying times, and in a region where the Roman Catholic
Church was in the minority, Little sisters managed to fulfil their main mission-
to be contemplative in the middle of the world. So, with the help of prayer and
simple get-togethers they became, and manage to remain, close friends with
many people, believers and nonbelievers alike.

Keywords: Little Sisters of Jesus, Roman Catholic Church, Belgrade archdio-
cese, ecumenism, Serbia.
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1. Catholics in Serbia and Belgrade

Catholic Church in Serbia is a part of the numerous’, most powerful and
richest Christian confession in the world. This religious community in Serbia,
second only to the Serbian Orthodox Church, has a declining trend according
to the census and church statistics.

We should keep in mind that Catholics first appeared in Serbia during its
economic upswing with Saxon miners and traders from Dubrovnik, while the
Turkish conquest led to a withdrawal of the Catholic population from Serbia.>

According to the 1991. census 506.216 people declared themselves as Catho-
lics in Serbia, but do to the conflict in former Yugoslavia that number declined
significantly as can be seen in the 2002. census where 410.976 people declared
themselves as Catholics in Serbia (without Kosovo and Metohija), with almost
95% living in Vojvodina, and 16.305 in Belgrade alone, so it is clear that the
Catholic population in central Serbia is very small (Barisi¢, 2006:171). Accord-
ing to the 2011. census there were 7.186.862 people living in the Republic of
Serbia (without Kosovo and Metohija). Over 94% of them declared that they
belong to one of the fallowing denominations: 84,6% (6.079.396) Orthodox;
5% (356.957) Roman Catholic; 1% (71.284) Protestant; 3,1% (222.828) Islamic
(quoted in Vukomanovi¢, 2013:324).2

Confessional self-identification isn’t the same as intrinsic, actual (real), re-
ligiousness. Most sociologist of religion agree that since the 1990’ there is
a stable trend of religious change in Serbia. Number of atheist has dropped
significantly, and religious practice has found its way into everyday life (Ra-
disavljevi¢ Ciparizovi¢, 2006).

According to church statistics shortly before World War II Belgrade archdio-
cese had 90.000 members (quoted in Mlakar, 2001:63). In 1914. a Concordat was
singed between the Kingdom of Serbia and the Holy See which established the
Belgrade archdiocese and the first archbishop, Rafael Rodi¢, took office in 1924*.

* Acording to statistics, there were 1,3 billion Catholics in the World in 2017. Almost half of
them are on the American continent, while Asia has little over 11%, Europe 21,8, Africa 17%,
Oceania 0,8% https://www.ncronline.org/news/vatican/vatican-statistics-show-continued-

-growth-number-catholics-worldwide.

2 See further in Jovi¢ M., Srbija i rimokatolicka crkva u srednjem veku, Krusevac, 1994.

3 There are 578 Jews, 1.237 members of Eastern religions- which is far less than 1% of
Atheist (80.053) and Agnostic (4.010). Almost a quarter of the population didn’t declare a
confession (220.735).

+ After Rafael Rodi¢ Belgrade archdiocese was headed by: Josip Uj¢i¢ (1936-1964), Gabri-
jel Bukatko (1964-1980), Alojzije Turk (1980-1986), Franc Perko (1986-2001) i Stanislav
Hocevar (2001-).
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Today’s archdiocese covers an area of 50.000 km? which includes Central
Serbia without Vojvodina or Kosovo, and (according to the archdiocese web-
site) has some 40.000 members®. Belgrade’s ecclesiastical province was estab-
lished on the 19. of December 1986 by Pope John Paul II's decree and it in-
cluded Subotica and Zrenjanin archdiocese as suffragan archdioceses. First
metropolitan bishop was mons. Franc Perko, who was succeeded by mons
Stanislav Hocevar on April 16. 2001. (Bari$i¢ 2006:169). Belgrade archdiocese
is divided into 18 parishes: six parishes in Belgrade alongside ones in Valjevo,
Sabac, Bor, Zajecar, Ni§, Aleksinac, Kraljevo, Kragujevac, Smederevo, Jagodina
and Ravna Reka. Kragujevac parish includes a chapel in Krusevac, and Ravna
Reka parish a chapel in Uzice and Vrnjacka Banja. Episcopal conference, as it
is today, was established in 2001. as an International episcopal conference of
Saints Cyril and Methodius and it is comprised of Serbian, Montenegrin and
Macedonian archdiocese.

In 1974 there were 342 nuns in the archdiocese who came from Slovenia
and Croatia where they weren’t allowed to worship by the communist’s after
World War II (quoted in Mlakar, 2001:64). Since the beginning of the nine-
teen seventies, till the end of the nineteen nineties the number of nuns was
literary decimated. In S. Barisi¢’s 2006. paper “Catholic Church in Serbia and
Belgrade” we can see the following male religious orders: Jesuits, Franciscans,
Lazarians and Salesians and female orders: Daughters of Cristian Love (Us-
miljenke), Daughters of Charity, Franciscan order, Little Sisters of Jesus and
Adorers of the Blood of Christ.

In Belgrades archdiocese (according to the archdiocese website) only
Daughters of Christian Love remain today, while Little Sisters of Jesus and
the community of sister-servants of the Holy Virgin Mary left Belgrade a few
years ago.°

In his paper Mlakar points out the drastic decline in the number of Catho-
lics in the archdiocese, and in Serbia in general, as a result of (pre)war emigra-
tions, mostly by Croatian population’. Former archbishop of Belgrade Franc
Perko said that the Belgrade archdiocese is on its way out because there aren’t
any autochthonous Catholics, only uprooted immigrants.®

shttp://kc.org.rs/istorijat/.

¢http://kc.org.rs/istorijat/.

7 Author is refrencing the nineteen nineties.

8 ,Coexistence is posible®, NIN, Belgrade, 29.10.1993.
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Same information about the decline of Catholic population can be found in
an interview with the former pastor Jovan Vejin made in 2017.° He states that,
according to statistics, archdiocese had 26.130 baptized people in 2012. from
a general population of 5.938.000, which makes out 0,44%. Among those
declared Catholics, and using visitation records in the parishes, we see that
only 10.000 can be classified as “believers”, and only 1.500 of them participate,
more or less, in sacrament and pastoral rites of the parishes, that is to say: they
regularly attend Mass, confess, participate in parish activities such as: Sunday
school, preparation for receiving sacrament, or prayer and bible groups (for
example: Work of Mary- The Focolare Movement).

It’s a hard and ungrateful task predicting what the future holds, and “sociol-
ogist of religion aren’t prophets, and their predictions were always wrong” as
Jakov Juki¢ would say (quoted in Radisavljevi¢-Ciparizovié, 2006:107). The
title of Mirko Mlakar’s 2001. paper on the subject was “Last of the Mohicans
of the Belgrade archdiocese?” ending it with a question mark, and with these
words: “It seems that the Belgrade archdiocese is sentence to extinction. But
wasn't there more reasons for such conclusions after Belgrade, which was then
the center of the archdiocese, fell into Turkish hands (1521), when the Catho-
lic population almost completely disappeared” (Mlakar 2001: 68).

2. Catholic religious orders

Every religion that’s practicing today has some form of monastic tradition or
heritage. A characteristic of the Christian orders is basing their practice upon
the word of Christ, early Christian community in Jerusalem and life and writ-
ings of certain early monks and founders of religious orders. Christian monas-
ticism first appeared in Egypt (in the desert) at the end of the III century A.D.
and represented a new form of consecrated life (Swearer; Zinn, 1990:476-477).
Monks and nuns are, broadly speaking, individuals who express an urge to be-
come one with God, or to become one with the Christian perfection through
faith, hope and love helped by everyday life which is lead in accordance with
certain rules, giving promises or vows- usually those of poverty, chastity (i.e.
dedicated celibacy) and obedience- by prayer and fasting, charitable work in the
community, and also quite often outside the community (Principe, 1990:584).

o Father Jovan Vejin was made pastor of the Belgrade Catedral on 15. of august 2016., and
was also made judicial vicar, and a vicar for a life devoted to God in the Belgrade archdioce-
se (https://www.dnevno.hr/vjera/iz-zivota-crkve/beogradski-zupnik-za-dnevno-otkriva-sve-o-
stanju-hrvata-katolika-u-srbiji-1055321/).
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In the Latin influenced west, Cassian and Benedict of Nursia (around 480-547)
defined a monastery as an institution belonging to the Church. Living in a
community, so called cenobitic monasticism, became an only possible way of
social interaction between monks. Western monasticism started looking for a
an balance between contemplative asceticism and apostolic activity early on,
which will, according to Stankovi¢, profile social relations in the Catholic West
differently than in the East (Stankovi¢, 2017:113-114).

In the XVII century influenced by Mary Ward, founder of the Institute of
Holy Virgin Mary, as well as Vincent de Paul and Louise de Marillac, founder
of Sisters of Mercy (Filles de la Charité), women were released from strict mo-
nastic lifestyle leaving them free to pursue a life of study, charity and medical
assistance. This change lead to the creation of a large number of sisterhoods
of which approximately two hundred are directly connected to the Holy See
(Principe, 1990: 585).

Theoreticians agree on one thing, Europe is an area where secularization
theories have experienced their empirical verification. However, things aren’t
so unambiguous in Europe. One dilemma arises: is a famous phrase of G.
Davie “believing without belonging” prevailing in Western Europe, or is it

“neither belief nor belonging”, as Voas and Crocket believe (quoted in Radis-
avljevi¢- Ciparizovié; Blagojevié, 2016:235).

There are grate difficulties facing monastic life, and life in devotion to God,
manifested as economic problems, aging members, international challenge and
globalization, snares of relativization, marginalization and disenfranchisement
in society- as stated by Pope Francis, who proclaimed 2015. as a “Year of Con-
secrated life”*

Merciful sister Enrica Rosanna made an important lecture entitled “Mo-
nastic life in Europe- a challenge for the Church and European society” in
which she raised a fundamental question: will monasticism find a different
hub which won’t be European anymore?** She writes of a religious condition
in which many declare themselves as believers, but don't participate actively
in Church life. Absence of young people isn’t only noticed in attending Mass,
but even more in attending the priesthood... On the other hand, even though

*° Year of consecrated life is a period from 21.11.2014. to 2.2.2016. as decreed by Pope
Francis. It’s intended for persons who live a consecrated life (monks and nuns), and it is cele-
brated alongside the 5oth anniversary of the decree of the second Vatican council concerning
a reformed restoration of monastic life.

' http://www.redovnistvo.hr/vijesti-hkvrpp/novosti/redovnicki_zhivot_u_europi_izazov_
za_crkvu_i_europsko_drushtvo_enrica_rosan.
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the number of Christians is in decline, Europe still has a significant Christian
population. Sister Enrica quotes a study “Future of faith in Europe” which
was edited by Philip Jenkins. “God’s Continent: Christianity, Islam and Eu-
rope’s Religious Crisis”, Oxford University Press. This author writes, among
other things, that the expansion of religious pilgrimages is a sign of Euro-
pean Christianity’s vibrancy. Lourdes was visited by approximately a million
people in the nineteen fifties, and by now that number has risen to nearly six
million visitors. The Polish shrine of Our Lady of Czestochowa is visited by
millions each year, mostly young people. Fatima is visited by nearly 4 million
pilgrims a year. A number of pilgrims to the Spanish Santiago de Compostela
has risen by half a million annually. Italy has also seen a large influx of visitors
to religious shrines, like the one in Loreto... Author of this paper has come
to the same conclusions in her own research of mixed pilgrimages in Serbia
conducted in 2007. (Radisavljevi¢-Ciparizovié, 2016).

In 1969. 47,8% of all monks, and 56,1% of nuns came from Europe, while in
the same year only 40,1% of Catholics were European.’* After 38 years in 2007.
Europe was still a continent with the highest number of consecrated persons:
in the Old Continent lived 40,5% of monks, and 41,5% of nuns. In that time
span a decline in consecrated persons was definitely sharp and constant, but
still (at least for now) it’s being halted by the rise in life expectancy. There’s a
decline in Europe’s participation in the World (Catholic) Church: a number
of baptized in Europe in 2007. Was only 24,7% of all people baptized, with a
decline in almost 15% in a time period spanning forty years. That decline is
being explained either as result of a general demographic decline, or as de-
cline in vibrancy of European Church communities...

3. Life and spirituality of the founders of Little Sister of Jesus Brother of
Jesus Charles de Foucauld (1858-1916)"

Charles de Foucauld was born in Strasbourg (France) in an aristocratic
family in 1858. He was orphaned before he turned six so he and his younger
sister were left in the care of their grandparents. Although he came from a

2 European statistic was taken from the lecture of sister Enrice Rosanne, FMA Monastic
life in Europe- a challenge for the Church and European society http://www.redovnistvo.hr/
statistika/

3 For his biography see further in: Charles de Foucauld. Pisma i zapisi, Split: Symposion,
1987; Wright, C. Charles de Foucauld: journeu of the spirit. Pauline Books, 2005.; R. Voillaume,
U $to je vjerovao Charles de Foucauld, Zagreb: KS, 1993.
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Christian family he lost his faith, and strayed away from God. He became an
officer at the age of 22, and was sent to Algiers. Three years later he left the
army and went to Morocco. Observing the Muslim faith a question awoke
in him: “Is there a God?” After his return to France he meet father Huvelin,
a priest. Even thou he wasn't a believer he started going to church. That was
the only place where he felt at ease so he spent hours in church repeating a
prayer: “God, if you exist, let me know it!” At the age of 28 returned to the
faith with a desire to dedicate his entire life to God. First he spends 7 years in
a Trappist monastery, then 4 years in Nazareth as a hermit near the convent of
Poor Clares. After he was ordained as a priest in 1901. he went to the Sahara
desert, at first to Beni-Abbes, then to Tamanrasset. He wanted to be a friend
and brother to the desert nomads so he learned their language and became
acquainted with their culture. He didn’t want to convert them (do missionary
work), he wanted to be their Friend, to “emanate the Gospel” with his entire
way of life. In that village in the Algiers Sahara, about 150 km from the border
with Morocco, he lived in a modest hut which the local population, do to his
hospitality and love for one’s neighbor, dubbed simply as “The Brotherhood”.
In his notes from that period he writes that he spends days meeting and talk-
ing to the poor, sick, to the soldiers, travelers and inquisitive people. He want-
ed to form a small brotherhood around him. In January 1904. he went even
deeper into the Sahara desert, to the land of the Tuareg people. In the first half
of 1916. he was killed (by the rebels) in Hogar because he wanted to stay with
his friends until the end. **

Jesus’s words from the gospel of John “Truly, truly I say to you, unless a
grain of wheat falls into the earth and dies, it remains alone; but if it dies, it
bears much fruit” (John 12, 24) came true in a special way during Charles
de Foucaulds life who today has a big spiritual family inspired by his life and
his writings. He wasn’t able to establish it during his life, but today that fami-
ly includes different monastic communities, layman institutes, and priests all
around the world inspired by the personality and thought of that “universal
brother”. Among the numerous communities we single out Little brothers o

*4He participated in the quelling the rebellion in French colonies in Northern Africa and
traveled across the ,Dark continent® as an explorer and a geographer. His discoveries and
notes helped produce more precise maps of Northern Africa for which he received a golden
medal from the French Geographical Society.

*> Charles de Foucauld (1858-1916) Odabrane misli. Belgrade: Lttle sisters of Jesus, 2016.
translated to Serbian: nun Teodora. Published on a centennial of blessed brother Charles
death (original title: Il fait de la religion un Amour, Spiritual family of brother Charles, France,
2006 (for internal use).
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Jesus, founded in 1933. by father René Voillaume in Algiers, and their female
branch the Little Sisters of Jesus.

Charles de Foucauld was beatified on November the 13. 2005. and in May
2021. Pope Francis confirmed the decision to make him a saint (along with 6
other beatified). The date of his canonization has been postponed due to the
current health crisis.*®

Little Sister Magdeleine of Jesus (1898-1989)"

Little Sister Magdeleine (Marie Magdelein Hutin) was born on April the
26" 1898. in Paris. She died in Rome on Novemeber the 6™ 1989. a few days
before the fall of the Berlin wall, who’s borders she and her sisters crossed
many times.

On September the 8" 1939. in Touggourt (Algiers) she formed the Broth-
erhood of Little Sisters of Jesus following the spirituality of brother Charles
de Foucauld. “The entire history of the brotherhoods foundation (fraternité)
can be summed up in these couple of words: “God took me by the hand and I
have followed him blindly” (Daiker, 2003:33). She believed that God had pre-
pared her from childhood, from her father she “inherited” her love for Africa,
as well as her love for the smallest, poorest and most unsuccessful... But she
wasn't spared the temptation, on the contrary. She lost much of her family in
the First World War (her grandmother was shot as a hostage by the Germans,
both brothers were killed, sister died, and soon afterword her father). The only
one that remained from a numerus family was her aging mother that needed
her care. But there was a small light shining thru this hard period: reading
the book “Charles de Foucald, Explorer of Morocco, Hermit of the Sahara” in
which she found an ideal of which she dreamt: the living Gospel, absolute pov-
erty, reclusion among the abounded... and above all other love in its fullest
form: JESUS-CARITAS (JESUS-LOVE). In May 1936 after suffering from de-
forming arthritis a doctor told her that the only way to stop the progression of
the illness is to move to a country without a drop of rain... Sahara for example.
After a priest, who for seven years tried to refute her calling, found out about
this he told her to go as soon as possible (Daiker, 2003: 27).

' https://www.vaticannews.va/hr/crkva/news/2020-05/charles-de-foucauld-medju-novim-
svecima.html. http://kc.org.rs/papa-charles-de-foucauld-i-drugih-sest-blazenika-bit-ce-novi-
svetci-opce-crkve/.

7 For her biography see further in: Daiker, A. (2003) Prijedene granice: Zivot u duhovnost
Male sestre Magdalene. Zagreb: KS.
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The Brotherhood was borne in the desert and soon it spread across all five con-
tinents. Today it exists in seventy or so countries with more than 1.000 Little Sis-
ters. Being “witnesses of unity” is an integral part of their mission. They live in
small brotherhoods performing simple tasks, depending on the community in
which they live: such as factory workers, working in the fields, cleaning ladies. ..

In the Year of consecrated life Little Sisters singled out a couple of thoughts
of their founder written in a 1945. text entitled “My testimony” in which she
addresses all current and future Little Sisters:

“This is the essence of our calling: to succeed in in something that isn’'t a
bit obvious, to let every man enter our hearts- as if he’s our only friend- allow
everybody we meet to enter our hearts, everybody our Lord has placed in our
path. That is the Brotherhoods message, and it is my wish that we carry that
message across the World, on all continents, to all peoples, were they Christian,
Muslim, Jewish or Buddhist, Marxist, polytheist or atheist” (...) “I would like
you to believe that there can be a true friendship and a deep devotion among
beings who are not of the same faith, race, nor come from a same place” (...)

“Do not distance yourself from mankind.... I would dare to say this to you: more
than a nun you should be a human being and a Christian in the full notion and
beauty of that word” (...) “Put brotherly love as a highest rule, above all other
rules, because that is our Lord’s commandment”.*®

4. Little Sisters in Belgrade 1969—2019.

Little Sister Magdelein founded Little Sisters of Jesus in Belgrade hoping it
will lead to better mutual understanding and an open relationship between
them and the Orthodox Church.

Analyzing interviews" with several Little Sisters of different age and eth-
nic background, their archive, photographs and official internet presentations
we attempted to reconstruct their arrival, modus operandi and the reasons
for their departure from Belgrade in which they were present from 1969. to
2019. During this period there were different groups of Little Sisters, but we
must point out Little Sisters Claudia Nada* (French), Anna Christine (Swiss),

S http://malesestre.hr/2015/08/16/vijesti/.

¥ An interview was conducted with Ls. Christine in 2018. Also there were interviews con-
ducted with Little Sisters from Poland: Agatha and Elizabeth who answered the questions via
email. An interview was conducted via Skype with L.s. Nada.

2 Geneviéve Claudia changed her name to Claudia Nada (nada-hope) when she was given
a Yugoslavian citizenship. We shall call her only L.s. Nada; the same goes with L.s. Anna Chris-
tine, who we call by her second name, and Bernadette Marcelle by her first.
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Bernadette Marcelle (French), not only they were among the first to arrive,
but because they stayed for several decades in Serbia.”* A second group (after
the arrival of l.s. Bernadette and Nada) was made of: s. Christine, s. Blazenka
and s. Elizabeth. Sudden departure of s. Blazenka for Zagreb led another sister
from Poland to Belgrade.> Last of the Belgrade Little Sisters were: s. Christine,
s. Elizabeth and s. Agatha. We should point out that many different sisters
came to their Belgrade house in different periods in time: s. Marica, s. Vesna,
s. Sonja, s. Emmanuel, s. Mira, s. Denise, s. Martin...

Influenced by their founder Little sisters kept a precise journal of sorts dur-
ing their stay in these parts. Because most of the notes were done in French,
often in hand, sometimes by a type writer, L.s. Christine had to read them and
translate them, because she could not have been able to remember all of the
facts.

We give a detailed account based on their notes which describe the prepa-
ration for their arrival and formation of their sisterhood. We shall see that it
wasn't at all an easy and simple task. Little Sister Magdeleine loved Eastern
Europe and came to Yugoslavia 32 times, 27 of those visits were to Belgrade.
She came for the first time in 1956. and she came 1959. with a young nun
Sister Claudia Nada. They traveled across Yugoslavia in a type of minibus
with a specific name of , Etoile Filante“(the Traveling Star). Between 1959.
and 1964. they came annually. They were in contact with father Polgar (a Jes-
uit), Daughters of Cristian Love and Zora (Pordevi¢), their first friend who
graduated at a boarding school in Switzerland. In 1963. 1.s. Nada remained
for 3 months with Ana Dimitrijevi¢ (until her tourist visa expired), a mem-
ber of the St. Peter parish. Upon her return to Paris in 1964. she enrolled in
a Serbo-Croatian school. In October of 1965. 1.s. Nada comes to Belgrade
where she formally lives as a student in the student campus (Studentski grad).
There she met a lot of young Serbs, Montenegrins, Hungarians, but also stu-
dents from Africa and Poland. She was there briefly (three months), because
at the times there weren’t many buses that could have taken her to the city
center to Mass. In November of 1965. she enrolls in an intensive course of

2t Mira Adanja Polak, a famous reporter opens her YouTube video with these words: ,,And
now you can see something I have never encountered- Little Sister of Jesus“ in which she
talks to L.s. an where we can see their small house with a a chapel in Devdelijska street no. 51
(https://www.youtube.com/watch?v=utdKDZdkEF4).

22L.s. Blazenka came to Belgrade from Zagreb instead of s. Nada and her return to Croa-
tia was unexpected. L.s. Christine ,,explained” that with the following statement: “She really
wanted to work with young people so Croatia can get aquatinted with their charisma...”
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Serbo-Croatian language at the Institute for foreign languages in Gospodar
Jovanova street. Looking for a room to rent she became acquainted with Bel-
grade, as well as a lot of friends, people who helped her...that was a difficult
time because she changed lodgings three times in 7 months, usually because
the rent went up. In May of 1966. she was joined by L.s. Jacqueline Genevieve.
They were the first sisters in Yugoslavia, Belgrade. It's important to point out
that the founder of their order always wanted to form the first Brotherhood
of a country in its capital. She enrolled at the Faculty of Applied Arts, depart-
ment for textile, because she was granted a French scholarship- which was
enough for the support of two Small Sisters. A professor suggested that the
best course of action was for her to go to a monastery for 3 months so she
can learn how to use a loom. That’s how she spent 3 months in Ljubostinja
monastery, helped by father Zivota, an orthodox priest who was a cousin of
Varvara, mother superior of the monastery. Blessing for her stay at the mon-
astery was given by the Bishop of Zi¢a Vasilije** and the archbishop Bukat-
ko*#. Sister Nina was her teacher, and her graduation thesis was the making
of a small Pirot carpet. After three years l.s. Magdelein gave them permission
to buy a house and to form their brotherhood. Because of that in 1969. they
decided to pray for nine days straight. On the ninth day (Sunday) they went
to Mass at the church of Saint Ante, where they were invited for lunch by the
Franciscans. They went thru ad pages of the paper looking to buy a house
because foreign citizens couldn’t buy a flat at the time. A house in Devdeli-
jska 51, near the church of St. Anthony of Padua in Zvezdara, caught their
eye, and they bought it soon afterwards. First Mass, and the blessing of their
chapel was conducted in December of 1969. By 1970. l.s. Nada had gotten her
Yugoslavian citizenship thanks to a men from Aljmas (near Osijek in Croatia)
where she was staying at the time with 1.s. Marica. Little Sister Magdelein told
her to go back to Belgrade because it was important that at least one sister has
a citizenship. The same year saw formation of brotherhoods in Ruski Krstur

»From 1961-1978 Bishop of Zi¢a was Vasilije (Kosti¢). Until his appointment as a Bishop
he finished university, gotten his doctorate degree in Athens, was a clerk of the Holy Synod of
the Serbian Orthodox Church, professor of the monastic school in Deéani, also in seminaries
in Prizren and Bitolj. Elected and ordained as the Banjaluka Bishop in 1947. He rebuilt the
Bishop’s palace in Zi¢a monastery which was destroyed during the war. He worked among
his flock tirelessly and bravely and gave incentive for building of new churches. He was a rep-
resentative of the Serbian Church at a Allorthodox conferences in Rhodes an Geneva http://
eparhija-zicka.rs/eparhija/istorijat/.

¢ Mons. dr Gabrijel Bukatko (archbishop 1964-1980) http://kc.org.rs/nadbiskup/.
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and in Kosovo. Around 15 sisters were in Yugoslavia at that times in the fol-
lowing brotherhoods: Aljma$, Ruski Krstur, Belgrade and Pristina.>

One can plainly see from their notes that it wasn't an easy task to form
brotherhoods in these parts during socialism. Since l.s. Magdelein came for
the first time with l.s. Nada in 1959. up until the brotherhoods formation
in 1969. their struggle lasted for a decade. It was necessary to overcome bu-
reaucratic limitation, change apartments, learn the language, culture, even
weaving. On the other hand, they always pointed out how nicely they were
welcomed, and that they had a lot of help from people.

Charisma of their order consists in the fact that they are contemplative in
the world. Their dally rules prove that this is a praying order.

Daly rules- typikon of the Little Sisters>®

When they get up in the morning, before their work, they have a collective
prayer- morning prayer, reading of the psalms. But before the Morning Prayer
they site in silence for a while, at least for half an hour. To see what God wants
them to do, what are their plans for that day, to put everything in God’s hands.
They go to Mass at the parish church every day, then to work. Mass is either
in the morning or in the afternoon. During the day they have an hour for
Eucharistic adoration, every one of them in front of the open tabernacle, in
front of the Almighty. They pray for all people they communicate with, and
for all of their worries. They spend their time in the house in silence, speaking
only when they have guest and friends over. They spend two days a month in
silence and prayer, which they call “the Desert”. Its best for them to go outside
where they can “listen” what God wants them to do. They have daily orders
(poslusanje- obedience) which one of them is responsible and obligated to
give. They discuss the Gospels every day, in the evenings. They get up at 6h in
the morning and go to bed at 20°°h, and they go to Mass at 7*°h. Once a week,
quite often on Saturdays, they discus and read the Gospels they read on Sun-
day. Every week a different Little Sister leads them in prayer and prepares the
part of the Gospel they will discuss. On Thursdays they have nightly Eucha-
ristic adorations, but they can't all do it all night when they are working, or
when they are in a small community so they do it one at the time for an hour
or two. Their house used to host the Taizé prayer once a month. They love to

» Brotherhood in Zagreb opend in 1975.
6 From a intreview with l.s. Christine.
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be in contact with young people, and often hosted theology students, young
people both believers and unbelievers.

We can see their devotion to prayer from the daily rules- typikon. Although
the doors of their house-convent are always open for everyone, they also live
a serious contemplative life, a life that often remains unseen by their guests
and friends. While one sister sips coffee and chats with guests, another is in
the chapel praying.

We have chosen only those parts of the interviews that deal with their arrival
in Belgrade, and we have divided their 50 year long stay into two segments-
period up until the nineteen nineties, and a period after the brake up of Yugo-
slavia.”” We were especially interested in the changes in relationship with their
neighbors during those years, especially with Orthodox Christians, an Ortho-
dox monks. We also singled out their views on the closing down and selling of
the house in Belgrade which came to pass gradually from 2015. to 2019.

L.s. Nada was born 1934. in Rouen as the oldest of seven children. She want-
ed to be a nun from her childhood, also wishing to live among the workers.
She entered the order of Little Sisters in 1956. where she heard that she could
devote herself to the people in communist countries so she applied immedi-
ately. Considering that the conversation with l.s. Nada takes up most of our
interview we will only mention her replies to the questions about the closing
of the house.

There were already talks about closing the Belgrade house down. Berna-
dette had to leave do to health issue, so it was difficult to have only two elderly
sisters alone. She asked if a younger sister could replace her, and she was ready
to leave. L.s. Elizabeth came in her place because she wanted to go among the
Orthodox population. L.s. Nada first went to Zagreb and is now in Toulouse.
There she is with a group of 25 elderly sisters, and a group of younger ones
who are learning French (from Egypt, Slovakia, Somalia...). They are divided
into groups, and the youngest nun in her group is 78 years old, and she is the
oldest... one sister comes from Morocco, one from Rwanda, one from Cuba,
and they are all French. “I'm very sorry I left, I would return immediately. Yes,
immediately. I think of Belgrade every single day, every day, every hour. And
all those coming from Morocco they too...it’s very hard for me but I know
that God still acts through you. I'm trying to understand those that made this
decision (because there aren’t enough sisters). Maybe the house will reopen
again. God willing!”

7 These questions were given only to the sisters from the so called ,first group”: Nada and
Christine, because the two Polish sisters were in Belgrade for a short time.
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L.s. Christine was born in 1943. in Lausanne as a third of four children. “At
the time Protestantism was very strong in Lausanne so it was hard to be a
Catholic. Today that’s not the case” She entered the Little Sisters on December
the 8™ 1966. Discovering that the true poverty lies in not knowing God she
decided to go to the communist countries, especially to Russia. At the same
time sister Nada was starting her brotherhood in Yugoslavia. The only way to
their religious work in Yugoslavia is to do something that hasn’t been done
before. So that’s how she came. They usually don't stay in one place for so long,
but do to certain circumstances she stayed here.

Socialist period until the ‘gos

Little Sister Christine points out that her life has always been dedicated to
unity, not only among religions but among nations and classes. .. She was used
to smaller communities. She points out that she came across a strong reli-
gious feeling in the Catholic Church in Belgrade. Belgrade is a big city, it was
possible to go to church. It wasn't desirable, but it was possible. Their parish
Church if Saint Ante was next door to an Orthodox Church of the Shroud of
the Holy Mother. They often went to wakes and holidays and they were always
greeted nicely by the priests and by the faithful. They wanted to visit Serbian
monasteries. So they visited Ljubostinje, Manasija, and especially Zi¢a. Moth-
er superior was mother Magdalena. It was very important for Christine as a
young sister (28) because of the critical patients at radiology. She went to Zica
many times on a Friday, straight from work, there weren’t any phones, but
sisters at Zi¢a knew that she was coming to pray, and they would accept her
as one of them.

“We were truly like sisters, a true sisterhood. During the communist era all
Christians were like one. We all lived as one, we all wanted the Gospel”

I consider these testimony by the Ls. Christine as very important. It speaks
about a strong faith of the few believers during socialism, when it wasn't pref-
erable to be a believer, to go to church, no matter what confession you were. It
also shows that there were no animosity towards them from Orthodox believ-
ers, quite the contrary.
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Period from the ‘9os until now

After the brake up of Yugoslavia, do to so many wounds, scattered families,
all the dead, unfortunately relations between the churches have changed. They
couldn’t go to any Orthodox church they wanted, they couldn’t go to mirosan-
je (anointing with holy oil) to the Church of the Shroud, because some refused
to anoint them (“it depended on the priest”). “We felt that we needed to be
very small. In no circumstance did we went to cause trouble”

But Ls. Christine is still full of understanding when it comes to these changes.

“It’s true that we were always in the same place, but all our neighbors, true
citizens of Belgrade, have changed”, Belgrade was always an open city and
there were newer any problems, nor nationalism. But everything that hap-
pened from the 1990. in Yugoslavia was very hard, it was a catastrophe. Many
of our neighbors couldn’t afford to live there any more so they were forced to
sell their houses. New neighbors came from other Yugoslav republics and of
course they saw us as enemies’.

Answering the question “Did you had any inconveniences?” she answers: “I
think that the children helped in building bridges between us. They saw that
the neighborhood children come to us regularly. My job at the hospital also
helped a lot, because I was able to help those people who didn't have any pa-
pers to get the medical help they needed. And there were always good doctors
who would treat everybody... We received so many words of praise from peo-
ple at the market, or in the tram that even if somebody had something ugly to
say others would immediately tell them to let it go”.

Those who knew them before didn’t change their attitude towards them as
we can see in the next quote:

“In time we have gotten to know Rajinovac monastery in Begaljica where
we went to work with other sisters, and that monastery was always like a fam-
ily for us. It’s stile like that to this day, first Mother Superior died, but there’s
Minodora as the new Mother Superior and other sisters. We can go whenever
we want, even thou we don’t go as often as wed like due to our week condition,
but we always wish happy holidays to each other. It’s the same in Zi¢a, mother
Jelena was always welcoming toward us, and still is. Younger sisters Elizabeth
and Agatha also went. But still, we should be small and we should never forget
that we are the guests”

It’s also important to point out that the sisters didn't leave Belgrade even
during the bombing of Yugoslavia in 1999. although they could have left.
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“We were here during the bombing. Honestly, those were trying years. Our
sisters in administration for the entire World asked us do we want to go, but
we decided that as long as people are here we will remain with the people. Be-
cause that is our calling, to be a small sign of God’s love wherever we are. Are
founder L.s. Magdelein said: “If you can be but a small ray of sunlight in a dark
room that would be enough, your life is fulfilled”

Departure from Belgrade

“We have deep and friendly ties to the Serbian Orthodox Church and with
other people, believers and nonbelievers in Belgrade and Serbia. That’s a
part of our charisma, to be present there. But unfortunately there’s no calling,
no vocation. And because there are so many countries in the world without
Christians they (the administration) told us that they can’t send that many
young sisters to the Balkans because there’s a lot of Christians in the Balkans
now which means that our orders should leva”

Are you sorry for leaving Belgrade?

“Yes, but are hart remains, not just mine and the sisters who preceded me,
but also Elizabeth, younger sister, who is in Lyon at now, she cried when she
had gotten the news, but we have dedicated our life to God. Belgrade remains
in my heart even when I'm not in Belgrade. My prayer for unity among the
people, between different nations and for Serbia remains the same”.**

Little Sister Elizabeth was born in 1988, in Warsaw. She grew up with her
parents, her grandmother and her younger brother. It was a mixed family:
one grandmother was borne in Ukraine, one grandfather in Belarus, among
distant relatives there are Hungarians and Muslim Tatars. The words of their
founder: Unity is our mission was one of the first sings that she belonged there.
She entered the order in 2010. and since then has lived in several sisterhoods
in five countries in Europe and Africa. Before Serbia she was in Krakow where
she made her wows. In preparation for this head of her order asked her to
express her wishes for working among the Orthodox population, and for
her wish to serve the unified Church. That letter arrived to the main house
in Rome where the sisters were discussing sisterhood’s future in Belgrade...
She arrived at Belgrade in January 19" 2016. “Neighbors and friends of the

L.s. Christine at first went to a brotherhood in Hungary, and then to Switzerland.
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sisterhood in Belgrade greeted me as one of their one, and that really touched
me and helped me to immerse myself with vigor in my studies of the language
and in getting to know the city”. She worked at a kitchen in one of the Belgrade
hotels and says that she always felt kindness and benevolence from people
that she worked with. Other place for meeting and interacting with the people
from Serbia was the Orthodox Church. They often went to Mass to the parish
Church of the Shrine where the faithful were used to the presence of the Little
Sisters. Besides that she attended liturgy at the Faculty of Theology where she
meet a lot of students. She was very close to some of them as they attended
ecumenical prayers in the spirit of Taizé, and meet every month. She thinks
that the charisma of the community of Little Sisters is quite close to the calling
of the Belgrade Catholic Church- become “one of them”, embody the Gospel
in connections with friends, respect and solidarity.

Departure from Belgrade

After two and a half years of blissful life in Belgrade she had gotten a new
assignment, she was to go to France where she was to carry out the theological
formation which is required from every sister before she takes her wows. In
the meantime it became obvious that the community can’t function with only
two sisters so the house needed to be shut down. That made it harder for her
to leave.

“You ask me if I would like to come back to Belgrade- but that depends
on what you have in mind. Certainly it wouldn't be for nostalgia sake- every
bound with friends, ever so special, lasts forever, and every good that I re-
ceived will stay with me. In that case Belgrade is always with me. But if they
were to assign me to Serbia again I would go there in a heartbeat- by foot...”

L.s. Agatha was born in 1967. in Poland as the oldest of four children. She
entered the order in 1989. Before Belgrade she was in every community in
Poland*, Ukraine and in Kirgizstan for a short while, a month, as a volun-
teer. She was economist for the region, and started to work with refugees in
Warsaw. She wanted to put herself at the disposal of the order where ever she
was needed. She loves gardening and wanted to work at the Fontane Abbey in
Rome (their main house) because no one else wants to. She didn’t expect to
go to Belgrade.

» Poland has 6 communities with 42 Little Siters (taken from the interview with s. Agatha
in 2018.)
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How did you received the news that the house in Belgrade is to be shut down?
Very hard! I'm handling the shutdown very hard. Our superiors had seen that
l.s. Nada has to go... that would only make sense if they were to do something
in two years... Ok, there aren’t any young sisters, but that’s not the reason... It
also doesn’t make sense to sell the house immediately, it’s better to rent it for
2-3 years... [f I didn't came to Belgrade perhaps I also wouldn’t know, not like
that. The community is changing- yes, but to sell the house... In January 2019.
I will return to Czestochowa.

Every interviewed sister took the closure of the brotherhood and the selling
of the house very hard. It has been most difficult for those sisters who were in
Belgrade for decades.

Instead of a conclusion

It is without a doubt that the departure of Little Sisters from Belgrade is due
to the lack of younger sister in their order. In the opening paragraph we could
see that there is an insufficient number of devoted to God in the entire West
Europe. Among many Catholic orders, old and new, this order is truly specit-
ic because their founders who devoted themselves to working with Muslims,
and with their friendship with everyone no mater wat religion, nation, race or
worldview they have. And their gradual departure speaks volumes about their
desire to remain in this region. Unfortunately unfavorable circumstance pre-
vailed: “sudden” return to Zagreb of one of the Little Sisters and the departure
of another so she can complete her formation. The third unfavorable circum-
stance was a change in the orders leadership*® which approached the problem

“bureaucratically”, which can be seen by a little hastily selling of the house.

On the November of 17" 2018. Ina full church of St. Anthony of Padua
in Belgrade, archbishop mons. Stanislav Hocaver led a Mass in thanks for a
50 year presence Little Sisters of Jesus in the Serbian capital. They wanted to
thank everybody who was present in prayer and who was with them for all
those years because they were closing down the house in 2019. “It’s up to us to
continue the spread of the charismatic spirit of the Little Sisters”>*

One thing is certain, Little Sisters have left an indelible mark on the hearts of
all the people that had the fortune to meet them. In the 50 years of presence of

50 Little Sisters had a General Chapter 2017. (a spiritual gathering held every six years)
where they changed the leadership of the order, and a new General assembly was elected.
3* http://ke.org.rs/dan-koji-ce-ostati-zapisan-u-istoriji-nadbiskupije/# accessed on 1.12.2018.
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their community in turbulent times an in an area where the Catholic Church
is in a minority, Little Sisters of Jesus have achieved their task of being con-
templative in the world, and being friends with everyone no mater wat reli-
gion, nation, race or worldview they have. So with constant prayer and simple
socializing they remained close friends to many, believers and nonbelievers.
Making their founder Charles de Foucauld a saint, and with the procedure
for beatification®* of L.s. Magdeleine could lead to the popularization of their
order and an increase in the number of sisters.
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MuaaH BAATOEBUY,
IIPEAPAT JOBAHOBUY
Hucruryr 06111eCTBEeHHBIX Hayk, Bearpap

CEPIEI1 AEBEAEB
HHcTUTyT 061eCTBEHHBIX HAYK U MACCOBBIX KOMMYHHUKaLHi1, Bearopoa

PEAUTHO3HOCTD KAK IIEHHOCTbD
B MOHOKOH®ECCHUOHAABHBIX IPABOCAABHBIX OBIIECTBAX:
Cersuu, Poccuu, YepHOTOPHU A"

Annomauus: Mo>xHO roBOpUTb 0 ToM, uTo Cep6bus, Poccns u Yeproropust otHo-
CATCSA K TPYIIIE MOHOKOH(ECCUOHAIBHBIX, PeUTMO3HO-TOMOTEHHBIX OOIIECTB,
TaK KaK B CTAaTMCTUYECKMX TIePEICAX HaceTIeHNs ¥ B MOJIe/IAX COLMAIbHO-TICH-
XOJIOTMYECKMX MCCTIeOBAHMIT PECTIOHIEHTDI Ha3bIBAIOT Ce0s NMPaBOC/IABHBIMU
Ooree 4eM B IBYX TPETbUX CTydaeB. [IoMuMO 9TOTO, BO BCeX 9THX 00IiecTBax
BOCTOYHOE XPUCTMAHCTBO AB/IAETCA MUCTEPUYECKOl, TPaAMUIVIOHHOI peurueis,
KOTOpasi BeKaMlM OKasblBa/la BJIMsAHME He TOMBKO Ha (HOPMMpPOBAHME HAIMO-
HaJIbHBIX 0COOEHHOCTEI!, HO U Ha BEPOBAHISA, STIYECKIe HOPMbI U PUTYaIbHOE
nioBefieHe. 1lemb paboThI 3aK/II0YAETCA B TOM, YTOOBI Ha 0ase SMIMPUIECKOTO
COLIMOJIOTMYECKOTO VICC/IEIOBAHNUA TIPOTECTUPOBATh IIEHHOCTb IPABOC/IABUA 1
IPaBOC/IABHOJ PEIUIVO3HOCTH C TIOMOIIBIO TPeX MH/IVMKATOPOB CBA3Y JTIOfel ¢
penuryeit 1 epKOBbIO: MHAMKATOPA N3MEPEHMA PeIUTMO3HON MACHTIYHOCTH, a
TaKKe U3MEPEeHN PUTYAIIbHOTO IIOBEfieHMA MTOCPEICTBOM [IBYX VHIMKATOPOB:
TIOCeIeHNs 1IepKBY 11 MONUTBBL B cydae ¢ Cepbueit u YepHoropueii, pedb upet
0 pe3y/nbTaTaX, IOTy4eHHbIX B paMKax IporpamMmMbl EBpornerickoro ColyanbHOro
ViccnepoBanns (European Social Survey — ESS), mposenéntoro B 2018 roxy, a B
cmy4dae ¢ Poccuert — o maHHbIX nccnenoBanus ESS, kotopoe 651710 IIpoBefeHO B
2016 ropty. IIpencTaBiieHHbIe TaHHBIE, IO KpailHell Mepe, YaCTUYHO, TI03BOJIAIOT
cienatb 0630p aKTyaTbHOIO COCTOSIHUS CBSI3U C penurueit un repkosbio B Cep-
6un, Poccun u YepHoropnu, a Takxe JA0T BO3MOXKHOCTb OIIPEMIe/IUTh CIydai-
HOCTY M pa3/in4is B IOMAHYTHIX MHAMKATOPAX PETUTMO3HOCTH.

Knrouesvie cnosa: PEMUTNO3HOCTD, PEMNUTNIO3HO-TOMOT€HHbIE 06III€CTBa, Cep—
61/[51, POCCI/IH, erHoropM;I, VHOVIKAQTOPBI pEMUTNIO3HOCTN, COLIVIO/IOTUIA PETUTUNL.

* This paper was written under the Institute of Social Sciences Research Program for 2022,
supported by the Ministry of Education, Science and Technological Development of the Re-
public of Serbia.
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Bgedenue

B otnnane ot BecbMa 9ppeKTUBHOTO «3aIa/JHOTO» OIBITA CEKY/IAPU3ALUN
noce Bropoit muposoit BoitHel, Cepbus, Poccus n YepHoropus B aToM Ite-
pyofie CTJIKMBAIOTCA C 60/Ie3HEHHBIM OIIBITOM BBIHY>KIEHHOII, HaBA3aHHOII
TOCYHAapCTBOM ¥ HACU/IbCTBEHHOI aTensanyy o0mecTa. ITo OB He CIIOH-
TAHHBI ¥ OpraHUYECKNI, 2 PaJUKaIbHBIN IIPOLIECC paspbIBa C TPAAULMEN U
VICTOPUYECKOI penurneil, KOTopass Ha MPOTSHKEHUM BEKOB OIpefesnsia Ay-
XOBHYIO JKM3Hb ¥ IIPAKTNYECKOE NTOBEJIEHNE MIIJIMOHOB JIOJENl B 9TUX CTPa-
Hax. Ha camoM fiefie, MHTEHCMBHOCTD U UTOTOBbIE ITOC/IEICTBUA IS PEIUTUN
U LIepKBIU B aTMOC(epe TaKOro OKPY>KeHMs B JaHHBIX 00IecTBax He Obln
OIVMHAKOBBI, HO OOLIVII IVIAH OTHOIIEHMA OOJBIIEBUCTCKOTO COLVIAMCTI-
4eCKOro TOCYAapCTBa K PEIUTHAM M LIEPKBAM, a 0COOEHHO K IIPaBOCIABIIO,
OBbLI OIIpefie/ieH TOCYAapCTBEHHO IIOMMUTUKOI TOTA/IbHOI MapryHaIN3aln.
B CoBeTckoMm corose, B CBOEM KpaliHeM NPOSABIEHNUMN, 3TO OIIPEJENANOCh U OT-
KPBITBIM CTPEM/ICHVEM VICKOPEHIUTD PEeIUTUY U LIePKBY 13 XXI3HM 00IIIecTBa,
C TeM, YTOOBI X OCTATKM CTanu apTedaKTaMy IIPOLUIOrO B BUie HE CUCTEM-
HO OPMEHTMPOBAHHBIX I IIPY 3TOM MaJIOYMC/IEHHBIX ¥ MAPTMHMU3VPOBAHHbIX
nHAMBNAOB. OfHAaKO, HECMOTPS Ha TO, YTO B 3TUX OOIIeCTBAX B IIEPBYIO OYe-
penb MMena MeCTO IIOMUTUYECKN MTOANepKMBaeMas aTensanys, B MUSBECTHOM
CMBICTIE €€ TIOCTIEICTBIA B pe3y/IbTaTe 00YCIOBIIN U CeKysapusanuio. Takme
HOC/IEACTBYSA, KaK ¥ NPUYVHBI CeKy/Apu3anmy Ha 3amane — ypOaHmM3aums,
yBenm4yeHre 00pa3oBaTe/IbHOTO YPOBHS HAace/leH)s, BKIIOYEeHe XKEHIIVH B
9KOHOMMYECKYIO ¥ TIOMUTUYECKYIO )KI3Hb, U3SMEHEHNA B CEMEHOM CTPYKTY-
pe, pasBUTHE HAYKM — IT0c/Ie BTOpoit MupoBOIl BOVIHBI TAKXKEe IIPUCYTCTBOBA-
mm B Cepbun, Poccun n YepHoropuy, HO3TOMY B pe3y/IbTaTe caMa aTen3anus
HOBJIEK/Ia 32 co60i1 MomepHu3anyio. C Apyroil CTOPOHBI, MOC/IEACTBIUA B pe-
JIMTUO3HOM cepe 6bUIM H0ee YeM maryOHbL, YTO OBIIO 0COOEHHO 0UeBMITHO
B C/Iy4ae C IPaBOC/IaBMEM I C IPAaBOC/IABHON LIepKOBbI0. [ToMumo nsmepenns
UJIEHTUYHOCTY, CaMble pas3pyLINTe/IbHble IOCTENCTBMs aTeusanuy obiie-
CTBa NPOABJLA/INCH B M3MEPEHMI PUTYa/IbHOTO IIOBEAEHNA U 0ObeVIHeHNA
Bepyomux. [Ipexe Bcero, mapagurmoit TyT ABsAeTcsa npumep YepHoropun
n Poccun. YepHoropus, mo JOCTYIIHBIM JaHHBIM MCC/IEOBAHNI 70-X TOJOB
IPOIIIOrO BeKa, ObIIa OHOJ M3 CaMbIX aTeM30BaHHBIX pecny6mmk Corma-
mucTdeckon fOrocmasum, B TO XKe BpeMA Ha MMPOBOM yPOBHE IIPUMMEPOM
HapafurMbl Mpoliecca TOCYAAPCTBEHHON BBIHYXKIEHHON aTemsauyy oOle-
crBa apysca Coserckuit Coros. Curyanns ske B Cepbun, B COOTBETCTBUM C
IaHHBIMU TeX K€ UCCIIeOBaHMIl, MOI/Ia ObITh OXapaKTepu3oBaHa KaK HaXo-
BAIIAACA MEX/Y IBYMA YIIOMAHYTBIMU C/Ty4asgMMU.
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PenurnosHble Ipoeccel MMET JUHAMIYECKYIO IPYPORY U IO OOJIbIIelt
YacTM 3aBUCAT OT TAKUX >Ke [JUHAMUYECKMX OOIIECTBEHHBIX IIPOLIECCOB.
ITuM, 1o KpaiiHeil Mepe, B HeKOTOPOJi CTEeIIeHM), MOTYT OBITh OO'bSICHEHBI 13-
MEHEHN: B TeOPeTNYEeCKUX MTOAX0AaxX K peHoMeHy permury. CaMbIM O4eBU-
HBIM IIPUMepOM TYT siBysgercs [Intep beprep, uby TeopeTndeckye B3ITIAADI
Ha OOIIleCTBEHHbIE U PEMUTMO3HbIE IPOIECChI CEKY/LAPM3aLNU B 60-X rofax
IPOIUIOrO BeKa JI0 KOHI[A TOI'O K€ BeKa PalMKaIbHO 3BOTIOIVIOHMPOBAIN
B HallpaBJICHUV IIOHVMAaHVA aKTYyaJbHBIX PEIUTMO3HBIX IIPOIECCOB B KOH-
TeKCTe Jecekyaapusanuu Mupa (Berger, 1973; Berger, 1999). IIpegnpunsaras
HaMIU IIOIIBITKAa PacCMOTPETh PeININO3HyI0 AnHaMuKky B Cep6un, Poccun n
YepHOropun Kak B IPEMMYIIECTBEHHO «IIPABOCIABHBIX» OOILIECTBAX WU/ET
B pyC/le COBPEMEHHBIX TEH[ICHLIMI OTXOXKIEHNA OT IIMPOKOIO CUHTe3a I
00IMX BBIBOZIOB, KOTOpPbIe OB OTHOCWINCH KO BCeMy MUpy U QoKycupoBa-
HIIS1 Ha M3YYeHMN OTHEIbHBIX CTyYaeB MM MIPYMEPOB, MMEIOIINX CPOACTBO
Ha OCHOBE KaKoro-nmbo ompepensdmoomero mpusHaka (Mentus i Jovanovi¢
Ajzenhamer, 2020: 75).

[TosToMy Ba>kHO HOC/Ie IPeAIIeCTBYIOMMX (a3 peMIMO3HON AVHAMMUKIL,
KOTOpBIe, IIPEXe BCET0, MOXXHO OBIIO OIPEJie/INTh B KOHTEKCTE aTeV3aliyi
o01iecTBa, a 3aTeM ¥ BTOPOJ (asbl, IpUIIEAIIENiCS Ha Ha4alo 90-X TOJIOB
IIPOIIJIOTO BeKa, KOTOpas onpefesAeTcs Kak (pasa jeaTemsanyy (fecexysd-
pusanum) cepOCKOro, pOCCUIICKOTO U YEPHOTOPCKOrO OOIIecTBa, paccMo-
TpeThb B 4acTy cBA3M ¢ permryeii u (IIpaBociaBHOIT) 1[epKOBBIO TEH/CHIUN
TpeTbell paspl, KoTopast onpenenseTcs Kak hasa OTHOCUTENBHO CTAaOMIBHOI
CBsI3M Ha (pyHJAMEHTe PeTUTMO3HON CUTYalMK TIPebIAyILeil BTOPoil (aspl
(Blagojevic, Bakrac, 2020).

Memodorozus

B maHHOM TeKcTe aHa/MN3 CBA3M C PEIUTNEN U LIEPKOBbIO B TPEX CTpaHax
OIMpaeTCsl Ha Pe3y/IbTaThl OMHUOYCHOTO, OJJHOTO M3 CaMbIX T€OPeTHYEeCKN
Y METOJOJIOTMYECKM BCEOXBAaTHBIX €BPOIENICKMX COLMONIOTMYECKUX MCCIIe-
JOBaHMI OOIeCTBEHHOTO MHEHMs ¥ VICIIONIb3yeT CaMble BBICOKVE METOJO-
JIOTMYeCKMe CTaHJapThl. JJaHHOE Ka4eCTBEHHOE MCCENOBaHME Peal30BaHO
Ha pelpe3eHTaTUBHOI BEIOOpKe OONBIIMHCTBA €BPOIEVICKIX CTPAH C L[e/IbIO
IIO/TyY€eHNA NAaHHBIX, KOTOpble P NPYMEHEHNUN €JVHON METOMIO/IOTUM B3a-
MMOCpaBHUMBI. VccreoBaHne OpraHM3yIOT KaXKIble [Ba TOfia, HauMHAsA C
2002 TOfja, ¥ €T0 OJTHOBPEMEHHO ITPOBOAAT Ha BBIOOPKe IPakJaH CTaplle 15
JIeT C IpMMEHEHNEM aHKEThl Ha HAl[MIOHa/JIbHOM A3BbIKE B KaXK/JJ0J 3 CTPaH.
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JJanHOE MccnenoBaHNe IOMOTaeT OTCIEKMBATh B CPABHUTEIbHON M BpEMEH-
HOJI TIepCIeKTUBE TaKue pasHooOpas3Hble 06IIecTBeHHbIe ITpolecchl B EBpo-
e, KaK CeKy/IApu3alys, B3pocienne, IpeKapusauus pblHKa U T.[I. JJaHHbIe,
HO/Ty4eHHbIe B XOJie MCC/IeNOBAHMA, MOTYT OBITh MICIIONb30BAHBI Y B JPYIUX
00/1acTAX — OTHOLIEHVE K MOJIOLEXY, TPYAOYCTPOIICTBO, KYIbTypa 34paBo-
oxpaHeHue. JJaHHbIe MCCIIef0BaHMA, KOTOPbIE OTHOCATCA K CBA3Y C PENNUTHEN
U 1epKOBbIo, 1A Cepbun v YepHoropuu B3ATH 3a 2018 rof, a jyia Poccyn
- 3a 2016 rop. Hogerlmee uccnefoBanne B 2018 Tofy OXBaTUIO 29 €BPOIEii-
CKUX CTPaH ¥ BK/IIOYM/IO B COBOKYITHOCTM 47000 pecloHfieHTOB. IloscHum,
4TO JJaHHOE MCCIeJJlOBaHNe IPOBOANTCSA MOJ, 3arujoii EBponerickoro uccneno-
BaTe/IbCKOro KoHcopiuyma — European Research Infrastructure Consortium
(ERIC). EBpomerickoe CounanbHoe VccnenoBanue s opranusanuii EBpo-
nevickoro coro3a (EBpomneiickas xomuccus n [TapmamenTt EBpomerickoro co-
103a) ABJIAETCA OFHVM U3 KTI0UeBBIX ICTOYHUKOB TaHHBIX, KOTOPBIE Ie/IaioT
BO3MO>XHBIM M3MEpPEHNeE U IIOHMMaHMe JONTOCPOYHBIX CTPYKTYPHBIX M3Me-
HEHUII, a TaloKe M3MEHEeHMII IIEHHOCTHBIX KY/IBTYPHBIX 00pasI[oB U MIPaKTHK
TpaK/IaH B €BPOIEICKIX O0IecTBax.

OmnpepneneHHble OrpaHMYEHNsA JAHHOTO MCCIEOBAaHUA, B YacTU Kacalo-
mevicAd aHaIM3a PEIUTVO3HOM CUTYyaluy, 0OYyCIOBIeHBI OMHUOYCHBIM Xa-
PaKTepOM MCCIENOBAHMA M T€M, YTO MCCIENOBATENbCKME YCUINA HAINPaB-
JIEHbI Ha JICIIO/Ib30BaHMe TOIbKO HECKOIbKUX MHAMKATOPOB, KOTOpbIE PN
3TOM Haubojiee YacTo YIOTPeO/IAITCA U B IIe/IeBBIX Y CYICTeMAaTIYeCKIX VIC-
CIe[IOBAaHMAX PEINUIVMO3HOCTY — TAaKMX KaK KOH(peCCHOHa/lIbHAsA MAeHTU(M-
Kallys, PeMUTMO3HAA UIEHTUYHOCTD, a TaKXXe JIByX MHIVKATOPOB PEeINUTK-
O3HOJI IIPaKTVKI: MOIMTBBI U TIOCEIIEHS IIePKOBHBIX CITY>X0 1 I[epKOBHbBIX
opranmusauuii. C fpyroi CTOpOHbI, IPMHMMAsA BO BHUMaHNE TO, YTO IMOCPefi-
CTBOM JPYTUX YK€ YIOMAHYTBHIX LIENAX, a TaKKe KOMIIJIEKCHBIX MCCIENO-
BaHMUAX PEIUTMO3HOCTY OblIa co3faHa pparMeHTMpOBaHHas1 6asa JaHHBIX
0 CBSA3M JIOfIEll C peIuruei u 1epKOBbI0, KaueCTBO IAHHOTO MCCIeJ0BaHNA
olpepenAeTcsa 06beMOM ero oxBaTa OOIBLIOTO KOMNYECTBA CTPAH U MHOTO-
KOH(peCCUOHABHOCTDIO PECIIOH/IEHTOB, YTO OTKPBIBAET XOPOIIVEe BO3MOX-
HOCTM JII1 CPaBHEHN:A, TaK KaK KO BCeM IIOTy4EHHBIM JAaHHBIM IIpMMEHEHa
eflHas1 MEeTOJI0JIOTNsA MCCIeloBaHMA. be3ycloBHO, HET HMKAKIX COMHEHMUIA
[0 IMOBOJY IIEJIOCTHOCTM KayeCTBEHHOIO aHajM3a PEeIUTMO3HOM CUTYa-
I[UU U CBSI3Y JIIOfIEVl C PeTUTHEN U 1JepPKOBBIO B 000N U3 IIe/IeBbIX IPYIII
MCCTIeOBaHMA.
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Kondgeccuonarvnas udenmuurocme

B pacniopsykeHny conyonoroB peiurun M penuruoBesoB HaX0o4ATCA MHO-
TOYMC/IEHHbIE MHMKATOPbl KOHBEHIMOHA/IBHO PEeIUTMO3HOCTY, KOTOPbIe
MOXXHO IPUMEHATb B MCCIAENOBaHUAX peMUrno3Hocty. CUTyanuo C onpe-
OeNeHNeM TaK Has3blBaeMOV MHCTUTYLVMOHATIM3MPOBAHHOM, K/IAaCCUYECKON
PeMIuy ¥ KOHBEHI[MIOHAJIbHON Pe/IUTMO3HOCTY B HEKOTOPOJI CTelleHM 00-
JIler4aeT BO3SMO>KHOCTD TOTO, YTO B JAHHOM CJIy4ae MO>KeT OBITh IPYIMEHEHO
Ooree y3Koe OIpefie/ieHyie PeJINIUA U PeIUTMO3HOCTY, KaK M TO, YTO pedb
UJET O HAYYHOM I1071€, KOTOPO€ OCHOBATEIbHO MICCIEJOBAHO TEOPETUYECKIM
(c mpumepamy elle U3 IepUOAa CTAHOB/IEHVS COIVIONIOTYM) M OIIBITHBIM
nyTeM, 0co6eHHO mocye Bropoit MmupoBoit BoitHbl. Knaccuueckas penmurus
0asupyeTcsa Ha MHCTUTYLVIOHA/IV3VPOBAHHON PEINIMO3HON OpraHM3alVn
(LlepKBM), 3TO JOTMATMYECKMII TUII PEIUIUM C Pa3BUTBIM TEOTOTHMYECKIM
YYE€HMEM U CTIOKHBIM CIUIETEHMEM PEIUTMO3HBIX PUTYaI0B, B KOTOPbIX y4a-
CTBYeT BEPYIOLIUIT ¥ KOTOPbIE Yallle BCEIO PacCMAaTPMUBAIOTCA B KadecTBe
OCHOBBI U YCIIOBUA crlaceHus Bepymouero. IlosToMy kmaccudeckad penuru-
O3HOCTD IIO[IPa3yMEBAET, 110 KpailHell Mepe, IBa BAKHBIX aCIIeKTa: MIEHTNY-
HOCTb ¥ CJIe[IOBaHNe PEIUTMO3HOMY YYeHMIO, a TaKXKe IPaKTUKY HabO0XXHO-
CTU B OINPEJE/IEHHbIX PEIUTMO3HBIX OPraHM3alMAX IIOCPEICTBOM PasBUTUA
4yBCTBA IPUHAJIOKHOCTI K Bepe U 1IePKOBHOI opranusanym. Takum obpa-
30M, K/TaCCUYECKUM CUHTE30M TYT ABIAETCA PenUUO3HOe COZHAHUE U PeslteU-
03HOe noséedeHue U 06veduHeHue.

[Tpumensemoe B MCCNEJOBaHMAX KOHBEHIIMIOHAIBHONM PENUTMO3HOCTH
00JIbIIIOe KOMNYECTBO VHAMKATOPOB 3TOM PEIMIVMO3HOCTV MBI MOXKEM pas-
JEeMUTh TI0 MEHbIIEN Mepe Ha Tpu rpymmbl. IlepByro rpynmy cocTaBiAmoT
VHJMKAaTOPbI, KOTOPblE OTHOCATCA K UIEHTUYHOCTU PECIOHJIEHTA — Yalle
BCETO 3TO KOH(eCCHOHa/IbHAS Y PEIUTMNO3HAS UIEHTUYHOCTD. Bropas rpym-
I1a BK/IIOYAeT II0Ka3aTe/N, KOTOpble CBA3aHbI C OIPEJE/IEHHBIM B3I/IALOM Ha
MUP B paMKaX HEKOV pe/uruy muiay O10Ka pennuruii — Kak, Hapumep, Bepa
B bora, Cearyio Tpouny, pait 1 BocKpeceHre MepPTBBIX U ApPyTye JOTMaTH-
YecKye IOJIOKEHM XPUCTUAHCTBA; WIN JKe Bepa B PeMHKapHalMI0, Maruio,
acTpOJIOTMIO B IPYTUX cucTeMax ujei. K TpeTbeli rpynme oTHOCATCA MHU-
KaTOpPbI, KOTOPbI€ XapaKTEPU3YIOT COBOKYIIHYIO INTYPIUYECKYIO IPAKTUKY U
00pas >KM3HM BepPyOIero, KOTOPBII MPUHAJIEKUT K OIIpefie/IeHHON peIuri-
O3HO-KY/IBTYPHOJ TPafiIiy VI IPYTIIE TAKUX TPAJANLINI — 9TO 3HAYUTENb-
HBIJI IlepeyeHb ITOoKas3aTesell, KacalolMXCsl XPUCTUAHCTBA: HanpyuMep, GaxT
VI MIHTEHCUBHOCTD IOCELE€HNA 1[€PKBY, MOUTBBI, IPUYACTUA, UCIIOBEH, CO-
O/m0IeH s ITOCTA, KPelljeHNs, Ta/IOMHIYeCTBA U T.Ji.
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Korpa pedb uzeT o pemMruno3sHoM CO3HAHUY, HAa4a/IbHOJ TOYKOI aHaIM3a
B /m000M cydae 6yneT ujeHTU(UKALMS BePYIOIero, PeCclOH/IeHTa C OIIpe-
IENIEHHON PeINTMO3HON opraHmsanueii. Pe3ynbprarsl Mony4eHHbIE IOCpEN-
CTBOM IIPMMEHEHMs B VICC/IENOBAHMM JJAHHOTO IIOKa3aTeslsd PeIUTMO3HOCTI
HJ B KaKOM CJIydYae He/lb3sl PacCMaTpMBaTh KaK OKOHYATEIbHOE U He IOf-
JIeXallee COMHEHVIO KOMYECTBO PEINTMO3HBIX JIIOfIell B paMKaX HEKOro re-
orpadu4ecKoro Wiy peUrino3HO-KOHPECCHOHATbHOIO IIPOCTPaHCTBA. Peub
UJIET O TaK Ha3bIBAEMOM «MATKOM» MHANKATOPE PETUTMO3HOCTH, TaK KaK OH
He TI03BOJIAeT JOCTaTOYHO XOPOIIO BBIABUTDH PENINUIMO3EH VIV He PeIUriuo-
3€H PeCIOHZEHT. TakuM 06pa3oM B MCCIEIOBAHNAX KOMNYIECTBE BEPYIOIIIX
yKa3aBIINMX CBOE BEPOVCIIOBENaHVE NPEBOCXOAUT KOMMYECTBO PECIIOH/ICH-
TOB Ha3BaBIINX CeOs pe/IUTMO3HBIMIY, YTO 3HAYMT, YTO aXKe Te PECIIOH/ICHTHI,
KOTOpBIe He CUUTAIOT Ce0s PEIUTMO3HBIMYU CYNTAIOT, YTO OHY IIPYHALJIEKAT
K Hekoil KoHpeccun (Hampumep, mpaBocnaBuio). Kak ato Bosmoxxno? Equn-
CTBEHHOE OOBSCHEHME 3aK/II0YaeTCs B TOM, YTO BEPONCIIOBEfjaHME B IIep-
LENIUY PeCIOH/IEHTOB Heo0sA3aTe/IbHO CBA3aHa C IMYHOI PeTUTV03HOCTBIO.
PenurnosHas MAEHTNYHOCTD O3HAYAeT He TOJBKO BbIPa>KeHJEe IMMAaHEHTHO
PEINIMO3HOTO, HO U 60jIee IIVPOKOTO COLMAaNIbHO-VICTOPUYECKOTO KOHTEK-
CTa, B KOTOPOM TpPaIMILIMOHHAS PEIUTUA U LepKOBb VMIMeEM BBIAIOIIYIOCH
POJIb U OKa3bIBA/IM CYJIbHOE BJIVISIHME Ha OOIeCTBO, COLMaTbHbIE IPYIIIIbI I
MHAVBYU/OB. [I0aTOMY Ha/m4ye peurno3Hoi NAeHTN(UKALVIN BK/IIOYaeT He
TOJIbKO OTHOIIEHNE K Bory 1 IiepkBy, HO ¥ OTHOIIEHNE K TPAANIIUY, K HAI[UY,
K Ky/JIbTYPHOMY Hac/Ie[iiio, K Bepe OTIIOB I fiefoB. V3-3a aToro cBoiicTBa pe-
JINTMO3HAA VIEHTYHOCTD — XOTS OHA YacTO VM YIOMMHAETCS B MICC/IEOBAHM-
AX — He ABJIAeTCSA HAEeKHBIM VHIMKATOPOM PEUTMO3HOCTH, & OT/eIbHbIE
VICCTIeOBAHMA C IIOMOIIbI0 (PAaKTOPHOTO aHa/IM3a MOKA3a, 9YTO pedb MAET
0 «MsATKoM» nHAVKartope puanrnosnoctu (Flere, Panti¢, 1977). Poccuiickmii
conyonor pemruy GumaTos 11 0603HAYEHNA PEIUTMO3HON UIeHTUIHOCTH
U BEPONCIIOBEAHNUA JCIIONb3yeT TEPMUH KynvmypHas penueuosnocmo (Pu-
naToB, JIyHKMH, 2005). KOHeYHO, 3TO He 3HAYNT, YTO HEOOXOAVMO OTKA3aThCA
OT JaHHOTO VHAMKATOpa pemurno3Hoct. OH AB/AeTcs 6a30BbIM ITOKa3are-
JIeM ¥l OPMEHTUPOM, a BCECTOPOHHNI aHA/IN3 CBA3M JIIOfIEel] C pe/IUTEeN U Liep-
KOBbBIO Ha HEKOTOPBIX TEPPUTOPVAX TpeOyeT IpUMEeHEHN B VICC/IEOBaHMAX
KOMIUIEKCHBIX ITOKas3aTeseil 13 Apyrux usMmepenuit penurnosnoctu (Cohen
at all, 2017; Kuburié, 2016).

B nepnop aTemsanyy camMoe yCTONYMBOE M3MepeHMe PeIUIVIO3HOCTI OT-
HOCWIOCh K PEIUTMO3HON VJEHTUYHOCTY — 3TO OCOOEHHO XapaKTepHO I
mwisa Cepbum, n i Yeproropun. V cerogHs, TpUALATD JIeT CIYCTHA, MOCIIE
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HaJeHNsA COIVami3Ma KOH(eCcCHOHaIbHbI KOHCEHCYC B TPeX paccMaTpuBa-

eMBIX CTpaHaX OCTaeTcA BecbMa IpobneMarnyHbIM. [laHHble 10 Cepbym u

Yepuoropun n3 EBpomneiickoro CounanbHoro VccnegoBanus (2018 roga) u

no Poccyn (2016 Tofia) MOKa3bIBAIOT, YTO CBBIILE IBYX TPETEl peCIIOH/IEHTOB

YKa3bIBaIOT CBOIO IIPMHAJIEHOCTD K KAKOMY-/60 BEpOUCIIOBEJaHMIO.
Tabmuua 1. PacupocTpaneHHOCTb paBociaBus (ganuble ESS)

onsa npuHayIeKammx

Cep6us | Poccus |YepHoropus
K IIPAaBOCTABHOMY BEPOMCIIOBENAHUIO (B %)

90,5 86,9 70,9

B npemaBepuy Havama aHanmmsa 3TUX JAHHBIX HEOOXOAVMO HAaIIOMHUTD,
YTO peyb UJIET O I0J/Ie PeCIOH/IEHTOB 3asBYUBIINX O CBOEI MPUHAIEKHOCTI
K IIPaBOC/IaBHOMY BEPOVCIIOBEJAHNI0 OTHOCUTENTBHO OOIIEro KOIM4ecTBa
PECIIOH/IEHTOB B BBIOOPKeE, KOTOPbIE [Ja/Ii OTBET Ha IMOCTABIEHHBIIT BOIIPOC
(valid percent). Ocobyio mpo6reMy IpefCcTaBsieT TO, YTO B POCCUIICKOI BbI-
OOpKe 44,1 % PECIIOH/IEHTOB He OTBETIJIO Ha IaHHBIN BOIIPOC VI OTBETHJIO,
4TO OHM He 3HaWT (missing percent). B ciy4ae ¢ Cep6ueit u UepHoropueit
IO/ TAKVX PEeCIIOHZIEHTOB Obl/Ia B IBa pa3a MeHblIle. [IoMnMo Tex pecrion/ieH-
TOB, KOTOpbIe Ha3bIBamu cebs nmpaBociaBHbIMI, B CepOnit ObIIN PECTIOH/IEHT,
KOTOpbIe 3asBJIA/IM O CBOEY IPUHAIOKHOCTY K PUMOKATOMUIU3MY (5 %),
ucnamy (2,2 %), IpOTeCTAHCTBY (1,1 %), OCTA/IbHbIE COCTABW/IN MeHee OfHO-
ro npornenTa. B Poccun B nccmeoBaHmsAX PeTUTMO3HBIX MEHBIINHCTB BbISB-
JIeHBI MyCy/lIbMaHe (10,6 %), TOC/Iefl0BaTe/ IPOTeCTaHTaHTN3Ma (0,8 %) n
puMoKaTonuku (0,5 %). B YepHoropum 24,7 % HasBamu ce6s1 MyCy/IbMaHaMI,
a 3,1 % — pMOKaTOIMKaMI.

Peiuzuosnas udenmuurocmeo

PenurnosHas MaeHTMYHOCTD YaCcTO VICHO/NIb3YeTCA KaK MHAMKATOP PeINIu-
O3HOCTH B COIMA/IbHO-TICYIXO/IOTMYECKIX MCCTIOBAHNAX U UCCIeNOBaHMAX
00II[eCTBEHHOrO MHeHMs. B oTimume oT KoH(peccuoHanbHONM UeHTHUdUKa-
VIV OHA JjaeT 6ojiee JOCTOBEPHbIE JAHHbIE O JIMYHOI PETUTMO3HOCTI Ha OC-
HOBe MHTPOCIHEKINMM PEeCIOH/IeHTa (BHYTPEHHAA PEIUTMO3HOCTD) U IIpefi-
CTaBjsieT co00M WeHTU(PUKALMOHHBI MapKep JMYHON PeTUTMO3HOCTH
(McAndrew and Voas, 2011: 4). OnpefienieHue TMYHOI peTUTNO3HOCTY Oostee
YyBCTBUTE/IbHBIN VHIMKATOP, YeM KOH(eCCHOHATbHAsA IPUHAJIEKXHOCTD,
TaK Kak IofipasyMmeBaeT MHTpocIekiyio u pedrekcuio (Lebedev, Blagojevic
i Pokaninova, 2020). V3-3a TOro, 4TO KTO-TO CUMTaeT ceOs PeNUTMO3HOIN
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JIMYHOCTBIO, HO He CYMTAET, YTO IPMHAIKNUT K KaKoil-mnbo KoHpeccun
(cyObeKTMBHAsI PeTUTMO3HOCTD), MBI IMeeM JJaHHbIE, YaCTO MHTEPIPETUPY-
eMble KaK IapajioKC, O TOM, YTO B MICCTIEOBAHMAX PETYIAPHO MPOSBIAETCS
6orblire KOH$ECCHOHANTBHOM, YeM IPOPETUT0o3HOI naeHTnYHOCTH. OfHAKO,
KaK ¥ B CJIy4ae ¢ KOH(ecCroHaNMbHO MAEHTUYHOCTBIO, HEOOXOAIMO CKa3aTh,
9TO ¥ 9TOT MHAMKATOP KaK CaMOCTOSITE/bHbIN MOKa3aTelb PeIUIMO3HOCTH
HEeJIOCTAaTOYeH A/Is1 0ObSICHEHVS [IeHHOCTHOI TTO3UIINY PETUTHO3HOCTH, T10-
TOMY 4TO KaK MapKep UeHTU(UKAIMOHHOTO XapaKTepa OH He JjaeT OTBeTa
Ha BOIIPOC [IPYTUX M3MePEHNI PeTUTMO3HOCTH, TAKMX KaK PUTYyanbHOE, TOT-
MaTI4ecKoe, IeliCTBeHHO-MOTYBALMOHHOE. B IIPORO/KeHNN TIpe/iCTaB/IeHbI
[laHHBIE O peNUTrno3HoI uneHTnaHOCTH B Cepbun, Poccun n YepHoropuu:
Tabmuia 2. Penurnosnas ugeHTnaHoCTh (ganubie ESS)

He/pemurnossocts (B %) Cepbus | Poccus |Yeproropus
ITo/THOCTBIO He penuUrno3eH 8,7 13,4 9,6
bnuke K HepenUrno3sHbIM 16,6 35,2 26,3
YMepeHHO penurno3ex 20,2 20,0 20,1
bnke k penurnosHbM 38,6 28,9 33,0
BecpMma penurnosen 15,9 2,5 10,9
Penurnosen B m1060M CMbICTIE 74,7 51,4 64,0

B xozme aHam3a HEOOXOAVIMO VICXOAUTD U3 CAaMOTO IpOOIeMHOro ¢akra —
TOTO, 4TO IO BCEX pacCMATPMBAEMbIX HaMI IIPAaBOC/IABHBIX CTPAHAX TOYHO
IATasA YacTb PECIIOHEHTOB ITO3UIMOHMPYeET cebs KaK yMePEeHHO pe/Iurnos-
Hble. BO3MO>XXHO MBI MOI/IM ObI OXapaKTepU30BaTh TAKYI0 NMO3NUIINIO KaK BO-
IOpas3ie/IbHYI0 YePTY MEXY TEMU PECIIOHJ€HTaMI, KOTOPbIE MMEIOT CKJIOH-
HOCTb K HE PETUTMO3HOCTHU ¥ TEMU, KTO TATOTEET K PeIUIMo3HOCTI. MHorne
aBTOPBI Ha3Ba/I OBl 9Ty IPYIIY He YMEPEHHO WU CpefjHe PeIUIMO3HBIMMU,
a KoneOmouUMUcs MEXIY PETUTMO3HOCTBIO U He peUIio3HoCThio. Kpome
TOTO, JJAHHBIE IIO3BO/ISIOT TOBOPUTH O TOM, 4TO B Cepbunm camas 6osbluas
OJIS1 TeX, KTO HasbIBaeT ceOs BecbMa PEIUTMO3HBIM, a B Poccum Takux pe-
CIIOHZIEHTOB MeHbIIIe BCETO 1, COOTBETCTBEHHO, B Poccum camas 6ornplnas
JIOJIs1 HepeNIUTHMO3HBIX, a B Cepbun — camast ManeHbKas. Tak, u B Poccun, u B
YepHoropuy Mbl HabmofjaeM 3HAYNTE/TbBHOE KOMNYECTBO PECIOH/IEHTOB, KO-
TOpble CKJIOHHBI K He PelIuUrno3HocTy, a B Cepbun 6osblie BCero Tex, KTO
CKJIOHEH K PeMIMO3HOCTU. Ec/M mpuHMMaTh B paCCMOTPEHME BCe IPOpe-
JIUTMO3HbIE TO3ULMM (OTBET «Pe/IUTMO3€H B TI000M CMBICTIE»), MBI YBUIUM,
YTO Ha OCHOBe caMoujieHTu¢uKaumum pecrnoHzieHToB Cepbust HaxopuTcs
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Ha IIEPBOM MECTE CO CBBINIE, YeM JIBE€ TPETU PENUTMO3HBIX, 3aT€M C/IEeAyeT
YepHOropus ¢ OKOJIO JIBYX TpeTeil, 11, X0Ts B Poccyy 60/IbIINHCTBO, TO €CTh
CBBIIIIE IIOIOBVHBI PEIUIVO3HBIX, OTHOCUTENbHO Cepbum u YepHoropuu mx
MEHbIIIE BCETO.

Odna u3s popm 80YePKOBAEHHOCU: NOCeUjeHUe YepKaU

Korza peub nzieT 0 XpUCTHAHCTBE, peIUTMO3HbIe 003aHHOCTM, TaKMe KaK
HOCelleHye IepKBY M ydYacTiie B BOCKPECHBIX OOTOCITY>KeHMX, OTHOCHT-
CAl K CWJIbHBIM MHJVMKAaTOPaM KOHBEHIIVIOHA/IBHONM PEIUTMO3HOCTH, TaK KaK
IIOKa3bIBAIOT CBA3b MHAVBY/A (BEPYIOIETro) ¢ MHCTUTYTOM LIEPKBY U peu-
TMO3HBIMU 00psAfaMM. B sMIMpuyecKkmx, COIVIONOTMYECKNX MCCIeTOBaHM-
AX XPUCTMAHCTBA IOCEIE€HNE LIePKBY IPUHMMANIOCh He TOMbKO KaK CaMblil
CWJIbHBIV MHAMKATOP PEIUTMO3HOCTY, HO B IIPY OINPEMleNIEHHBIX YCIOBUAX U
KaK CaMblil HaleXKHBIiT. Bo BCsIKOM crydae, peub naeT 06 MHAMKATOpe, KOTO-
PBIIi, 6€3 BCAKOTO COMHEHNSA, OTHOCUTCA K CAaMBIM HaJIe)KHBIM II0Ka3aTe/AM
TaK Ha3bIBae€MOJ MHCTUTYLVOHAIN3MPOBAHHOM, LIEPKOBHON PEIUTMO3HO-
CTH, KOTOPBIe ABJIAIOTCA IPEAMeTOM aHanmm3a B obmectsax Cepbun, Poccun
n YepHoropun. B aToM cMbIc/ie BaHHBIN MHAMKATOP, BMECTE C HEKOTOPBIMI
APYTMMU MHAMKAaTOpaMM (TaKMMM, KaK, HallpuMep, IocelleHne 00rocmysxe-
HUA, MO/IUTBA, TIOCT) JaeT caMoe JOCTOBEPHOE IPefiCTaB/IeHe O pealbHOI,
aKTya/IbHOJ PeIUTMO3HOCTY, U 13-3a 3TOI YEPThl OH PEryIApHO U NPUHU-
MaJICSl B PACCMOTPEHME BO BCEX MIMEBLINX JIO CUX ITOP MECTO SMINNUPUUIECKUX,
COIIVIO/IOTMYECKNX VICC/IENOBAHNUAX M VICC/IEOBAHUAX OOIeCTBEHHOTO MHe-
HIIA 110 BOIIPOCY PEUTMO3HOCTH U CBA3M C PE/IUTHEN U LIepKOBbI0. B xpucTu-
aHCTBe IOCelIeHNe [[epPKBY ABIIAETCS 005g3aTe/bHBIM IETICTBOM, TaK KaK 9TO
eIVHCTBEHHBII IPaBUIbHBIN CI0CO0O ycTaHOB/IeHMs CBsA3u ¢ borom (pau
criaceHus). TobKO MHCTUTYIMOHAIN3VPOBAaHHAs, HepaccesiHHas Bepa MMe-
€T 3HaYMTe/IbHOE COLMA/IbHYIO U IIOMUTUYECKYI0 MMIUIMKanuio. ConmanbHasd
MOIlLlb LJEPKB) 3aBYICUT He TONIBKO OT JEeKIapUpPYyEMBIX, HO IIPEX/Ee BCETO OT
aKTMBHBIX BEPYIOLINX, KOTOpbIE PETy/IApPHO Y4YacTBYIOT B JIMTYPTU4eCcKO
)usHU uepksu. ITogo6HOe 0OpsifoBOE MOBEEHME BEpPYIOLINX He TOIBKO
IIPOCTO CBOJVICTBEHHBIN BUJI KOMMYHUKanuu ¢ borom, HO 1 mopTBepKaeHme
U YKpeIUIeHVe COMMAAPHOCTY U PEIUTMO3HOTO €JMHCTBA IIPUX0>KaH LIepKBIL.

Bonee pannue mccnenoBannsa Ha NpeMMYLIECTBEHHO IIPABOC/IaBHBIX Tep-
PUTOPUAX MOKa3a/IN, YTO JAHHBIN BUJ, AKTYa/IbHON CBA3Y C pe/IUTUel U Lep-
KOBBIO pasfie/isieT Cyab0y APYIUX OIpefie/IeHNil HeTPaANIIMIOHHOM IIPYPOJBL.
Pacmmpenne perynapHoi mpakTuky (OAVH WIN ABa pasa B MecsAll U 4Yallle)
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JaHHBIE PeIUTMO3HbIe HOPMBI, HarIpuMep, B CepOuu cTpeMaATcs K 2 % UcCrie-
ZyeMO¥l HOMY/ISIVN, 9TO TOATBEPXK/aeT yTBep>K/eHre 00 «OrpoMHasi 3po-
3ust 3TON popMBI penurno3noro nosefgenns» (Pordevié, 1984:108).

B maHHOM McCIeOBaHNM 3TOT MHAMKATOP JIOTIOJTHUTE/IBHO YCUJIEH yTOYHe-
HIEM O TOM, YTO MOCEI[eHNe [[EPKBU «U3MEPSETCSA» MOCEUIEHNSIMU U TOMMU-
MO TaK Ha3bIBaeMbIX 0COOEHHBIX, 0COOEHHO B IPaBOCTABUM, TPAJUIIVIOHHBIX
IIOBOJIOB, TaKMX KaK KpellleHle, BeHYaHue U MoxopoHbl. Ha camom pene, B
IIPaBOC/IaBUY YIIOMSIHYTbIe OOPSZIbI, KOTZIa pedb BOOOIIe UIeT O HOCeleHNN
LIepKBY BEPYIOLIVIMI, JIeMICTBUTENBHO CaMble roceriaemMble. O3HAKOMUMCS C
pesynbratamu gy Cepbun, Poccun n Yeproropumn:

Tabnuma 3. Yacrora nocemienus nepksu (zanuere ESS)

Yacrora moceeHus mepksu (B %) Cepbust Poccus YepHoropus
ExxemHeBHO 1,7 1,2 0,9
Yae, ueM OJUH pa3 B HeJlEITI0 2,0 1,4 3,7
Ilo kpaiiHeit Mepe, OOVH pa3 B HeJlETI0 5,2 3,8 9,3
o xpaiiHeit Mepe, OAVH pa3 B MecCAI] 13,4 10,2 18,9
TonbKo 110 0COOBIM CTyYasimM 43,1 27,2 34,7
Penxo 22,4 27,6 18,3
Huxorga 12,2 28,6 14,1

IIpexxme Bcero, 6pocaiTcs B I71a3a JJaHHBIE O TOM, YTO BO BCEX paccMa-
TpUBaeMbIX O0IIeCTBAX B PaMKaX CaMOIIePLEIIIVIV eXKeIHEBHO ITOPOT IIepKBI
IepeCTyIaeT VUCKIIOYUTENbHO Majas 4acTb PECIOHJEHTOB. MeHblle BCero
aTa fonsa B YepHoropun. Taxoke, B To BpeMs Kak B Cepbun u YepHoropun
MPaKTMYECKM Ha 3TOM K€ YPOBHE HaXOJUTCA [0/ PECIOHIEHTOB, KOTOpbIE
HIUKOIJ]a He XOJAT B LIEpPKOBb, B Poccum 3To 3HaYmTeNnbHaA 4acTh, COCTAB-
NAMAA To4TH 30 %. Ecmm Mbl paccMaTpuBaeM JaHHbBIE O TOM, YTO OT 15
10 OKOJIO 20 % PECIOHJEHTOB HECKONIBKO pa3 B MeCAL|, B paCCMaTPMBaeMbIX
TpeX CTpaHaX XO[AT B LJePKOBb CPAaBHUTD C JAHHBIMI O IIOCELIEHUY LJePKBI
30 1 60sIblIIe JIeT Ha3ajl, BBIBOJ] O PE/IUTMO3HBIX IIepeMeHax, IPON30LIe/IINX
B 3TOT CaMbIJ1 IIEpUO]], CBUIETE/IbCTBYET O IIPOLIECCE PENUTMO3HbIX IIEpEMEH
KaK OY€BMJHOM BO3BpallleHUN JII0Jel IeK/IaCCPOBAHHOI PEIUTUN U CBOEN
LepkBI. TpafiuIIMOHHOCTD NPAaBOCTABY BUJHA ¥ B YaCTOM Ipeobnagannm
OTBETOB PECIIOH/IEHTOB O TOM, YTO OHJ ITOCEIAIOT 1I€PKOBb 110 0COOEHHBIM
noBojiaM: Hambosee 4acT Takoi orseT B CepOum, Ijje TaKuX peCIOHIEHTOB
CBBIILIE 40 %, a MEHbIIe Bcero ux B Poccum.
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Auunas morumea kax ¢opma sHympenHei peAuuo3HoCmu

MonutBa, KaK MHAMBYU/ya/lbHasA, TaK U KOJUIEKTVBHAS, SIB/IAETCA BaKHBIM
CErMEHTOM IOYTM BO BCEX MUPOBBIX PEINUIMSIX, @ OCOOEHHO TeX, KOTOpbIe
IIpe/ICTAaB/IeHbl B €BPONENCKMX CTpaHaX. DTO CUIbHBI apryMeHT B IIO/Ib3y
YTBEPX/IeH!s O TOM, YTO MMEHHO JIJaHHbII VHANKATOP MOXKHO VICIIO/Ib30BaTh
sl cpaBHeHus B pasnnunbix ctpanax (Billiet, p. 367). Xots, ¢ kaHOHMYeCKO
TOYKM 3pEHNs, KOJUIEKTUBHAs MOJIMTBA B IIPABOCTIABUY COOTBETCTBYET CYTH
COOOPHOCTY, VHAVBNAYAIbHAS MOMTUTBA BHE XpaMa Tak>ke TOBOPUT O BayKHO-
CTU permmIuy i VHAVBMUAA. MOMUTBA peannsyeT HEIOCPEACTBEHHYIO CBS3b
Bepylolero ¢ borom u kak IMyHass MOIMTBA IIPOMCXOANUT Ha TTyOOKOM MHTVM-
HOM YPOBHe, II09TOMY ITPaBOC/IaBHbIe IPUAAIOT e€ Oobliioe 3HaueHne. CaMble
M3BECTHBIE IPaBOCTaBHbIe MOUTBHI 9T0: OTve Haml, MonutBbl Ko [IpecBs-
Toil boroponune, yrenne CumBosa Bepbl, a Takke Momutsa «locnopn, Mncy-
ce Xpucre, CoiHe boxuit, oMyt MeHs (Ms) rpemrHaro (rpeurayo)». Pac-
CMOTPVM pe3y/IbTaThl VICCTIEOBAHNA O YacToTe MomuTBbl B Cepbun, Poccyun
u YepHoropumn:

4. Yacrora nmumanon monmuTsbl (manubie ESS)

JImunas monutsa (B %) Cepbusa Poccua Yepuoropus
ExxemHeBHO 21,3 9,8 17,6
Heckonbko pas B Hefiernto 79 5,1 72
OpuH pas B Hefleno 6,4 4,5 8,8

o xpaiiHeit Mepe, OAVH pa3 B MecCAI] 8,6 8,6 16,5
Tonpko 10 0COOBIM CrTyYasiM 17,0 15,9 17,9
Penxo 22,5 19,2 16,4
Huxorpga 16,4 37,0 15,6

[Ipexxze Bcero, HEOOXOAVIMO KOHCTATUPOBATh, YTO PEryISPHOCTD JIMIHON
MOJIMTBBI IMeeT HaubobInylo yactory B CepOui, a MeHee BCero IpeficTaBie-
Ha B Poccun 1 Ha060pOT: [1Be TpeTH PeCloHeHTOB B Poccuu rOBOPSAT O TOM,
4TO HMKOIJ]A He MOJIATCS, B TO BpeMs Kak B Cepbun 1 B UepHOropum takmx
PECIIOH/IEHTOB B [1Ba pa3a MeHblue. COaTaHCMPOBAHHOCTD MOIUTBBI BO BCEX
TpeX CTpaHaX HAXOAUTCS B PeXVMe OCOOEHHBIX CUTYAIVIOHHBIX YC/IOBMIL.
Ecnmu npu ananmnse Mpl mpeHeOpeXxeM 3TUM 0OCTOSATENbCTBOM, KaK U 9KCTpe-
MaJIbHBIMM CTy4asMM €K€JHEBHOM NPAKTUKN MOJIUTBBI U CIy4asAMU, KOIJa
PECIOH/IEHT HUKOIA He MOJINTCS, B OCTa/IbHOM (COBOKYITHO) CUTYalus CrIe-
pymouaa: B YepHOropum o4ty OfHa TPETh PECIIOHAEHTOB MOIUTCSA OfVH pa3
B HEJIETI0 VTN OFUH pa3 B Mecsly, a B Cepbun u B Poccun — modTu ofgHa mstasi.
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3axatouerue

AHanN3 pe3y/nIbTaToB UCCIEOBAHNA B TPEX MIPABOCTABHBIX 00IIeCTBaxX M0-
3BO/IMJI TIOJIYYUTh OXKMJAEMble MOATBEPKAECHNA IPEATIONOXKEHNIT O pacCMa-
TPUBAEMBIX VHIVMKATOPAX PENMUTMO3HOCTH. [[aHHbIe MPEAIIONOXKeHNs OblIN
OCHOBAHbI Ha IOCTOAHHOM OTC/IEKMBAHNY PEIUTMO3HOI CUTYaLy B BbILIE-
HasBaHHBIX 00IecTBaX, 0 KpajlHeil Mepe, Ha MPOTSDKEHUM HOCTEAHUX 30
JIeT, @ BO3MOXHO U 6osbie. CXOACTBA U pa3nnyunsa B aKTYaJIbHOI pelIuru-
O3HOCTM HaceJIeHNs B JaHHBIX CTPaHaX OTBeYaeT KakK OOIIMM, TaK U CIIeLV-
budecKuM 1A KaKHOM U3 HUX, YCTIOBUAM OKPY>KeHMS, B KOTOPBIX PeTurnn
U LIepKBY, a Ipexje Bcero IIpaBocnaBHasA 11€pKOBb, CYIIECTBYET M BBDKU-
BaeT. [IpuHMMas Bo BHMMaHMe TO, 4TO B ObiBIIeM CoBeTckoM Corose mpo-
Ijecc aTersanuy IpoTekaa Haubojee CUCTEMHO ¥ HACWIBCTBEHHO, MOXKHO
VHTEPIPETUPOBATh aKTyaj/IbHblE PE3y/IbTAThl TAK HA3bIBA€MOI KY/IbTYPHOM
Y IPAKTMYEeCKOI pe/IMTMO3HOCTY B CpaBHEH!N, Ipexkpe Bcero ¢ Cepbueit, a
3ateM 1 ¢ YepHoropueit. Takum o6paszom, ceropns B Poccuu coBceM HeMHO-
ro 0osIbllle TIOJIOBMHBI PECIIOH/IEHTOB CYMTAIOT ce0s B KAaKOil-1nb0 CMBICIIe
PEMUIMO3HBIMI, B TO BpeMs Kak B Cep6yy TaKOBBIX CBBIILIE JBYX TPeTell, a B
Yeproropun noytu ase Tpet. B Poccun B 11epKoBb HUKOTja HE XOANUT IOYTHI
30 % PeCIOHEHTOB, Torga kak B Cepbun n YepHOropum mMx 3HaAUYUTETHHO
MeHbule. CBbIIlIe BYX TPeTell PeCOHAEeHTOB B Poccuy HMKOra He MOIATCA,
B TO BpeMs Kak B Cep6unt 1 HepHOropuy TaKOBBIX CHOBA 3HAYUTE/IbHO MEHb-
mre. Tonbko b uaeHTUUKALYS cebs KaK IOC/Ief0oBaTeNs IPaBOCIaBHO
Bepbl B Poccum Bbicoka u npubmmkaercs K cnydawo ¢ Cepbueit. Takxe Bo
BCEX CTpaHaX OTMeYaeTCs y>ke 000CHOBaHHAsA B MHOTOYNCIIEHHBIX MCCTIENO-
BaHMAX O0ILasi TEHJEHIVA: POPENIUIMO3Hast UAEHTU(PNUKALA PeCIOH/eH-
Ta YMEHbIIIAETCS 110 Mepe IBVDKEHM 110 MAeHTU(UKAIVOHHOM INIOCKOCTH K
aKTyaJIbHOMY PelIUIMO3HO-00psAK0BOMY ITOBefieHNI0. borbliie Bcero Tex, KTo
3asBIMJI O CBOEII NIPMHAMTIEKHOCTY K KaKo-11Mb0 KoHpeccun, yxKe MeHble
TeX, KTO ce0s1 cunTaeT cebst peMrno3HbIM ¥ HAMHOTO MEHbIIIe TeX, KTO pery-
JISIPHO VIV 9aCTO BBINOIHSET OXKIJaeMble Pe/IUTMO3HbIe 00Ps/IbI, TaKye KaK
ydacTue B TUTYPIUM, NOCELeHNE LIEPKBY, UCIIOBENb.
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RELIGIOSITY AS A VALUE IN MONO-CONFESSIONAL ORTHODOX
SOCIETIES: SERBIA, RUSSIA AND MONTENEGRO

Abstract: It can be said that Serbia, Russia, and Montenegro belong to the group
of mono-confessional, religiously homogeneous societies since in statistical
population censuses and socio-psychological research models, respondents
identify themselves as Orthodox in more than two-thirds of cases. In addition,
in all these societies, Eastern Christianity is a historical, traditional religion
that for centuries influenced not only the formation of national characteristics
but also beliefs, ethical norms, and ritual behavior. The purpose of the work
is to test the value of Orthodoxy and Orthodox religiosity on the basis of em-
pirical sociological research using three indicators of people’s connection with
religion and the church: an indicator for measuring religious identity, as well
as measuring ritual behavior through two indicators: church attendance and
prayer. In the cases of Serbia and Montenegro, we are talking about the results
obtained in the framework of the European Social Survey (ESS) conducted in
2018, and in the case of Russia, the data of the ESS survey, which was conducted
in 2016. The presented data, at least in part, allow an overview of the current
state of connection with religion and the church in Serbia, Russia, and Monte-
negro, and also make it possible to identify similarities and differences in the
mentioned indicators of religiosity.

Keywords: religiosity, religiously homogeneous societies, Serbia, Russia, Mon-
tenegro, indicators of religiosity, sociology of religion.
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RESULTS OF CUALITATIVE RESEARCH
OF BUDDHIST COMMUNITY IN SERBIA

Abstract: The paper presents the results of the qualitative research on the Ther-
avada Buddhist Community in Serbia and Triyana Prajia community, con-
ducted in 2022 for the purpose of writing a master thesis “Theravada Buddhist
Community in Serbia: History, Status, Work and Community™ in the religious
studies course at the University of Belgrade. The focus of the thesis is commu-
nity ethnography, and at the same time, the same research investigates the rea-
son for “approaching” Buddhism but also the community itself in the context
of modern, secular society in which the process of counter-secularization is
evident, and the search for new religious experience in modern Serbia. Apart
from studying the true members of the community, another target group of
research is “seekers’, i.e. individuals who are looking for religion and meaning
and visit some of the meditation centers, Buddhist monastery, or courses for
a short time. Buddhism can be considered a new and alternative religion in
Serbia and is studied in that manner, and this is the first research of its kind on
Buddhism, as also on some of the Eastern religions in Serbia.

Keywords: Buddhism; Approaching/Conversion; New religion; Religious Seek-
ers; Ethnography.

Before we start with the results, let’s just say a few words about the groups
that were researched and methodology used. Theravada Buddhist Com-
munity of Serbia (later in text — TBCS) is the largest organization gather-
ing Buddhist, especially followers of Theravada tradition?, relying on the
help from Myanmar (mostly Myanmar Embassy in Belgrade) and its main

* Sebian: TxepaBaza dyancruuka sajenunna y Cpduju: Vicropuja, cTaTyc, paj u 3ajegHnIa.
2 Also forest tradition of Ajahn Chah and S.N. Goenkas Vipassana meditation.
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monastery in Oxford, Great Britain — Oxford Buddha Vihara.’ They gather
around their founder, president, and lay teacher Branislav Kovacevi¢, a pro-
fessional translator and proofreader, who translated more than 20 Buddhist
books and 1000 suttas, both from English and Pali language. TBCS start-
ed as a website* and yahoo group in 2001 for people interested in sharing
knowledge and experience in Buddhism and meditation. They gathered for
the first time in 2006 to listen to Ajahn Munindos (Aruna Ratanagiri mon-
astery) damma talk in Novi Sad and Belgrade. For the next few years they
organized retreats with his student, Ajahn Jayanto. In 2009 they registered
as a NGO “Srednji put” and started publishing (mostly books translated by
Branislav). They had two failed attempts at registering as a religious com-
munity, mostly because of the incompetence and ill-will of office for cooper-
ation with churches and religious communities (Ministry of Justice). Their
third and final attempt was in 2018 which was successful because of inter-
national involvement (Myanmar embassy and OBV monastery in Britain)
and help from other Buddhist communities in Serbia.® In 2017, the OBVS
monastery was founded, with the help from Venerable Prof. Dr. Khammai
Dhammasami, Government of Myanmar and donations from local Bud-
dhists and affiliates. The monastery is located in Cortanovci (National Park
Fruska Gora) near Novi Sad, and has at least 2 monks residing (mostly from
Myanmar). TBCS has a steady membership of around 30 people and up
to 100 with weaker affiliation. They always had a “problem” with religious
seekers, but especially since the opening of the monastery when until today,
more than a 1000 people came and went (usually, visit only once or twice).
On the full moon in May 2022, for the biggest celebration in all Buddhist
traditions — Vesak, TBCS gathered 6 Buddhist groups in their monastery.
That is the first time that all the groups gathered.” The goal of this organiza-
tion is establishing dharma in Serbia. Their first goal, the foundation of the

3 The name of the monastery in Serbia, founded in 2017 is Oxford Buddha Vihara Serbia
(later in text OBVS)

+https://srednjiput.rs/

s “Middle way” in Serbian language.

¢Nichiren Daishonin (Soka Gakkai) is the first registered Buddhist community in Serbia.
But they seem inactive and are remote even for other Buddhists in Serbia, so we have scant
information about the group attained from one ex-member.

7 Except Theravada community, there were: Triyana Prajia, Diamond Way, Bodhi Path,
Zen Center and Vipassana group (although they don’t consider themselves “Buddhist” they
joined the celebration). First gathering was in 2021 in Triyana Prajiias center when TBCS and
Zen community came.
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monastery, was successful. The second goal, and probably the most impor-
tant, is Serbian Buddhist monkhood. They had two monks (one Serbian and
one Croatian) who left the monkhood after about 6 months.

Triyana Prajiia® is a small community gathered around their lay teacher,
Zoran Lazovi¢,® a well versed Buddhist following Vajrayana tradition (Kar-
ma Kagyu lineage). The community is actually a “school of dharma’, with a
balanced approach in practice and teachings. The goal is to understand what
is dharma and what is not dharma, in the sea of false teachings. The school
started in 2019 when enough people gathered (around 20 but only 10 finished
6 semesters), they had students from Theravada tradition as well, and also
Branislav came a few times to teach. They maintain good relationship with
Theravada community. The group has around 15 active members, with that
more who are passive. 8 members were formally initiated into Vajrayana Bud-
dhism and received their Tibetan names.

The purpose of including more Buddhist groups in the research was trian-
gulation, to better understand the phenomenon and how it (and different tra-
ditions) acts, adapts, and manifests in different groups. The author spent most
of the time on the field with two communities mentioned above, but he also
visited Bodhi Path and Zen Center (MUK in Ov¢ar Banja). Diamond way and
Nichiren Daishonin (Soka Gakkai) didn't respond and Vipassana group said
that they didn’t want to participate in the research because they are “not Bud-
dhists”. Fieldwork lasted 8 months*®, and 26 people were formally interviewed,
but 5 of them were leaders of communities. So, all the data shown below is
from 21 participants who are members of the two communities**. Interviews
were semi-structured. Questions varied but most of them answered to all pre-
pared questions and topics. The goal of the interview was to find who are they;,
how and why did they find Buddhism, the reasons for joining, how do they
practice and perceive Buddhism, how did it affect them, how does the group
function, and so forth. There were also a lot of informal interviews with other

Shttp://www.triyanaprajna.com/

oHe finished his MA degree at Naropa University in Boulder, Colorado. He never finished
his PhD studies (UC Santa Barbara — Indo-Tibetan studies) but he spent a lot of time teaching
and learning about Buddhism in North America and Asia.

** During that time, author visited all monthly gatherings at the monastery, weekly medi-
tations and sutta readings in meditation centers (Belgrade and Novi Sad). He also visited TP
gatherings about 6 times including one retreat and one 4 week dharma course. One more
retreat was visited in Zen’s MUK center in Ov¢ar Banja.

13 from TBCS, 2 are Theravada followers but not formal members of the community and
6 were TP members.
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members who didn’t want to formally participate in the research, and with
visitors or “seekers” who usually didn’t return.

The results

One of the first observations, both from interview analysis and field obser-
vations, is that Buddhists in Serbia, no matter the group or tradition, aren’t
that different from one another. Major difference is between all the groups
and Nichiren group, both in practice and tradition, and also in approach. All
Vajrayana groups (TP, Bodhi Path and Diamond Way) are in a way similar,
following the same Kagyu lineage, but Diamond way with its focus on its guru
(Lama Ole Nydahl) deviates a lot from the other two. Also, Theravada and
Zen practitioners' share a lot, mainly because their secular approach. Al-
though Zen being an anti-intellectual tradition, their practitioners also read
a lot about Buddhism. We will now expand a little more on the differences
between TBCS and TP members. One of the most important difference is that
TP members are more into Buddhism “religiously”, meaning, they don't revere
rituals like chanting, bowing down in front of Buddhas statue, believing in
counterintuitive beings from Buddhist cosmology, having ceremonial initia-
tion and so on. Theravadins have a more secular approach, focusing mainly
on meditation and less on suttas. Every third member would chant in Pali and
bow.”* Those members also said that it took them years to start doing that.
Although both groups are gathered around their lay teacher, TP members are
closer to their teacher and with each other. Also, almost all of their members
entered the group through acquaintanceship while TBCS members found
and entered the group by themselves. TP is focused only on its own members
while TBCS is open to everyone, organizing meditation, sutta and Pali cours-
es and retreats. TP as a school teaches about all 3 traditions while Theravada
only teaches Theravada tradition. That being said, Triyana Prajiia seems like a
par excellence (new) religious group.

2 Zen group is currently inactive (and disbanded) because its founder and informal but
ge gayiio leader, Ohkwang Sunim, a Serbian Zen Buddhist monk, is currently in Shri Lankan
Theravada monastery. As one practitioner said, his absence is one of the reasons why the group
(of about 20) disbanded but the true reason is probably that he left the Zen tradition. But prior
to being a Zen monk for 20 years, he has also been a Theravadin monk for at least 6 years.

3 That is only in the monastery. In meditation centers there’s only meditation. In Novi Sad
there would be sutta study after meditation session, but only few would stay for it.
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A few words about demography. Last census** of population was in 2011
when 1237 people reported belonging to “Eastern religions”, an inconvenient
category that includes all Eastern traditions like religions from India, Central
and East Asia and so on, not distinguishing major differences between them.
So we never had any precise data, but maybe the new 2022 census will bring
better results. We asked all the groups how many members they have (active
and inactive), and if we take into account their reports, there shouldn't be
more than 500 “Buddhist’, that is, if they all identified themselves that way.
Only half (10 out od 21) of interviewed said they would declare themselves
as Buddhist if asked. Some that said otherwise made us sure they wouldn't
declare even if it was anonymous and/or for the census (and they are deep
into the Buddhist practice). One of the main reasons for saying ‘no’ was “it has
nothing to do with Buddhism” or “that would be my ego flexing”. Although,
most of the interviewed were men (16), predominantly women are interested
in Buddhism (around 60%), especially in Vajrayana tradition. Median age is
35. When it comes to education, we confirmed the stereotype that “Buddhism
is a religion of intellectuals and artists” All of the interviewed had at least
a bachelor’s degree, two of them had masters, four PhD’s and one PhD can-
didate, and four among them were artists, some being very successful. Bud-
dhism is also an urban religion, almost everyone comes from a city, usually
Belgrade or Novi Sad.*s

First pattern that emerged was the non-religious background. No one
had any religious upbringing and 6 of them stated that they are still atheists/
agnostics. 7 participants said they had one (nominally) religious parent or
they came from a mixed marriage. A few of them had some connections to
Christianity like ‘their grandmas would bring them to church’ or they attend-
ed theology classes in school (younger generations). Seven participants said
they ‘tried’ Christianity at one point in their life, but only because it is part of
their tradition. Reasons for ignoring Orthodox Christianity were: hypocrisy
(6 said that explicitly), dogmatism, irrationality... both from the institution
and its believers. 3 of them said “Christians made me dislike Christianity”.
Most of participants, independent of questions related to Christianity, said

42011 Census of Population, Households and Dwellings in the Republic of Serbia

Book 4: Religion, Mother Tongue and Ethnicity (https://publikacije.stat.gov.rs/G2013/
PdfE/G201318004.pdf)

5 That is the data from official TBCS document of people who signed for registration. As
mentioned above, other groups also participated in gathering signatures so we have a clear
picture of almost all Buddhist groups.
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that the Buddhism is the opposite of that (no dogma, rational, pacifistic and
so on), and that is one of the reasons for approaching. Nobody ‘hates” Chris-
tianity, they are just not interested in it, and they have their reasons. Also,
TBCS has good relationship with the local parish where the monastery is
located.

Second most notable pattern is that almost no one sees Buddhism as a re-
ligion (both groups equally). Only 2 said it is, and 3 had a mild stance, saying
that it is but they don’t perceive it that way, and those 5 have no problems with
rituals and other religious aspects. Usual answer among the participants was
that it is a philosophy (of life) or a way of life, a psychology, a method etc. A
prevalent comment among the interviewed was that their kind of Buddhism
is true Buddhas teaching, striped away from its superstitious baggage.

Having no prior religious affiliation or not seeing Buddhism as one, doesn’t
mean they didn’t have any interests at all. Third pattern is prior practice or
interest in some Eastern practices, mostly yoga, then martial arts like karate,
aikido, and even reiki, and some form of New Age or esoteric practice.*® Only
5 people didn’t report that kind of prior interest and others at least tried one of
those 3, practice more than one or still practice some. One reported practicing
yoga because of Buddhism.

One pattern that follows this one is ‘recognition’ When talking about their
encounter with Buddhism before “conversion’, 12 participants said they rec-
ognized themselves in Buddhism. “That is me, that’s how I think” one said.
“I believed in this before, but I didn’t know it had a system and that it was
Buddhism”

One thing that may be surprising, there’s no strong correlation between cri-
sis and conversion in this sample. 7 people mentioned through the interview
that they had some sort of crisis in their life but only 3 were absolutely sure
that their crisis led to Buddhism (and they were already familiar with it). As
meditation teachers have reported, usually the religious seekers/visitors are
the ones who come with crises. Usually it is a crisis of meaning, problems
with anxiety or depression, even some serious psychological problems, and
seldom alcohol and drug abuse. All of them sought meditation as a solution.
Although the crisis doesn’t precede conversion, almost everyone reported that
meditation and Buddhism helped them in crises they experienced until today.
Also, everyone reported improvement in their overall life quality, mostly in
mental health, reported as balance, calm, control and mindfulness.

1¢ 4 were from TP, which isn't surprising since Vajrayana Buddhism is also esoteric.
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For most of the members (in all groups), main form of practice is medita-
tion. 18 said that they meditate daily, 11 said that they don't have problems
with chanting and bowing, but those are mostly senior members and all TP
members. Almost everyone attended at least one silent meditation retreat, and
those who didn't, they plan to attend in the near future. 17 said that they often
read books about Buddhism (TBCS members read their published books) but
only few read suttas (or sutras). TP members are more prone to reading and
learning, but their community is “school of dharma”. Also, only 2 learn Pali
language. One common misconception about Buddhism that we wanted to
test was if ‘Buddhists are vegetarian. Only 3 said they are but 2 already were. 4
tried because of Buddhism and 3 said that they eat less meat because of Bud-
dhism. All that aren’t vegetarian and all that tried said that ‘vegetarianism has
nothing to do with Buddhism’ Everyone follows 5 Buddhist precepts with a
few exceptions for alcohol consumption. Everyone was asked about Buddhist
beliefs and worldview. Almost everyone has problems adapting those beliefs
but for the most participants, karma is the most ‘logical’ one. Vajrayana prac-
titioners, compared to Theravada practitioners, have a more positive attitude
about beliefs, and also about adopting the whole practice.

We noticed a pattern that belief and practice precede conversion. That is,
people are already ‘Buddhist’ before reaching out to an organization. The in-
ternet and social media have a major role. We already mentioned ‘recognition’
as a pattern. So, people would find themselves in Buddhism and then proac-
tively explore meditation and teachings on the internet, and of course, google
for local organizations. 12 said they googled “Buddhism in Serbia” and for 5
of them, the first result or visit was ‘Diamond Way’, but they weren't satisfied
with that option. Some even said that it looks like ‘a sect’ because its focus on
the guru. 7 said that they were primarily interested in Zen Buddhism before
they found their current organization and tradition. The role of an organiza-
tion is only to confirm ones already established spiritual identity. Also, 8 of
them said that they stayed in their current community because they liked the
people in it. For majority of the current members, even outside this sample of
21, meditation was the main reason for approaching.

Before we finish this part with the seekers, a few words about reactions
and relations. We wanted to know how Buddhism is perceived in Serbian so-
ciety, so we asked everyone about the reactions from their community. Most
reported that reactions are neutral or positive. There were a few negative, and
those comments usually came from a religious and/or older relative, as ‘con-
cern. We have to say that we expected vice versa, since even today, there is a
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strong anti-cult and anti-apostasy rhetoric in Serbian public discourse. One
of the reasons why neutral and positive reactions are dominant is probably
because Buddhist themselves do not represent Buddhism as a religion, and
talk only about meditation and its benefits. Relations among members are
good, especially among TP members, who also ‘hang out’ outside community
activities. Also, compared to TBCS, members are closer to each other and
especially to their lay teacher. TBCS members, except when meditating to-
gether and when gathering at the monastery, do not socialize. Even the roles
of the monks are in question, since relations with them are quite weak. This
is most noticeable when compared to Theravada Buddhists who live in Serbia,
like Myanmar and Thai nationals. Their relation with the monks is mostly
almsgiving (dana) and receiving protective incantation (paritta). Better inter-
action was with Caucasian monks or Asian monks who had experience with
Westerners, but the interaction was mostly questioning about the meditation.
Monks, who are usually from Myanmar, do not really understand Westerners
and their English comprehension is very low. Practice of dana didn’t take root
in Serbian Buddhism and monks mostly get their food because of donations
from Myanmar embassy.

None of the Buddhist communities in Serbia have missionary activities
(except Nichiren/Soka Gakkai), but they would inform people on social me-
dia about their activities, which is a hook for those interested. Branislav said
“when founding the community, the goal was to gather people who are already
Buddhist” Since their first event in 2006, TBCS has organized many events,
such as meditation retreats, damma talks, meditation courses, sutta and Pali
studies and so on. For the record, most of members who helped the foun-
dation of the organization, and who were there originally are not members
anymore. The community now has a somewhat stable membership but the
number of visitors is numerous. Branislav called the community a continuous

“flow water heater”, since more than a thousand people were “members’, some
even for a day. Other communities also had ‘visitors and seekers’ but not in
that number. The reason is probably that other communities focus on their
lay sangha, but TBCS organizes many events that are an excellent moment for
seekers to explore. Zen community had a similar problem and meditation re-
treats at their MUK meditation center are also a place where seekers (who are
same as those to TBCS) attend. Everything is impermanent, Buddhism says,
so is their membership, which is quite a normal phenomenon among new re-
ligious movements. There’s no stable membership, members have weak affili-
ation, or are there for a short period of time in their religious search, and the
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organization itself organizes events that do not require membership (Sinani,
Kulenovi¢, & Staji¢, 2012). The number of visitors has significantly increased
since the opening of the monastery in 2017. Majority of the interviewed mem-
bers have approached the community around that year. Even a ‘member’ is a
tricky category, because there are people who consider themselves Buddhist
and/or members of the community but rarely attend events. We developed
“a profile” of a religious seeker in Buddhist centers, by observation, informal
interviewing and also by asking senior members and meditation teachers who
had experience with them. It is “a 35 year old woman, who is a yoga practi-
tioner and has superficial knowledge about Buddhism” We further split the
visitors into 3 categories: 1) Spiritual tourists; 2) People experiencing crisis; 3)
Curious visitors. The first category is probably the most frequent one. Those
are people who are religious seekers by the book (Stark & Bainbridge, 1996).
They frequently attend New Age events,” they already tried meditation or
some Eastern practice like yoga, tried or consume psychedelics, etc. Our expe-
rience on field is that they usually brag about their spirituality and knowledge,
which is vague and as senior members said “they miss the point of Buddhism”.
Maybe a better way to describe them is by referring to Chégyam Trungpa,
who had experience with the exact type of people and who coined the word
‘spiritual materialists’ (Trungpa, Baker, & Casper, 2008). Second category are
people who are experiencing some form of life or health crisis and are seeking
means to alleviate the problem through meditation techniques. Third cate-
gory is the least frequent but also, most of current members belonged to it.
Curious visitors could either be just curious about the new monastery and
Buddhism, or people in search for a community.

The reason why these categories are unstable source of new members is
obvious. It is both a problem of seekers themselves, and the community that
persistently organizes events for them, instead of focusing only on their com-
munity. As senior members said, the main reason why they don’t stay is be-
cause Buddhism is difficult. Sitting for 45 minutes is difficult, persistency is
difficult, looking inward is difficult, but they expect fast results, like insight
or deep meditation states from one sitting.’* Also, for some, “being Buddhist
is cool”. Most visitors already know something about Buddhism, and have
tried meditation at least once. One meditation teacher said, ‘they come with

7 Interesting observation on the field. Some people, both members and visitors, knew each
other from various New Age events that they visited.

8 There were also some people who expected attaining psychic powers, but those are mar-
ginal cases.
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superficial knowledge but they want to discuss and philosophize, and some-
times ask really stupid questions, like “how many arahants are there”, or “can
monks levitate” “Those questions are unrelated to what Buddhism really is
and what it wants to teach you’ They are convinced that THEY know”. That
teacher also said that there were no opposites either, like people who are ex-
tremely deep into the meditation practice or teachings.

Analysis and comments

Buddhism wasn’t present in Serbia (and Yugoslavia) like in the rest of West-
ern Europe in 19" and 20™ century.” Nevertheless, interest for Buddhism
was present before the breakup of Yugoslavia, abolition of communism, and
the crisis that ensued in the 90’s, but it was secretive. Todays leaders of the
groups like Branislav, Ohkwang Sunim (Vladan Velimirovi¢, Zen monk),
and Dr. Spomenka Mujovi¢ (Vipassana teacher), were among first aficiona-
dos who gathered during the 80’s to experiment with Buddhism and prac-
tice meditation. Groups were informal, gathering only up to 5 people. From
1984 to 1992, there was a magazine called Cultures of the East®. It offered
the possibility for intellectuals to write freely about the Eastern thought (in a
secular manner of course), in a climate of severe religious intolerance. Among
them were some of present Buddhists. The first formal group was Dzogchen
community (Kynmype ucmoxka, 6p. 29. 1991.2*), an NGO that promoted Ti-
betan culture and preservation of this ancient tradition. Dzogchen was in
reality a religious group that was hiding from harsh anti-cult society which
was, with the breakup of Yugoslavia, becoming more and more conservative
and religious.

There are no proper empirical studies in Serbia which discuss about corre-
lation between social circumstances and religious conversion (Sinani, Kuleno-
vi¢, & Staji¢, 2012). Without empirical background, we won't make any conclu-
sions in that manner, but it is obvious and kind of a ‘tacit agreement’ that new
religious movements, return of traditional religiosity, and desecularization are

9 Actually, there were Kalmyk immigrants in Yugoslavia between the World Wars who
were Vajrayana Buddhist. They left no significant traces.

2 [Tajun, Qyman. ,,KynType ucroka — qacomuc 3a cBa BpeMeHa’”. Cpefmi MyT.

https://srednjiput.rs/knjige/kulture-istoka/

' Link to the online archive: https://drive.google.com/file/d/oB-vksvWkNw7BbGc4Z3 Vr
NDJERjQ/view?resourcekey=0-tDulDIJft3fdmOUezdnRMQ
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reaction to a vacuum left after the fall of communism. It is obvious that all
movements and groups, including Buddhist ones, are promoted by irreligious
people who had no background in Orthodox Christianity or any other tradi-
tional religion in Serbia.

When comparing our situation in Serbia, with the one in the West, we see
that there are no major differences, even though Buddhism in Serbia arrived
recently. There are two possibilities for this identical development, either
Buddhism is being adopted from the West in its new form of ‘secular Bud-
dhism; or the circumstances of development and adoption are the same, since
post-Yugoslavian countries are experiencing religious crisis. Rawlinson (Raw-
linson, 1998) says how Buddhism has completely changed in its process of
adaptation that we can consider it a new type of Buddhism. Colin Cambpell
(Campbell, 2008) describes in detail how we are experiencing the process of
Easternization. The traditional West is in decay and it has nowhere to look
except towards the spiritual and enlightened East. He also emphasizes how
it is being adopted and assimilated in a consumeristic and post-modern con-
text. Bruce (Bruce, 2008) reached the same conclusion about that interest in
Britain, as purely consumeristic and secular, rather than religious. Glock et al.
(Glock, Bellah, & Alfred, 2020) said how these religions had to be westernized
in order to adapt. In recent decades there has also been a surge of religious
beliefs not native to the West and Serbia, as Davie said the ‘belief without be-
longing, which is also evident in our situation. Eileen Barker (cited by Camp-
bell) noticed how 1/5 of Europeans adopted the belief in reincarnation, also
the beliefs in impersonal deity and vegetarianism. Reincarnation is for Asians
something that is ought to be escaped from (in moksha or nirvana), but for
Westerners it is something desirable. Also as Hanegraaft noted, Westerners
see reincarnation as something progressive, without possibility to go back to
lower life-forms, like a reward rather than a curse (Hanegraaff, 1998). Har-
vey (Cox, 1979) said how among their Western believers, understanding the
teachings of the given Eastern religion are neglected and how the knowledge
is superficial. He also said how this kind of religiosity is more ‘neo-’ than it is
‘oriental’ That’s why we called Buddhism in Serbia ‘neo-traditional, because all
groups, as they claim, lean on the traditional Asian Buddhism but are in fact
new religions in the West. Western Theravada practitioners, like their Serbian
peers, see their practice as more consistent to Buddhas teachings compared to
their Asian brethren (Cadge, 2008).

The rate of identifying as “Buddhist” in Europe is a bit higher than in our
case. In a study of one German group, Prohl and Rakow said 80% identified,
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compared to our case sample, which is a bit less than 50% (Prohl & Rakow,
2008). In the same study, they found out how European Buddhism is preoccu-
pied with meditation, rather than with teachings, scriptures, rituals, etc. Also,
focus is on ethics without dogma and practical ways how to deal with prob-
lems. Same as Cadge, Prohl noticed strong faith in purity of their Buddhism,
stripped of idolatry, superstition and focusing on the art of meditation. All
these conclusions can also be drawn in our case. The same way Prebish spot-
ted two Buddhisms in Europe, one from Asian immigrants and Western con-
verts, we saw in our case in the monastery when comparing new Buddhists
with Asian Buddhists (Prebish, 1993).

If we look at Tiptons conclusion, that life after conversion is just an ex-
tension of the previous life** (morals and way of living) (Tipton, 2014), we
can easily explain our three codes, previous interest in an Eastern practice,
recognizing oneself in Buddhism, and not considering Buddhism a religion
(since they were irreligious before). But not seeing Buddhism as a religion is
also common in Asia. As Maquet found (Maquet, 2003), even Sinhalese in
Shri Lanka say that Buddhism isn't a religion (if it means believing in God
and the Soul). But the difference here is that in Asia, they don’t like the defi-
nition of religion while in our case in Europe, they don't like the religion. Al-
though many academics in the field of conversion agree that some sort of
crisis precedes conversion (Rambo, 1993), others like Conn suggest that crisis
isn’t necessary and that desire for self-transcendence is enough (Conn, 1987).
We do have a few who experienced some crisis, but the above mentioned
self-transcendence, in the form of meditation for enlightenment is truly their
motive.?> Common for New Religious Movements in the West is the “individ-
ual religion”, meaning, an individual that searches and chooses what to believe,
rather than relying on what is given to him by birth. We saw that everyone
found Buddhism by themselves, and also that a lot of eclecticism and syncre-
tism is present among Buddhists, and visitors as well. Although most look by
themselves, some approached the group by affiliation, which was common
for most of the TP members and also common for NRM in general (Stark &
Bainbridge, May:1980). Usually the first converts in a society are intellectu-
als (especially in colonial setting (Rambo, 1993)). Lofland and Skonovd talk
about 6 motives of conversion, one of it is intellectual motive which perfectly

22 Because exploring and testing alternatives is usually costly (Stark & Bainbridge, 1996).

3 We had asked them what are their motives and goals. Nirvana and enlightenment is the
end goal in Buddhism but everyone is also aware that it is not easily attainable. Majority fits
in the category of kammatic Buddhism that Spiro talks about (Spiro, 1970).
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describes our case — A person seeks knowledge about a given religion through
books, seminars, surfing the Internet without seeking contact, and often at
the same time looking for alternatives. Faith generally precedes contact and
participation (Lofland & Skonovd, 1981). They also talk about experimental
motif, which is representative for seekers, and affectional motif which is com-
mon to TP members.

Conclusion

It seems that Buddhists in Serbia have their own dynamics of conversion,
independent of global or regional circumstances. Except for their previous
irreligiosity, which is clearly an aftermath of atheization in the former so-
cialist Yugoslavia, there are no significant correlations. Even crisis is almost
absent. The main motive for approaching Buddhism (and meditation) is
definitely and primarily an intellectual pastime and as its followers repeat ‘a
mental hygiene’ Followers adopt certain aspects, choose what and how they
are going to practice without radically changing their lifestyle (even though
they’'ve reported improvement). Although still on the rise, it closely resem-
bles Buddhism in the West, or shall we say ‘Secular Buddhism’ Even Vajraya-
na Buddhist, who are devoted more religiously, still follow a similar pattern.
We would propose a hypothesis that Serbia is becoming a more open society.
Three reasons why it is evident: recognition of Buddhist religious groups by
the state, neutral or positive reactions to conversion (in urban areas), and
rise in the number of religious seekers. Seekers exist in cosmopolitan society
where there are no tensions nor retaliation for switching groups (Stark &
Bainbridge, 1996). Buddhism grows simultaneously with the New Age move-
ment(s) in Serbia. It is a NRM, because it is more of a ‘self-religion’ than it is a
religion. Despite the fact that all groups tend to hook on the tradition*, they
all started out without the outside influence, as people who were interested
in Buddhism and gathered to practice it, later connecting to the traditional
organizations. That is why they are all neo-traditional rather than traditional.
Also, there are a lot more “Buddhists”, who do not belong to any group so it is
still a self-religion. The future of Buddhism in Serbia is uncertain since group
affiliation is not a strong feature and groups tend to disband easily, because

¢ For example, TBCS is related to Myanmar and British sangha, Vajrayana groups are
linked to their Tibetan teachers worldwide, Nichiren is related to Soka Gakkai International
and so on.
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only a few factors are keeping it together. Zen group fell apart the moment
their leader left the country. Triyana Prajia and Theravada Community
also rely heavily on their lay teachers, and its members stated numerously
throughout the interviews how their teachers ‘keep the group/organization
together’ We fear that Branislavs predictions may be on point, that “if there’s
no sangha made out of Serbian Buddhist monks, the roots of dharma may
soon wither away”.*
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CHRISTIANITY AND TA0O1SM — COMMON HORIZONS:
«PATH, TRUTH AND LIFE»

Abstract: This paper aims to point out the common cultural horizons of two
great spiritual entities that have developed and are developing in different areas.
Christianity and Taoism, which, at first glance, appear contradictory on many
issues, are nevertheless connected by common horizons based on the concepts
of Path, Truth and Life, which in different contexts form existential-ontologi-
cal concepts, different and yet similar at the level of concept, primal image and
«iconicity». Immortality is the resulting point that indicates a common horizon.
The path of Christ and the path of the Tao have common horizons but also
significant differences. The final paths are the paths of salvation.

Keywords: Christ, Tao, Path, Truth and Life, salvation, person, individual, eth-
ics, righteousness, immortality.

Introduction

Chronologically speaking, Taoism appeared before Christianity. The place
and time of the emergence of Taoism is China in the 6th century BC, although
some researchers go back even further into the past (Anton Kjels, Taoism,
1990, 10). Without discussing the problem of Taoist literature’ and its author-
ship, although in principle everything is related to the personality and work of

* «The Taoist canon (tao-tsang) was printed in 1926 in Shanghai and has a total of 1120
parts. In his book The parting of the way, 1957, Holmes Welch counted thirty-six English trans-
lations of the Tao-te ching, but not a single synthesis that explained Taoism in any way.» M.
Eliade and J. P. Culianu, Guide to World Religions, Narodna knjiga Alfa, Belgrade 1996, 281.
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Lao Tzu,* I emphasize the terms «Path», «Truth» and «Life» which form the
basic structure of the Taoist perception of the world and the resulting way of
life?, and which have found their place or have been fully explained in the later
course of history that was shaken by the emergence of the Son of God.

The Incarnation of God can be understood as the comprehension of the
entire universe and everything that came as the result of the historical course
of civilization until the birth of the Son of God, through whom all the matter
is offered to the Creator and can only truly exist in this way.

Along with Judaism, which organically precedes Christianity, a special place
in the structure of the Christian concept of existence, in a conceptual sense,
is occupied by Taoism, which has been relatively little studied in relation to
Christian worldviews and teachings.

Emphasizing the connection between Taoist teachings and Christianity is
not unjustified. I shall try to present the basic outlines of the hypothesis that
I advocate, which is that there are conceptual and terminological receptions
of Taoist teaching in the biblical text in which Jesus Christ speaks of himself
as «the path, the truth and the life». Let me point out once again, I do not talk
about any identification of Jesus Christ with the Tao, but about possible con-
ceptual — terminological receptions that act in a very similar way to certain
elements in Christianity, and all in the context of inculturation and potential
archetypes. Also, the research includes certain hypothetical implications of
common horizons of Christianity and Taoism that relate to ontological-ex-
istential aspects, the relationship between personality and individual in the
context of soteriology, the relationship between the Tao and creation, ethics,
asceticism, understanding of life and death.

2Lao Tzu is most often cited as the founder of Taoism. One of the reasons for this may
be that his personality was also the object of a cult. However, for a more complete picture of
Taoist thoughts, we must also include Chuang Tzu and Lie Tzu, who further developed the
thoughts and teachings of Lao Tzu. A. Kjels, 1990, 28-29. When it comes to the authorship
and personality of Lao Tzu, there are at least four different points of view: 1) Lao Tzu and
Lao Tan from the 6th century BC are the same person; 2) Lao Tzu lived in the period called
«Spring and Autumn» (774-481), but he is not the author of Tao-te qing; 3) he lived in the
«Warring Kingdom» period (404-221), but it is not certain that he wrote the Tao-te king; 4)
he is not a historical figure. M. Eliade, History of Beliefs and Religious Ideas 2, Prosveta, Bel-
grade 1991, 27.

3 The terms «Path, truth and life» are emphasized for research purposes. However, there is
another concept that is vital for the correct understanding of Taoism in its original context,
and that is «Righteousness». We don’'t have space here to deal specifically with it, but it will be
mentioned occasionally for necessary clarifications.
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Taoism has had its developmental stages. Nowadays we even have popular
Taoism that has deviated from the original to a certain extent. Due to the
changes that occurred over time, our selection includes the texts that relate to
the early phase of Taoist learning as a comparative literary corpus with Chris-
tian writings, but bearing in mind that the whole of Taoism cannot be reduced
to just a few texts. It would be similar to choosing only the Gospels from the
entire biblical tradition and extensive Christian writings. This short research
is intended as an introduction to a more comprehensive scientific research
work of a comparative nature. That is why I have decided to approach the
issue partially at first, but keeping in mind the whole.

The Path of Christ and the Path of the Tao

Man is a being who travels or is on a journey - homo viator. In what and
which ways does a human being move? To begin with, it is important that it
moves. The movement is twofold: existential and ontological. The latter is not
always sanctified, but it occurs. Therefore the questions about the meaning/
sense and goal/goals of the movement cannot be avoided. Christians and Tao-
ists are certainly human beings who move, but their paths are not identical, al-
though many might recollect the line from the Bible that the ways of the Lord
are mysterious. Yes, they are mysterious, that is right. However, it is also true
that not all the paths are the same, whether they are spiritual, purely existen-
tial or ontological. Naturally, the issue of soteriology arises by itself, which will
be discussed later. At the beginning, it is important to discern that the paths
are different, but that they also have some common horizons, and to point out
several fundamental elements about each path.

The key line that refers to the potential conceptual-terminological connec-
tion with Taoism is found in the Gospel of John: «Jesus said to him: I am the
path and the truth and the life; no one reaches the Father except through me»
(Jn 14, 6). Reaching the Father is the final part of the Christians’ journey and
has a soterological significance. In the simplest terms, «reaching the Father»
means salvation, eternal life. However, that goal is accomplished «through Je-
sus Christ» who is «the path, the truth and the life».

What do these words of Jesus have to do with unique Taoist concepts and
notions? In Lao Tzu’s work «The Book of Life and Righteousness» we find
lines that refer to possible conceptual and terminological receptions in Chris-
tianity, where they are further elaborated on a personal and ecclesiological
level. The very title of Lao Tzu’s work shows a similarity with Jesus’ perception
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of himself. The content of the work in question indicates even more the impli-
cations of Jesus’ words about salvation «through Him» who is «the path and
the truth and the life».

Given that the pre-Christian civilization did not know God personally, but
anticipated a hypostatic epiphany, Taoist writings should be read in the spirit
of anticipation and potential archetypes. Thus, in the aforementioned work
of Lao Tzu, in chapter 21, we find the following narrative:

“To follow the correct Path is a true virtue.
The path is like a living being,

sometimes specified,

sometimes unspecified,

sometimes vague.

Although vague and unspecified,

it follows the rules and is consistent.
Although vague,

it has a soul that is real.

From ancient times until today,

its properties are passed down from generation to generation.»*

The anticipation of God as a living person can be clearly perceived in the
aforementioned views on the Tao. In addition, they emphasize how impor-
tant it is to follow the true Path, as well as the continuity of the intuition that
the Path will be personally embodied at some point in the course of history.
Also, it is important to realize that the people of the Church and those who
follow the Tao are travelers. It is an important common horizon. However, the
Church is in a state of travel until Christ comes again. Therefore, the Christian
path is not a completed process. The church is still occurring and progressing
towards its fullness (Zlatko Mati¢, Those Who Travel, 2021, 64). On the other
hand, we find it important to comply the individual path with the Tao which
is simply always present for the conformity of an individual.

Lao Tzu writes paranetically about the correct attitude towards the Path,
and we find this in verse 23: « When you follow the Path, comply with it... When
you are one with the Path, it readily accepts you».

But the interesting question is whether someone who is in compliance with
the Tao can go astray, given that a human being is endowed with freedom.
Does being on the path of the Tao abolish freedom? Compliance with the

+Lao Tse, Tao-te ching (djing) (The Book of the Way of Life and Righteousness), translated
and adapted by Milo§ Vuckovi¢, Belgrade 2017, 28.

162



CHRISTIANITY AND TAOISM — COMMON HORIZONS: «PATH, TRUTH AND LIFE>

path leads to harmony with nature, to an order of the world that is in a state of
reconciliation of the individual with himself and with the universe.
In addition, Chapter 24 reveals guidelines that point to sidetracks:

«He who is unstable will easily fall,

he who is in a hurry will not prosper.
He who reveals himself will not shine,
who is exclusive will be underestimated.
He who works by force achieves nothing,
he who boasts does not survive.

He who is truly on the Path

does not need self-indulgence.

These are sidetracks,

therefore such a Path is to be avoided.»>

The aforementioned lines indicate the existence of wrong paths that are
manifested through certain actions that are perceived as the initial straying
from the correct Path. If we look at Christ’s way of life, we can find certain
similarities, taking into regard that Jesus clearly says that He is the true and
only correct path and that salvation comes only through Him.

The righteousness of the Path, when we talk about Jesus Christ, is guar-
anteed by the fact that He is God incarnate, and there is no untruth in God.
Christian scholars used all the attributes that contain the prefix super - good,
perfect, etc. Generally, Lao Tzu was not far from them in his description of
the Tao: «I do not know his name, I call him the Path, something perfect in a
broader sense.»®

The phrase «to follow the right Path» is particularly interesting, because it
does not simply imply a kind of imitation, acting according to a pattern. There
is the underlying idea of discipleship which is also present in the biblical tra-
dition (Zlatko Mati¢, Those Who Travel, 2021, 74). Does discipleship have the
same meaning in Christianity and Taoism?

Taoism insists on «compliance with the Path», and a man who complies
with the Path is called a «true man». If we make a pause at this point and trans-
fer those statements to the relationship between the man and Jesus Christ, it
is clear that compliance with Jesus as the God-man, the true and only correct
Path, is the right thing to do. In other words, the one who achieves a personal
communion with the Lord Jesus Christ, who is the Path, the Truth and the

51bid, 30.
¢Ibid, 3o0.
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Life (conceptual comparison), is on the right path to be incarnated into the
Lord personally and reach salvation by God’s grace. The fact that the Lord
Jesus Christ is at the same time the Path indicates a way of being that can be
revealed to anyone who achieves communion with the Lord. The term «Path»
is a symbol of infinite improvement, from glory to glory, which Lao Tzu calls
«endless».” Only in communion with the Lord does a person become a «true
man». Without personal community with Christ, each individual is only the
potential of man that reaches his full incarnation, from image to likeness, only
in community with God.

It is necessary to point here a significant difference between Taoism and
Christianity. Taoists rely on nature and follow the natural flow of events to be
in unity with the Tao. Union with another person is almost not important at
all. From this approach we can conclude that individualism is the most suita-
ble for conformity with the Tao. On the other hand, Christianity, represented
by the Church, cannot conceive a relationship with God impersonally and
reach communion with God at an individual level. This is where we come to
the key separation of two giant civilizations. Christian soteriology is personal
because God is a person as a union of the Father and the Son and the Holy
Spirit.

It should be noted that Jesus never travels alone, that he stops only when
someone needs his help, and that Christ is always regarded in the context of the
community, which confirms him as its teacher and which, in a certain relational
way, reflects and affirms itself in him (Zlatko Mati¢, They Who Travel, 2021,
84-85).

Taoist soteriology can be described as predominantly individualistic. At-
tachment to somebody else, to another person, is not common for Taoists
because the relationship with another person is not part of the soteriological
path. The relationship with- is aimed directly towards the Tao, at the level
of principles, and one could not go further from naturalness as a method of
conformity with the mysterious Tao. Salvation takes place mystically, imper-
ceptibly. In fact, if someone has managed to attain unity with the One, no one
else knows about it.

The diversity of soteriological concepts that depend on God’s epiphany can
explain the richness of worship, liturgical celebration in the Church and the
absence of the same or similar elements in Taoism. Namely, worship in Chris-
tianity is possible only because God is a person, essentially active and dynamic.

7 Chapter 32, ibid, 39.

164



CHRISTIANITY AND TAOISM — COMMON HORIZONS: «PATH, TRUTH AND LIFE>

The Christian God is not simply a distant metaphysical entity that enables the
existence of matter. In the course of history he has intervened on a personal
level by taking vows and making alliances with specific people. Hence the
Old and New Testaments. However, both testaments are extremely prolific in
existential — ontological instructions that are fully expressed in the liturgical
context. First, it was altars and tables of offerings that were erected throughout
the land of Israel as signs of meeting God. Then it was the tabernacle and the
Jerusalem temple with the Holy of Holies as the most important sacred space
(Davor Zabarac, Reconstruction of sources 1. and 2. Books of Journals, 2012,
64). Finally, we come to the Church whose bedrock is the Lord Jesus Christ,
the one who has been initiating the liturgy for two millennia and who is litur-
gically present through the bishop. The liturgy begins with the words of Christ
and actions from the Last Supper - the breaking of bread and the drinking of
wine from one cup in His memory, until He comes again (Mt 26, 26-29).

Taoism is significantly different from the Church in terms of worship. If we
disregard that Lao Tzu was the object of a cult for some time, which I men-
tioned at the beginning, there is no developed religious service. It all comes
down to rituals and occasional ceremonies. Certainly, that should not be
strange. Unlike the personal God of Christians who actively reveals himself
and thus creates experience for people, the Tao is quite serene and impercep-
tible. The absence of a developed and complex liturgical life in Taoism should
be accounted for by the absence of experience with the Tao, which appears to
be too distant from the common man. The agreement/testimony that exists in
Christianity is the foundation of liturgical life. True existence in the Church
is made possible for every man who wants it, and through man, who brings
many material elements into the liturgy, matter is offered to the Creator, and
matter is embodied in the Kingdom of God, which will never end.

Christianity is the way of salvation of the entire universe from death through
man who is a priest of creation. On the other hand, Taoism lacks personal ex-
perience with the Tao, which is mysterious, unfathomable and not very «will-
ing» to be condescending to people.

Ontological — Existental Aspects

A special mutual horizon of Christianity and Taoism are the secrets of
the existence of the visible and invisible worlds. In fact, here we can discuss
the existence of horizontal and vertical paths that are intermingled and that
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we can tentatively label as paths of the sacred and the profane (Mircea Eliade,
Sacred and Profane, 1998, 34).

Christ and the Tao can be seen as special metaphysical connections between
the earthly and heavenly worlds. They are perceived as alandmark and a point
of support by those people who search for God and salvation. If we accept the
concept that both Christ and the Tao connect the earthly and the heavenly en-
abling the ascent from perishability to imperishability, then we can accept the
suggestion offered by M. Eliade, that they are the so-called cosmic pillars that
connect two qualitatively different worlds and ways of being (Mircea Eliade,
The Endless column, 1996, 46). That would be the vertical aspect of the paths
in question that lead from death to life.

We find the concept of a path/journey in the Judeo-Christian tradition at
the very beginning of the Bible. The creation of the universe is a journey from
nothing into existence by the will of God through His active Word. The pro-
genitorial journey that failed its goal. The journey of the Old Testament pa-
triarchs to Egypt. Moses’s journey with the people through the desert to the
«land of honey and milk.» Numerous sidetracks and the return of Israel to
the Path of God (Davor Zabarac, Old Testament Monotheism, 2011, 12). The
briefly aforementioned paths were often unclear, interspersed with doubt and
deep existential crises, but they prepared the path of the Incarnation of the
Son of God into Jesus Christ, who is the path, truth and life - a journey from
death to life.

The development of civilization represents the journey itself to the Path that
has ontological consequences on everyone who steps on the Path and moves
along it. The Christian path is the secret of the Church that lives in the profane
as a traveler sanctifying the profane at the same time, so it becomes evident
that even the profane is on the path, on the way to become holy. All everyday
paths that ultimately lead to Christ are embodied in the Path that leads to the
Kingdom of God. Christ is a multifaceted path that incorporates the existen-
tial paths of different personalities, the ethical paths of individuals who enter
the path of truth and life, the paths of forgiveness, faith, hope and love.

It is important to note here that the Christian path is based on the revelation
of God and not on speculation. At the same time, this is a distinctive separa-
tion of the starting points of Christianity and Taoism. The Taoist worldview
is based on human insights and conclusions related to the visible and invisible
worlds with the help of yin and yang, which is based on concordance of oppo-
sites in order to establish balance in a world of disturbed primordial totality.
This is supported by the writings of Lao Tzu:

166



CHRISTIANITY AND TAOISM — COMMON HORIZONS: «PATH, TRUTH AND LIFE>

Half will become the whole,

what is crooked will be made right,

what is empty will be full,

the old will be replaced by the new,

it will increase a little,

overabundance will lead to ruin.

So the true man accepts the whole,

takes all of nature as an example,

he does not stand out, and that is why he will shine;

he does not think he is always right,

and he will be noticed because of that;

he does not force,

that is why he completes the work;

he does not brag, that is why he progresses.

Since he avoids conflicts,

nobody can do anything to him anywhere in the world.
When the ancients say that the half will become the whole,
these are not empty words!

Thus wholeness is restored.”

The most likely presumption of the fundamental concept of Taoism is that
everything that exists in the true sense must be complete, whole, it must com-
prise coincidentia oppositorum at all levels and in all contexts (Mircea Eliade,
Mephistopheles and Androgin, 1996, 59-61; 90-91).

Indeed, in the aforementioned manner Lao Tzu provides an outline of the
image of the world through the following lines:

Recognizing beautiful,

you will also see what is not beautiful,
recognizing good,

you will also recognize what is not good.
Thus nothing and something intertwine,
difficult and easy supplement,

The long upgrades the short...”

« All things have
both the dark side and the light side,

8 Chapter 22, ibid, 29.
o Chapter 2, ibid, 8.
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concordance of opposites
gives them balance.

Taoism is manifested as a philosophical system that does not deny the
existence of the Creator and considers existence, as such, to be secret (Vladeta
Jeroti¢, On Secret, 2017, 212-214).

In this context, Lao Tzu portrays the Tao as a potential Creator that can be
reached through understanding and insight:

«The path you have taken is not completely mapped out,

the conclusions you draw are not complete.

The root of heaven and earth is infinite,

the pattern of all that exists is finite.

So do not reject the invisible,

aspire toward it to understand the sublimity;

do not reject the visible, strive for it in order to understand the occurrence.

This pair indicates

that one exists in two forms,

unity indicates their mystery.

An even deeper secret of the secret is the opening
through which all miracles come into the world.»"

The introductory sentences of the Tao Te Ching outline the limits of under-
standing the Path, but also emphasize the intellectual moment. If we have un-
derstood the introductory part correctly, then it turns out that not everyone
can access the Path, nor comply with it if they do not have certain intellectual
capacities. But who is capable of understanding the Tao that is incomprehen-
sible? How do we comply with it? It seems that Taoism at its core assumes that
not everyone can be in conformity with the Tao.

Christianity does not insist on intellectual predispositions. Everyone who
approaches the liturgical celebration is already one with Christ who is the
Path, the Truth and the Life. The Church is open to everyone, no matter who
they are, and does not set any kind of epistemological determinism as a pre-
requisite for following the Path of Christ. In a broader context, the Church
does not set any soteriological preconditions.

Bearing in mind the importance of cognition and insight for Taoists, it fol-
lows that their «theological» insight is at the level, conditionally speaking, of
natural theology and, viewed in a European, discursive manner, of a deistic

' Chapter, 42.
* Chapter 1, ibid, 7.
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character. On the other hand, considering the insistence on naturalness as the
path to the Tao, it gives the whole concept of existence a pantheistic tone. The
Tao is not identified with a god, but it is clearly indicated that it precedes the
gods™, which may indicate the polytheistic connotations of the Tao which is,
at best, the one principle according to which everything that exists is governed.
Naturalness, as a concept that leads to the Path, leads us to the patterns of be-
havior of a true man, and that is the path of ethics and asceticism that is closely
related to Taoist salvation. On the other hand, the Church is deeply aware of
the ethical imperfections of human beings and that is why repentance and
forgiveness find a special place in Christianity.

Tao and Creation

It is not necessary to elaborate the Christian understanding of the creation
of the universe — the universe was created out of nothing. It seems that
creation ex nihilo was unknown or unacceptable to the Taoist scholars, at least
not in the way it is presumed in Christianity, so they described the existence
as a secret of secrets, a miracle in itself. In terms of analogy and meaning, the
opening, which is discussed at the very beginning of the Tao-te king, refers to
the creation (of the universe) that has no rational explanation and therefore
remains unfathomable to the human mind. Nevertheless, creation ex nihilo
is mentioned in one place, but without any further explanations: «Everything
that exists was created from something, and that something from nothing»."

In chapter 23, Lao Tzu writes the following: “From the Tao, one is born;
From one, two; from two, three; from three, the entire created universe.” The
Taoist tradition interprets that statement to mean that the Tao produced one,
great primordial beginning called ¢’ai chi. One produced two: heaven and
earth. Two produced three: the three jewels, ching, qi and sheng, from which
ten thousand beings arose. This kind of exegetical approach belongs to the
field of inner alchemy, and is related to the cosmic image of man in Taoism.
It can also be viewed from a general cosmological aspect and two can be
interpreted as yin and yang, three as the traditional trinity of heaven, earth
and man, and ten thousand beings as a multiplicity of manifestations. In a
metaphysical sense, this would mean that all things contain some of the all-
encompassing One (Anton Kjells, Taoism, 1990, 34).

2 Chapter 4. ibid, 10.
13 Chapter 40, ibid, 51.
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In chapter 34 of the Tao-te ching we find that the Tao is a life-giving creative
force on which everything that exists essentially depends:

«The Great Path goes everywhere,
both left and right.

All things owe their life to it,

and it does not explain anything,
does its thing and does not ask for a medal,
clothes and feeds all the beings

and yet it does not brag.

It never has any wishes

so they call it humble,

everything that exists comes from it
and it does not act like a master,
therefore it is superior.

Since it does not reveal its greatness,
It is really superior”™+

What appears to be the common thread of the Christian and Taoist concepts
of creation is action without any moments of violence. The act of creation pro-
ceeds peacefully, without cosmic struggles. One gets the impression that Tao
has no obstacles or opponents to act creatively and create the universe. Cre-
ation turns out to be a simple act, without any special effort. In Christianity,
God also performed the creation simply: he said and it was so.

Ethical — Ascetic Horizons

Christian morality springs from the life of the Church. Coming to the litur-
gy is a feat in itself. No one expects a person to become ethically superior out-
side the church context and only then to approach the liturgical community as
«sinless». It is a misconception that has become rooted over time. A Christian
always makes mistakes, but his personality, consciousness and conscience are
generated in the Church. The awareness of sinfulness as a failure to reach
the goal affects the distinction between good and evil among Christians, but
this is not of ontological importance for a Christian who, aware of his ethical
shortcomings and failures, enters the liturgical community, approaches the
Holy Communion as an imperfect man whom God forgives and takes him
under his wing.

4 Chapter 34, ibid, 41.
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Being a moral man in the Taoist view should be understood as a special
way to reach unity with the Tao. However, it is not easy to achieve and a great
effort is required to reach the righteousness without which the Taoist world-
view is impossible.

The state of righteousness is achieved through living life in a simple way
with as few desires as possible. Of course, the role model is the Tao, which has
already been said to never have desires and is therefore called modest.

Lao Tzu clearly states that desires are one of the main problems on the path
to righteousness and he considers them the greatest sins that stray a person
away from the Path.

«There is no greater sin than succumbing to desires,
there is no greater evil than intemperance,

there is no greater flaw than wanting more,
Therefore be content with what you have,

so you will always be satisfied.»"s

Naturalness frees from desires,

freedom from desires brings peace,

and the universe is settled by itself.»"°

In a simplified presentation of the concept of righteousness, we can say that
any complication in life is an obstacle to reaching modesty, and subsequently
to reaching righteousness that leads to the Tao.

«Ancient wise men
who knew the Path
did not convert the others,

but they would return them to simplicity.”

Simplicity is an ideal, and to achieve it, abstinence from numerous life
passions is necessary. It is the path of asceticism. The Taoists opt for a spe-
cial technique of non-action, which is known as wu-vei*®, which has as its
model the Tao «which never does anything, but does whatever is necessary».
Also, «heavenly Tao wins without a fight», therefore the wu-wei technique and
non-violence are the most suitable ways to reach simplicity, and in a broader
sense, the path to the Tao (M. Eliade, History of Beliefs and Religious Ideas 2,

s Chapter 46, ibid, 58.

¢ Chapter 37, ibid, 44.

7 Chapter 65, ibid, 77.

*8 Details on specific terms: D. Pajin, A. Marinkovi¢, The Way of the Dragon - Dictionary
of Taoism, Belgrade 2004.
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1991, 27). However, that process should, according to the Tao-te ching, be nat-
ural. Otherwise, everything looks like a kind of agreement or bargain, which
leads to hypocrisy, and that is not typical of the Path.

«Whoever is full of virtue,

he is not aware of it

therefore he is correct;

a hypocrite tries to be good,

therefore he is not correct.

A virtuous man always works without intention,
a hypocrite always has ulterior motives.

The greatest humanity has no motives,

the highest virtue as well”*

It is obvious that the emphasis is on a certain principle of naturalness that
represents the foundation of Taoist ethics. A true benefactor is one who does
it without a motive. As if one insists on a kind of neutrality of the subject when
evaluating good and evil in one’s own activity. To a certain extent, we can draw
a comparison with the words of Christ on doing alms: «And when you do alms,
do not let your left hand know what your right hand does. So let your alms be done
in secret, and your father who sees it secretly will reward you openly» (Mt 6, 3-4).

If the aforementioned lines can be interpreted as a certain type of Christian
naturalness, then we find new potential points of contact in the relationship
between Christianity and Taoism. However, morality is not a goal in itself for
Christians. It is only a part of the Christian life, a part of the Church whose
services are performed by imperfect people. The Taoist understanding of eth-
ics is inextricably linked with conformity with the Tao.

Straying from the Path has its consequences, which Lao Tzu writes about
later in the chapter 38:

«When you lose the Path,

soon virtue will follow,

if virtue disappears,

soon so will humanity,

when there is no humanity,

then the righteousness will also disappear,
when righteousness evaporates,

customs are next in line.»*

¥ Chapter 37, ibid, 44.
= Chapter 38, ibid, 44.
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It is interesting that Lao Tzu associates righteousness and morality with the
ruling classes of society. One gets the impression that at times he acts as an ad-
visor to the rulers and that he tries to place the issue of righteousness, through
the leadership of the state, into all the existing institutions. It is as if he expects
that in this way righteousness will spread to all social strata and provide a kind
of universal well-being or paradise on earth.

«Be just when you rule the country,
be cunning when conducting a war;
rule the world

without unnecessary interference.
How do I know it is true?

The more prohibitions,

The poorer people get.

The more weapons,

The more home and country decay.
The more skilled people are,

The more widespread crime is.

The more laws there are

The more robbers there are.

That is why the Right Man says:
“if 1 do not interfere

people will mature,

if I stand still

people will learn on their own,
ifI do not try

everyone will prosper,

if I have no desires

others will become natural as well.”*

For Lao Tzu, the Right Man, who follows the principle of naturalness, is
ideal for the position of the ruler of a country. The probable reason is that
the ruler/Right Man would be a role model for the people living in the state.
Apparently, it was extremely important for Lao Tzu to have wise people at
the head of the government, which can be compared to Plato’s views in The
Republic. Therefore, the following lines indicate the consequences that may
arise when the state is not governed by a Right Man surrounded by equally
right people.

2 Tbid.
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«A ruler who has a serene and unobtrusive government
will have an honorable and honest people,

a ruler who has a cunning and strict government
will have a treacherous and dishonest people...
The rules are abused,

honor turns into depravity.

They have been deceiving people for centuries.

A right man leads by example

not by putting others down,

he is conscientious but does not poke,

he is direct but not insulting,

he shines but does not dazzle.»**

Why did Lao Tzu attach so much importance to the state and rulers? Is
it because of personal aspirations towards high government positions or be-
cause of the general improvement of the social order or the conformity of the
majority of society to the Tao? There are many potential answers and we shall
not deal with them here. What is certain is that Lao Tzu was concerned about
the state, and about the general state of society to the extent that he labe-
led capable individuals as a threatening factor to the functioning of a society.
Therefore, in chapter 65 we find several interesting lines that should perhaps
be read in the context of conformity - if not with the Path, then with the state:

«People are difficult to rule
because they are too smart,
the one who rules intelligently
undermines the state,

the one who does not rule intelligently
is a treasure for the state.

This kind of morality

needs understanding,

it is so deep and distant

but it helps

the circulation to take place
in the natural order’

22 Chapter 57, ibid, 69.
3 Chapter 58, ibid, 7o.
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Understanding Life and Death

It should not come as a surprise that life and death in Taoism can be inter-
preted as the concordance of opposites and one and only way of being. How-
ever, several sequences from the Tao-te Ching and the later aspirations of the
Taoist tradition to achieve worldly immortality indicate that there was a fear
of death and confusion about what happens to a person when he dies.

«If people are not afraid of death,
what is the point of

scaring them with the death penalty?
If they were afraid of death,

and were engaged in crime,

they would be caught and killed;
who would accept that?»*

Certain sociological implications of the absence of fear of death can also be
observed in these lines. The origins of the absence of fear of death should be
pursued in that segment of Taoist teaching according to which true death - a
non-being — generally does not exist.

«He who understands constancy will be noble,
nobility leads to sublimity,

sublimity to Heaven,

Heaven leads the Path,

The Path continues on its way,

so death is not the end of man.»*

Although it is briefly mentioned, and seems like an insufficiently elaborated
teaching (perhaps only as an idea), it is most likely that it had an impact on the
understanding of the social order at that time. A kind of eschatological under-
tone can also be detected due to the connection with the Tao in the sense of
conformity to the Path that bestows immortality. In support of the idea that
the absence of fear of death was widespread, we can use the words of Lao Tzu
from almost the very end of the Tao-te ching: let the people fear death.>

On the other hand, there is a legitimate opinion that Taoists are seriously
afraid of death. The later Taoist tradition, which attempted to achieve bodily
immortality, supports that position. It enters the esoteric world of alchemy

4 Chapter 65, ibid, 77.
s Chapter 74, ibid, 86.
26 Chapter 8o, ibid., 92.
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and the multitude of «experiments» that gave birth to numerous techniques
and methods used to come up with various resources whose main goal was to
achieve immortality in this world (M. Eliade, History of Beliefs and Religious
Ideas 2, 1991, 30-31; Anton Kjels, Taoism, 1990, 165-176; M. Eliade and J.P.
Culiano, Guide to World Religions, 1996, 286).
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