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An Invitation to the World
of Russian Christianities

Igor Mikeshin

Introduction

This book is a collection of essays on Russian-speaking Christianity,
its diversity, multi-modality, and heterogeneity. The main goal is not,
and could never be, to give an exhaustive description, much less a com-
prehensive analysis, of such a complex phenomenon. Every piece of
this enormous puzzle spreading beyond frontiers in time, space, and
language calls for scrutiny, clarification, justification, and scholarly de-
bate. A study of Russian Christianity could never be condensed into
one book, one public talk, or one academic course. This book, however,
is an invitation into the world of Russian Christianity —the phenome-
non (or, as I further claim, a plethora of phenomena) that at some point
and to a certain extent changed, defined, and explained Russian his-
tory, culture, and language.

The initial idea of the book was to initiate a discussion on the unseen
forms of Russian Christianity, to address what remains marginal, hid-
den, and unnoticeable. Yet even this task turns out to be unrealistic.
Many significant themes that had a huge impact on Russian history and
culture are left out of the discussion, one example being the Christianity
of the Old Believers. This does not in any sense diminish what the book
does contain. Our eight essays address Russian Christianity with refer-
ence to different cases, from different approaches, and with different
goals. Every essay is about Russian-speaking Christians, but this simple
attribution is, by and large, just a starting point for a general discussion.
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The communities concerned could be regarded as different yet Chris-
tians, and at the same time as Christians but different.

The task of bringing even these eight accounts of Russian Christian-
ity under the same umbrella concept or theory is beyond the purpose
and scope of this book. The focus is rather on the diversity of Russian
Christianity, and we invite the reader to explore eight different modes
of perceiving, making sense of, and living by the Christian message and
legacy. The authors give eight different and extensive responses to the
question: What does it mean to be a Russian Christian? These responses
vary even within the dominant discourse of the Russian Orthodox
Church. One of the evident conclusions one can draw from reading the
chapters written by Margarita Chubukova, Yulia Tsyryapkina, and Ir-
ina Gordeeva (the first two dealing with a more or less conventional
form of Orthodox Christianity) is that even the Church under the um-
brella of the Moscow Patriarchate is anything but a homogenous phe-
nomenon. Despite the colloquial understanding of the term "evangeli-
cal Christian" (see, for instance, Bebbington 1989), this also applies to
the Russian evangelicals, represented in the chapters written by
Nadezhda Beliakova and Ekaterina Mironova, Tatiana Krihtova and
Maija Penttild, and Vera Kliueva. The remaining two stories, Svetlana
Tambovtseva's study of the old-Russian anticlerical community of
Doukhobors and Ekaterina Khonineva's account of marginal but au-
thentic Russian Catholics, confirm this impression.

The editorial task has not been an easy one. The book is written in
English, although the subject matter and the voices of the people that
we study essentially reflect the Russian language. Although Russian
Christianity in the fullness and richness of its discourses and contexts
could almost be considered terra incognita among most Russian people,
we aim in this book to contribute to the scholarly study of Christianity
worldwide. Hence, most of the chapters, the theological, historical, po-
litical, cultural, ethnological, and sociological narratives and, most im-
portantly, people's voices have been translated from Russian. Some of
the contexts, overtones, and even the big ideas are inevitably lost or left
aside. Nevertheless, the authors, and I as editor, have done our best to
introduce the rich diversity of Russian Christian narratives to the
world. The comments of the anonymous reviewers — top-ranked schol-
ars in the discipline—and my editorial suggestions have intervened
minimally in the stories told by the authors. I believe that the authors
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have retained their own voices and scholarly and disciplinary stand-
points while giving voice to the people they study.

Christianity and Christianities

As the book title implies, Russian Christianity, and most probably
Christianity in general, is so diverse that it would be fair to regard chris-
tianities in the plural. As noted above, the authors of the eight essays
talk about the Russian Christians. However, the focus on Christians
does not seem that obvious in the scholarly study of Christianity. Ac-
cording to Joel Robbins, this focus may even be identified as the turning
point in anthropology that led to the formation of the anthropology of
Christianity (Robbins 2014). The tendency to trace the anthropological
study of Christianity almost to the early days of the discipline is tightly
linked to the practice of defining Christianity from the perspective of
the anthropologists themselves rather than of the Christian people they
study (Cannell 2005).

This book is based on the premise that the study of Christianity is
first and foremost the study of Christians (Robbins 2003; Garriott and
O’Neill 2008). The question, "What does it mean to be a Christian?" ap-
pears to assume the central position in all eight essays. However, it
takes odd turns and twists in every one. What does it mean to be a
Christian in a situation of social exclusion and seeking authenticity, for
instance, for a Russian Orthodox believer in Uzbekistan (Tsyryapkina),
for a Christian musician in a secular context (Chubukova), a Roman
Catholic in Russia (Khonineva), a God-seeking hippie (Gordeeva) or a
Bible believer in the USSR (Beliakova and Mironova, Kliueva), or a Rus-
sian Christian in a foreign country (Krihtova and Penttild, Tambov-
tseva)? Although the authors do not always explicitly ask this question,
it can be traced through their quest for Christian authenticity, self-def-
inition, and tradition.

As I have noted earlier, emic and etic views on what Christianity is
and who a Christian is oftentimes conflict, mostly on ideological
grounds for the sake of theoretical argument. What seems more im-
portant is the person of the researcher herself (in our book, this politi-
cally correct pronoun is also factually correct), her relations, relation-
ships, attitudes, and beliefs in her field of study. I am not in a position
to discuss their personal convictions, yet I take the liberty to mention
that the authors represent a full range of standpoints, from the dedicated
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believer to the atheist. It is not simply a disclaimer to state that, neverthe-
less, they all remain objective, impartial, and critical. On the contrary, it
is an enriching element of the field they study, a methodological chal-
lenge, and something that in any case makes the stories personal.

The discussion on the "methodological atheism" of students of
Christianity and on the "cultural otherness" of Christianity as opposed
to secular scholarship (see, for instance, Harding 1991), has already
passed its peak and nowadays the diversity of backgrounds among re-
searchers is not merely a reality, it is a significant component of meth-
odology, and even a conceptual argument (Blanes 2006; Howell 2007;
Bielo 2009: 29-40). Most studies of Christianity, and Russian Christian-
ity is no exception, are self-reflective. It cannot be otherwise, because
Christian theologies, ideologies, and practices directly deal with onto-
logical, existential, and more practical and mundane life issues. It seems
unproductive to discuss such issues without negotiating one's own take
on them. All of us, as researchers of Christianity, are directly asked at
some point about our own identities, affiliations, and beliefs.

What exactly is it that we study under the umbrella of Christianity?
What are its limits? When do we say, or know, or think we know that
the issue we are studying is no longer Christian? Who is a Christian and
who is not? Christianity is an enormously complex historical narrative,
which has been lived, practiced, followed, reflected upon, and studied
for millennia, thus there is not one colloquial or conventional under-
standing of its limits, identities, and definitions. Clearly, too, scholarly
approaches to studying Christianity and Christians are too diverse and
simply too numerous even to review, hence my main challenge in this
introduction is to identify the approach we adopt throughout.

This book is a collection of stories. They are all high-quality re-
search papers, yet as is always the case with the deep study of Chris-
tianity, every consistent scholarly narrative reads like a real-life story
of the peoples, communities, and individuals involved and, to some
extent, of the authors themselves. Some of them concern convention-
ally Christian groups, some the less conventional, but even the chap-
ters dealing with Orthodox Christians affiliated with the Moscow Pa-
triarchate (by Yulia Tsyryapkina, Margarita Chubukova, and Irina
Gordeeva) consistently reach the edges and limits of Christian iden-
tity and self-identity. A Christian reader of this introduction might
dismiss these topics as secondary and as distracting from the main
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issue, which is ultimate salvation. However, I believe that even
though the stories might not convert the reader to the ways of think-
ing that they analyze (just as they have not necessarily converted the
researchers studying them), the logic and rationale behind their inter-
pretation of the Gospel message and how it unfolds and is applied in
everyday life are clearly visible.

The research essays in this book do not directly contribute to the
debate on whether Christianity should be studied as a religion, a tradi-
tion, a phenomenon, or a performative and mundane practice (see, for
instance, Orsi 1985; Cannell 2005; Marshall 2014; Robbins 2014). How-
ever, we believe that a healthy combination of all these approaches fos-
ters coherent discussion on what difference Christianity makes (Hay-
nes 2014). Given the nature of the argument and the complexity of the
issue it is worth mentioning, without further specification, that our au-
thors have backgrounds in history, sociology, social and cultural an-
thropology, philosophy, theology, the study of religion, cultural stud-
ies, and folkloristics.

What is Russian about Christianity?

Christianity in Kievan Rus was formally adopted in 988, and some
of the leaders were baptized even before that. However, the relation-
ship between the Church and the Russian people has always been com-
plicated, and one of the reasons for this was the domineering status of
the Russian Orthodox Church. Since its early days the officially recog-
nized practices, institutions, and ideologies of the Church have tended
to be at odds with unorthodox perceptions of piety, faith, liturgy, and
lifestyle. The Church as a state institution could not address or embrace
all the aspirations of a Christian believer in search of pious living, mis-
sions, and ultimate salvation. Hence, even the Orthodox Church in its
conventional organizational form (which is nowadays represented by
the Moscow Patriarchate) is inherently heterogeneous, despite its pro-
claimed adherence to immutable tradition.

The centralization of the Church and its claims to political and eco-
nomic power led to the heresies, raskols, schisms, reforms, splits, and
other ways of multiplying Russian Christianities. Old Believers and
multiple sectarian communities, including Molokans, Doukhobors,
Khlysts, and others, paved the way for the first wave of Russian
Protestant conversion in the mid-19th century. This was preceded by
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the long and controversial, yet later overwhelmingly accepted transla-
tion of the Bible into modern Russian (Tikhomirov 2006). The introduc-
tion of foreign versions of Christianity was met with hostility, espe-
cially when they aimed at converting formally Orthodox people.

The illegal Christian bodies formed during the Soviet period were
being terminated and their leaders repressed, and the newly formed
legalized ones were meant to serve political and administrative pur-
poses concerning Church-State relations, yet they were repressed as
well. The two most significant examples of this were the election of a
new Russian Orthodox Patriarch in 1943 (there had been no Patriarch
since 1925) and the formation of the Union of Evangelical Christians-
Baptists, the only legitimate and authorized evangelical union. Overall,
Christians, along with many other groups, faced harsh persecution and
anti-religious campaigns. However, Christian sentiments and cultural
discourses later proved to have survived Soviet rule and the process of
post- or de-secularization (Luehrmann 2005; Nikolskaia 2009; Kormina
and Shtyrkov 2015).

The most recent wave of conversion occurred after the liberalization
of religion during perestroika, in the mid-1980s. It embraced all kinds
of religious movements, both from abroad and from within, and also
significantly added to the existing communities. The great surge of re-
ligious sentiments gradually declined to a certain degree, but nowa-
days there is still an abundance of widely diverse religious groups and
movements in Russia, even despite the recent political decisions ban-
ning, for instance, Jehovah's Witnesses.

This glimpse into the history of Christianity in Russia demonstrates
why it is so diverse and heterogeneous. I have intentionally declined to
mention the multiplicity of other religious practices and traditions, and
even the political, cultural, and practical reasons for the timeline of Chris-
tianity. My aim is to defend the idea that Russian Christianities are con-
textually rich phenomena, loosely put under the same umbrella, and the
eight essays in this volume, although brilliant, are just eight individual
examples of the stories that constitute them. If not for the discipline, then
for the sake of this volume, we see the study of Russian Christianities as
a practice of scholarly storytelling. The stories are breathtaking, fascinat-
ing, touching, and oftentimes tragic. Nevertheless, telling these (and po-
tentially many more) stories is a vitally important step towards under-
standing Russia’s culture, history, politics, and everydayness.




An Invitation to the World of Russian Christianities 13

It has been an unresolved challenge to define, identify, or even dis-
tinguish what we understand as Christianity, and having the word
Russian in front of it does not make it easier. Our main subject is Rus-
sian Christianities. The plural form of the latter word, khristianstva, is
not a problem in the Russian language. However, our choice of the for-
mer is ideologically, politically, and even theologically significant. Are
Christianities Russian in the sense of rossiiskiie or russkiie? We use the
latter, russkiie, in the book because rossiiskiie is too limiting and it se-
cludes the subject matter within the boundaries of the modern state and
nationality. Russkiie is still a tricky term. It may denote ethnicity, even
to the point of nationalism. Although risky, we nevertheless use it with
the emphasis on the Russian language. Although Russian Christianity
in most cases embraces people beyond their ethnicities, nationalities,
and places of residence, yet it is centered on Russian-speaking cultural,
historical, political, and theological discourse. The communities and in-
dividuals may use their ethnic and national languages in making sense
of their own lives and beliefs (see, for instance, Leete 2013), but the the-
ology and convictions of faith and practice in the communities we re-
gard as parts of Russian Christianities are essentialized in the Russian
language, and oftentimes in the language of the Russian Bible.

In sum, our book is an introduction to the world of fascinating sto-
ries about Russian Christianities. We collected eight of them, and they
illustrate the richness of the Russian Christian context representing var-
ious standpoints, geographic locations, and lifestyles. What unites all
of them is their shared identity as Christian and as Russian. The latter
term is understood broadly, with an emphasis on the Russian language
rather than on the particular ethnos, state, or land.

Acknowledgements and dedication

A number of people and institutions made this book possible. First
and foremost, the authors gave their commitment to this project and
contributed with their brilliant pieces of research. I must say, 1 feel priv-
ileged to introduce the work of an "all-female panel." It reflects the very
character of Russian Christianities, in that most adherents and mem-
bers are women, and apparently, most researchers are women as well.
The authors, in turn, are indebted to their interlocutors and informants,
many of whom, as always happens, became their friends. It may seem
banal and a cliché, but it is important to mention that the informants
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shared the most sensitive and intimate aspects of their lives with the
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Our anonymous reviewers dedicated their time and shared their ex-
pert opinions about the chapters. The comments they gave and their
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There are many people who deserve to be named personally in this
section, but there is not enough space for that. Most of all, I would like
to thank Mikhail Mikeshin, in conversation with whom the idea for it
was born, Tatiana Artemyeva, Daria Dubovka, and Danila Rygovskiy.

The different stages of this book project have been generously sup-
ported by the Saint Petersburg Center for the History of Ideas, the Kone
Foundation (with reference to the project "The Role of Religion in Con-
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muodostumisessa"), and the Academy of Finland (with reference to the
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Finally, we dedicate the book to the memory of our dearest col-
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ORTHODOX CHRISTIANITIES

Znamenny Chant as a Symbol of Orthopraxy
in the Russian Orthodox Church
(the Cases of Moscow and St. Petersburg
Parishes)

Margarita Chubukova

Znamenny chant (raspev)! is an early form of the Old-Russian Ortho-
dox chant. It first appeared in the 9th-10th century and historians and
musicologists link its appearance to the spread of Christianity across
Rus (see, for instance, Brazhnikov 1975: 4). It is conventionally believed
that the znamenny chant tradition emerged during the pre-Raskol
(Schism of Old Believers) time and was later replaced with Italian-style
church music. It differed mostly in terms of European harmonization,
as a trending polyphony was something substantially new for the Rus-
sian soundscape.

Since the 17th century, the replacement of one chanting style with
another has been commonly associated with the Nikon's reforms and

1 The spelling of the word raspev or rospev is a subject of debate among scholars and
church ministers. For instance, Veronika Pereleshina uses raspev to denote "a fragment of
a chanting structure" and rospev "when talking about one of the chanting styles (zna-
menny, putevoy, Kievan or other rospevs)" (Pereleshina 2008). As these details belong to
the field of musicology, musical textology, and liturgy, and are not substantial in my ar-
ticle, I refer to the conventional form raspev.
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contacts with Western Christians. Around the time of the Raskol, zna-
menny chant was no longer used universally and, hence, lost its signif-
icance. There is an understanding that it is predominantly an Old-Rus-
sian chanting legacy.

In such circumstances, especially during the Soviet seculariza-
tion, the chant could cease to exist at all, or become an object of in-
terest for the communities of Old Believers or the narrow circle of
paleographers. However, such an understanding of the medieval
history of Russian Orthodox music does not have much in common
with reality. Nowadays, in the context of the reverse process —the
post-Thaw desecularization (Kormina and Shtyrkov 2015; Kyrle-
zhev 2004) — there are rare but stable groups of musicologists, choir
conductors, chanters, and church ministers who study, practice, and
popularize the chant in the Russian Orthodox Church (ROC). This
phenomenon attracts my interest the most. Why a "historical" tradi-
tion, which nowadays is presumably a subject to extensive "musei-
fication" (according to conventional views of Russian Orthodox wor-
ship music), is used again in practice? What is the place of the mo-
nodic (one-voice) znamenny chant as compared to polyphonic
chanting in the contemporary church practice? How is it related to
the ideological frameworks of believers?

In my article, I attempt to regard znamenny chant as a product of
several social phenomena in and around the church in Moscow and
St. Petersburg. Traditionally, such big cities as Moscow and St. Pe-
tersburg are centers of opportunity. There is supply and demand for
all kinds of practices. "Znamennye" church services are rare in the
ROC; yet, in both cities, znamenny chant is occasionally used. More-
over, in these cities, there are main research centers and schools of
znamenny chant.

The anthropological approach to the study of musical practices
has been formulated by the ethnomusicologist Alan Merriam. He
has demonstrated how music, despite its symbolic character, refers
to the specificities of the organization of society. Thus, the very ob-
servation of the practice of playing music becomes the means of un-
derstanding people and their behavior, and an instrument for ana-
lyzing culture and society (Merriam and Merriam1964: 13).
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Nowadays in the church context, there is a myth about the end of
znamenny chant? in the Synodal era. The death of "live" tradition in that
narrative is indicated in the late 17th century — the time when znamena®
were replaced or "transcribed" in the notes format (Pechenkin n. d.). At
the same time, my field materials demonstrate that a few groups of per-
formers and ideological proponents of znamenny chant attempt to
overcome the Soviet-era legacy of the ROC:

...Because, generally speaking, those merry chants that were sung in the
90s, especially in the lay, well, in a sort of secular parishes, they were,
like, surprisingly mannered, like, far from, sort of...[...] That was all
pretty far from the meaning of chanting itself, from the text. Like that.
So when "Voskresenie Khristovo videvshi" ("Seeing the Resurrection of
Christ") was performed with some merry tune, it caused sort of a lot of
questions. Like that. And naturally, there was a demand to restore what
had been before all those perturbations, those scary enough, that the
Church had to go through. (Interview 2)

On top of that, znamenny chant, as one of the elements of the Old-Rus-
sian Orthodox culture that refers to the pre-reform tradition, on the one
hand, is characteristic of a fundamentalist project and, on the other hand,
can be read in the context of the modernist discourse (or, conversely, of the
"Orthodox modernism" — Agadzhanian 2011). Despite the differences in
argumentation of the proponents of znamenny chant, the key characteris-
tic of this practice is the contraposition of oneself to the secular world and
a contemporary "canon," including the practice of chanting.

Another point of discussion is the public interest in the "medieval
time." Western European culture is facing a similar rise of interest to-
wards a church music of the Middle Ages (Kreutziger-Herr 1998). At

2 A bright example was provided by a docent of the St. Petersburg Conservatory:
A few years ago, we were in the Theological Academy. [...] We came with the
students to read a lecture, we asked for it, we had a teaching practice. [...] Our
Theological Seminary, in Moscow, in Peter[sburg] (I know the Moscow one a bit
worse, but I'm sure about the Peter one). Znamenny chant is studied [there] as
some kind of a historical rud[iment]... "There was something of that kind..." I in-
troduced us like that: "Well, there was that Old-Russian tradition, and here we
are..." I don't quote word-for-word, but that was the idea: "Thank God it's over,
so now we are..." I stood up and said: "There was that Old-Russian tradition and
thank God we have a chance to take part in it" (Interview 1).

3 Symbols used for denoting musical sounds before the introduction of notes — Transla-

tor’s note.
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the edge of the 20th and 21st centuries, the Catholic Gregorian chant
even acquired some traces of popular culture. Yet, interest in the chant
faded and the music itself is still associated with the Church. The Old-
Russian church music currently has not achieved the same popularity
in Russian society. However, contemporary Russian performers recog-
nize its existence beyond the church walls sometimes. Russian musi-
cians familiar with znamenny chant oftentimes express their puzzle-
ment over the fact that it is not popular. It is also significant to note that
nowadays the Middle Ages are viewed through the prism of moder-
nity, and hence the construction of the past defines its everydayness
(Kreutziger-Herr 1998: 188, Gurevich 1993: 15-16).

I highlight the specificity of the contemporary practice of znamenny
chant with my field materials, as well as printed and online publications by
theoreticians and practitioners —musicologists, composers, and liturgists.
During the preparation of my master's dissertation at the Faculty of Anthro-
pology, European University in St. Petersburg from November 2016-April
2017, I conducted 23 interviews with church conductors, chanters, and min-
isters of Orthodox churches affiliated with the ROC, Moscow Patriarchate,
and researchers of the Middle Ages, art historians, and composers. The se-
lection of my informants was predefined by their professional and confes-
sional identities. Additionally, I conducted observations at znamenmnye
church services, conferences, concerts where znamenny chant was per-
formed, spevki (rehearsals) of znamennye choirs, and classes.

The essence and types of znamenny chant

The tradition of znamenny chanting emerged with the spread of
Christianity in Rus, the consequence of which was the translation of li-
turgical texts into the Slavic language and a special practice of reading
and chanting them. Initially, the system of znamenny chanting inherited
the characteristics of Byzantine and Bulgarian traditions and later devel-
oped independently.* In this manner, osmoglasie (Octoechos), inherited

¢ The question of the genealogy of znamenny chant is subject to a debate. During my inter-
views, I have learned that some of my informants reject the axiom of transmission, despite
the fact that this version is universally accepted in musicology (Musical encyclopedia 1974)
and it even successfully develops further. For instance, "The place of Rus in the transmission
of chants is that being a firm preserver and keeper of traditions, she becomes, at the same
time, a creator of new invented forms for the fixation and distribution of musical pieces that
expressed adherence to the Christian ideals" (Velemirovich 2003: 5).
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from Greece, lies in the basis of Old-Russian chanting tradition. As in By-
zantium, the system of eight melodic modes includes the varieties of me-
lodic chants of liturgical texts. These modes are repeated every eight
weeks in a fixed sequence. The same system is also used in modern
church services. It is important to note that not only the system of osmo-
glasie was borrowed but also the method of its fixation. The graphics of
the znamennaia system originated in the paleo-Byzantine neumatic nota-
tion. The ancient chanting znamennye manuscripts are dated to the 11th-
13th centuries (Brazhnikov 1949: 431). For the written recordings of
chants that a golovshchik or conductor signaled to the chanters, certain
symbols were used, such as the so-called znamena, or "hooks," in the pop-
ular language. That is why znamenny chant is referred to as "singing by
the hooks."

Strictly speaking, the chant itself is not music. It is, most and fore-
most, a chanted text. The explanation of the essence of znamenny
chanting refers to the way of reading (Vladyshevskaia 2011). Zna-
menny chant appeared and remained in the oral tradition thanks to
specific chanters (they were also called hymnographers). Their practice
was tightly connected to a canon and their work is often compared to
the painting of icons. Chanting and registering of chants, like icon
painting, was practiced by a selected few. It was accompanied by a
prayer and fasting, i.e., it was linked to an ascetic practice (Vlady-
shevskaia 2006: 128-129).

Historically, hooks are placed above the words. Hence, the atten-
tion of chanters should be focused primarily on the text, rather than
on neumatic symbols. Znamena impact the way the text is uttered
(chanted); they add semantics to the uttered word.> The following sec-
tion will address how different groups of informants perceive the
transcription of hooked recordings into notation. The appropriateness
of this practice is subject to a debate among practitioners, for the no-
tation presupposes autonomy of the chant and the possibility of sep-
arating music from a liturgical text. The "hooks" could not be chanted
without a text, the notes could be chanted —it is easier technically —
and the hierarchy of the texts could be violated. The practice of zna-
menny chant for many chanters is not equal to performing music. Ac-
cording to them, chant is not music but rather a way of articulating

5 Despite the common direct comparisons with the Greek neumatic notation, it is relevant
to suggest that cantillation signs in Hebrew writings play a similar role.
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the liturgical text and, consequently, using znamenny chant without
a prayer is not possible.

Another significant characteristic of znamenny chant is that it is
originated in monody (one voice) and mostly existed in this form, being
referred to as stolpovoy chant. The performers of stolpovoy chant sim-
ultaneously chant the same expanded non-harmonized sequence. In
znamenny chant, one syllable is often chanted with several tones,
which makes it plangent. Such characteristics as dynamic evenness
(one fragment should not be louder than others) and the absence of a
rhythmic pattern (which causes a lot of chanters' questions—Ka-
zantseva 2015) are meant to maintain a specific prayer mood, necessary
for uttering text.

In the context of the history of Old Russian chanting, it is important
to remember that besides the monodic znamenny stolpovoy chant, in
specific cases, early forms of polyphony were also used — demestvenny
and putevoy chants. These are separate chanting systems with their own
notations created based on the znamennaya system. It is also worth men-
tioning that there is such a para-liturgical genre as dukhovny stikh (can-
tus poetry). Stikhi are not a part of the liturgy but could also be per-
formed in the znamennaya tradition. For the recording of stikhi, neumes
were also used. It is important to understand that the key difference of
these polyphonic chants from the customary European polyphony is
that they exist apart from the traditional harmonic system. This, to a
certain extent, makes the performance harder even today, if a chanter
is not familiar with a tradition of the performance.

Perspectives of analysis

According to a conventional definition, music is sounds organized
by a human. At the same time, there is the following opinion: the feel-
ings that are woken by religious music emerge exactly because this mu-
sic by its nature "goes beyond" the human cognition, for it is not created
by humans and, hence, reflects the presence of spirit, cosmic unity, and
so on. Thus, a reframing or even abolishing of the role of a human could
take place during the performance of spiritual music. This ambivalence

¢ As an example and evidence for this argument, a contemporary golovshchik (conductor)
claimed: "Znamenny chant is after all a prayer. It is a prayer in music, a prayer in chant-
ing" (Muraviev 2014).
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is a central problem addressed by an American ethnomusicologist Jef-
fers Engelhardt (2012; 2014).

To explain the problem of coexistence of the secular and religious,
he employs the concept of "secular enchantment." Referring to the work
of Charles Taylor (2008) (and building on the idea of Max Weber),
Engelhardt demonstrates the ambivalence of the contemporary practice
of church chanting, using the example of Orthodox parishes in present-
day Estonia. On the one hand, this practice is put in a shape that could
be described, on the other, it is filled with meanings that are produced
and read by certain groups of people in a certain way.

A researcher of religious music has to constantly balance between
the position of a secular critique and of a believer. A strictly secular
approach regards music as a form of power; in this framework, the
stylistic specificities and its history are studied. God, in this case, as
well as music, is created by humans. The opposite view perceives mu-
sic as "sublime," a divine voice or divine silence could be heard. "The
seculars," according to this standpoint, could be accused of anthropo-
centrism.

In this context, the issue of a researcher's position is raised. Engel-
hardt notes that he himself works in the secular critique paradigm, yet
he remains a "sympathetic" researcher. He is involved in practices and
feels empathy towards his informants, which allows him to understand
them better. I have also attempted to stick to this principle in my study.

A spectacular example of the ambivalence of understanding chant-
ing is Engelhardt's book "Singing the Right Way: Orthodox Christians
and Secular Enchantment in Estonia" (2014), in which he speaks of his
field experience (2002-2009) in great detail, including his participant ob-
servation. He notes that during his study of twenty parishes of the Or-
thodox Church in Estonia, being a professional musician, he was not
always invited to sing. As Engelhardt explains, that was because of the
so-called "poetics of the right singing."

In this context, the pragmatics of singing comes forward. The "right
singing" oftentimes goes beyond the formal requirements to keep into-
nation in tune. In the soundscape of an Orthodox service, a human
voice occupies a central position and that is why the indication of a per-
formance quality is so significant. The voice metaphysics is tightly con-
nected to the state of body and soul; hence, one of the central roles is
played by "sincerity" and "purity" of performance (meaning the "purity
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of heart"”) but not the ideal performance. The singing of an outsider
musician, one not involved in the practice fully, cannot be regarded as
authentic. The problem is that the musician's intentions, body, and
spirit have not been properly "prepared" or "disciplined" through fast-
ing and prayer. Hence, they could not adequately reproduce the mean-
ing of words. To some extent, this problem can be addressed through
the difference between the English verbs "to chant" and "to sing." The
former appeals to a spiritual practice and the latter to the everyday and
mundane.

At the same time, regarding the abovementioned dichotomy of the
secular and religious, one could mention lots of researchers directly in-
volved in the religious practice. Trying to meet the criteria of scholarly
research, they face the problem of distancing from the community, its
doctrine, emotional involvement in church services, and rituals. Not
taking into account the strictly musicological studies, one can note there
is substantial research on the Russian Orthodox Church chant con-
ducted in this manner. Russian researchers consistently view the tradi-
tion "from the inside," without attempting to alienate themselves, ra-
ther affiliating with it (see, for instance, Martynov 1994; 2000; Nozdrina
2014), seeing their mission in identifying and constructing spiritual ide-
als of the past and contemporaneity (Kozhaeva 2005).

The experience of the "renaissance" and popularization of the "for-
gotten" musical tradition is not exclusively Russian. During my analy-
sis of academic sources, two cases came to light. The first is linked to
the resuming of the Old Byzantine tradition and the other with the Gre-
gorian tradition. Although the former is Orthodox and the latter is
Catholic, I am interested in tracing of what unites them and, secondly,
to indicate the peculiarities of the existing epistemology.

Byzantine monody

The study of Greek materials by a Danish researcher Tore Tvarng
Lind is, to a great extent, similar to my study. Lind, an ethnomusicologist,
studies the revival of the pre-reform chanting tradition in the Vatopaidi
monastery, under restoration since the early 1990s, on Mount Athos in
Greece (Lind 2016). According to the adherents, the tradition in its mean-
ing is idiosyncratic to the understanding of "the real" or "authentic."

7 In Russian, chistota stands for both purity and clarity (of intonation) — Translator’s note.
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Building on the essay by Eric Hobsbawm on the concept of the invention
of tradition (1983), Lind demonstrates how the traditional is recon-
structed by "cultural insiders." It is a whole project aiming at the revival
of values of the past to restructure the symbolic field in the modern. The
"real" traditional, on the one hand, is contraposed to the modern and, on
the other hand, is one of its elements. In the same way, Lind sees a two-
fold goal of the revival of the old tradition of spiritual music. First, a "re-
vived" church service is seen as a cultural opposition to the dominating
understanding of proper singing. Second, the existing culture is "im-
proved" by the means of introducing the new meanings and appearance
of new syncretic forms.

In the tradition of the revival project, which Lind studies, "the real"
is implemented on various levels: the level of the perception of sound,
notation, and the understanding of the theory of music. The mecha-
nisms of the "reinvention" of the Byzantine style that make the choir
sound "old" are the special techniques. These include performing
chants according to a pre-reform echos system, using the classical in-
tonational system and ison (isokratima), and including recently deci-
phered chants.

In Lind's case, one could see two layers of the development of chant-
ing practice, one of which is related to the past and another to the pre-
sent. In the context of the revival of the use of znamenny chant at
church services or concerts, one can notice the same tendency. Speaking
of znamenny chant, one often emphasizes the succession and, at the
same time, its violation. The present exists as a continuation of the past
and confronts it at the same time. Such a situation fits into the general
image of contemporary religiosity at the postsecular time. In this dis-
course, the "traditionalist marking" is used to denote the new bounda-
ries between "friends and foes" while, at the same time, for re-reading
of the emergent normativity (Krylezhev 2004).

Gregorian chant

The discussion on Gregorian chant, originating around the 6th cen-
tury, is much wider. A Gregorian monody is a Roman Catholic legacy.
A treasury of this revived tradition is Solesmes Abbey (Abbaye Saint-
Pierre de Solesmes) in France. Since the 19th century, Benedectine monks
have worked on restoring Gregorian music, conducting research, and
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publishing the "Etudes Grégoriennes" journal. Among other things,
Gregorian studies constitute the brand of that place.®

A wide discussion around the historical study of musicologist Kath-
erine Bergeron shows interest in this problem is quite big (see, for in-
stance, McGee 1998; Pasler 1999). In her book "Decadent Enchantments:
The Revival of Gregorian Chant at Solesmes" (1998), originated in her
dissertation of 1989, Bergeron directly investigates the restoration of the
chanting tradition. Inspired by a so-called "culture theory," Bergeron
addresses musical materials questioning the ways history is "written"
nowadays. She regards music as one of the components of monastery
life. The way history documented, to a great extent, defines the present.
That "present" is not the one in which Bergeron lives. Rather, it is the
"present" of monk intellectuals of Solesmes.

Emma Dillon refers to the Bergeron's work in terms of medievalism’
(Dillon 1999). According to her, Bergeron's book is focused on docu-
menting the history of the emergence of musicology, studies of medie-
val music, and discusses the contemporary understanding of medieval-
ism of the 19th century. In the same review, she notes that the Ber-
geron's study allows for not merely reviving the history but, what is
more important, seeing how it is modeled and how the "organization"
of the study of the Middle Ages comes about in the present day.

In a certain sense, the optics of medievalism allows for examining
the practices and ideologies concerned with znamenny chant. In my
study, I have observed medievalists working with a medieval musical
material. I am interested in how they work with meaning, form their
take on the Middle Ages, and position themselves in contemporaneity.

To this point, I refer to the reminiscence of one of my informants
who worked with Maksim Brazhnikov, a founder of the Department of
Old-Russian chanting of the St. Petersburg Conservatory Albina
Kruchinina:

8 An abbey's website provides evidence for that. Tourists and pilgrims can find useful
information there: http:/ /www.solesmes.com/history (accessed on May 20, 2017).

9 Medievalism is not a widespread term in the Russian research context. It includes the
"images of the Middle Ages, scholarly and popular, existing in contemporaneity; and also
institutions that produce them or use them, including literature, cinema, computer
games, and, even, as some studies have shown, sport, health services (the images of dis-
eases as "the plague of the 20th century"), fast-food restaurants, and so on" (Savitskii
2015). Hence, a medievalist is the one who produces medieval images.
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Well, when I came to Maksim Viktorovich [...] like all that preten-
tious, you know. All filled with scientific innovations. And so, well, we
sat and studied as usual; he was telling me about the manuscripts of the
12th century, and then he said: "I wish we could vocalize all that." I said:
"Maksim Viktorovich..." This was exactly the time when all these sci-
ence-fiction books just came out. Isaac Asimov, Clarke, all these, it's
clear that... I said: "Maksim Viktorovich, could you imagine we had a
time machine! We'd then go to the 12th century at once. We'd hear eve-
rything, write down, come back and we'd know how to decipher it."

He looked at me that way. He was all calm and collected. [So] he
looked: "No,—he said, —I'm not going." I thought, well, such a retro-
grade! He doesn't want to go to the 12th century. So I said: "But why?"
Well, he explained to me very nicely. "You see, —he said, —it is not that
we do or we don't have the [time] machine. To understand what was
there in the 12th century you need to restructure your worldview." Like
that. "Besides, you need to restructure yourself." I said: "Well, we can
change [our clothes]." He said: "Well, that's not the point. They will see
us, dressed up, at once. They are going to kill us right away" (He
laughed). I said: "Well, if not this way then like..." He said: "Besides, with
our worldview, our perception, you know...—he said —We wouldn't
like it, the way they used to sing. Because our ear is not used to it. And
there's a great chance we wouldn't get what they did there. Moreover, —
he said —when we come back we are going to forget everything. Hence,
there's no sense in that. Our time machine is our manuscript." And that
was it. Since then I dreamt of the time machine no more. That's what
happened to me. "I wish I could..." (Interview 3)

In this interview, an informant exoticizes her own experience and
the material she studied. Furthermore, a researcher is in constant seek-
ing, attempting to define her own relation to the era she studies, and
her relation to the Old-Russian chanting tradition. The practice of the
immersion into a medieval data and its performance can be perceived
as "re-reading," "renovation," "revitalization," or "restoration" of the me-
dieval data. The modernist game with the past turns medieval studies
into art or adventure.

Working with the community of enthusiasts and performers of zna-
menny chant, one can notice an archetypal "newest" history of the chant
and ecclesiology in which it belongs. The reference point in its chronology
is the first discoveries of the scholar of medievalism, Maksim Brazhnikov,
that later allowed to significantly develop the study and performance of
znamenny chant. The way this story is constructed is remarkable. In one
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of the reconstructed and summarized versions I introduce further, I also
describe the network of znamenshchiki, which I outlined during my field-
work observations of the community.

Church in the late Soviet time and the interest of intelligentsia to
the Old-Russian art

An attempt to combine the research topic with contemporary his-
tory is not simply a scholarly enterprise or formal contextual reference,
rather it is a necessity. The narratives of some of my informants, espe-
cially the older generation, are directly linked to the historical realities,
and, in a certain sense, they illustrate the revival of "museified image of
religion in a social imagination" anew (Kormina and Shtyrkov 2015: 34).
The contemporary "natives" of the znamennaya tradition intentionally
construct the history of the revival of this chanting tradition, in which
they to a certain extent, create their own alternative history of the con-
temporary ROC. Supposedly, this largely happens because of total dis-
satisfaction with the contemporary universal "strategy" of the ROC de-
velopment.

Chronologically speaking and based on the interview material, I at-
tempt to recreate a historical line that seems significant to these people.
Taking into account the research limitations addressed by the method-
ology of oral history (Orlov 2014: 351; Portelli 2005), one can form an
opinion about the events of the recent decades that are significant for
the narrow circle of the popularizers of the chant.

In the second half of the 20th century, on the official level, the per-
ception of the old ritual, in general, and znamenny chant, in particular,
changed. On the one hand, this concerns the adherents of ROC, on the
other, researchers and kulturtrégers from the intelligentsia — philolo-
gists, art historians, and historians, many of whom later enchurched.
Organizing the "contemporary history" of znamenny chant, one can no-
tice the close co-existence of the (institutionally) ecclesiastic and secular
everydayness.

Remarkably, the "short 20th century"1? in Russia became the era of
the scholars of medieval time. Maksim Brazhnikov’s book on musical

10 The historiographical model of Eric Hobsbawn, who suggested a time frame starting
from 1914 (the beginning of the First World War) until 1991 (the collapse of the Soviet
Union) — Translator’s note.
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paleography, in which he suggested a thorough study of neums (Bra-
zhnikov 1949), became central in this context. Besides a clear periodiza-
tion of written artifacts and restoration of the chronology of the system
of znamena, he actively deciphered chants. Gradually, he attracted
many followers.

An interest to the unpopular (as my informants claim, Brazhnikov
"wrote for the drawer") and even ideologically dangerous study of the
church art was not very wide. Conversely, during the 1970s, the success
of the singing laboratory "The experimental ensemble of the folk music"
affiliated with the Folklore Commission of the Composers' Union of
RSFSR, the "folk movement" was on the rise. The immersion into that
discourse allowed for "[getting] rid of this ideologized prose," (Inter-
view 3) i.e., escaping the Soviet reality through romanticizing and ex-
oticizing the past.

Parallel to this tendency is the gradual restoration of the Old-Rus-
sian music, the music ensemble "Madrigal" of Andrei Volkonsky, and
the performance and popularizing activities of the choir conductor Ale-
ksander Yurlov. Remarkably, for the rehearsals of his choir, he was
given the premises of the Church of the Protection of the Theotokos in
Rubtsovo, Moscow (nowadays, a Patriarchate center for the Old-Rus-
sian liturgical tradition is located there). At that time, the most im-
portant task of the researchers and popularizers of Old-Russian culture
was to break the stereotype that the Russian Middle Ages were the
"time of silence." This enterprise was largely successful.

Everything that was not in line with the Soviet way of life naturally
contradicted the common order of the Soviet everydayness. Choosing the
Old-Russian spiritual music as a subject, researchers and performers invol-
untary went "underground," hiding their practices one way or another.
They followed the Old Believers' narrative of "persecutions." Performers of
znamenny chant within the ROC still appeal to it up to this day.

Parallel to the secular events, the Church revised its course too. One
of the proceedings of the Local Council (Pomestniy Sobor) of June 2,1971,
was the revoking the anathemas on the Old Believers and their liturgy,
which practically retracted the decision of the Big Moscow Council of
1667. Thus, it was a step towards the overcoming of the Raskol and,
respectively, the legitimization of the Old Ritual. Remarkably, this de-
cision is also used in the contemporary church as an argument for the
appropriateness of the old chanting.
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Nevertheless, for the last third of the 20th century, the law "On
preservation and use of the national heritage" (Ob okhrane i ispolzovanii
pamiatnikov istorii i kultury) of 1976 was much more significant than
council proceedings. In formulating article two of the law —"The aims
of the Soviet legislature concerning the preservation and use of the her-
itage" —there is a directive on "the ensuring of its preservation for the
current and future generations, effective use for the scholarly research,
and propaganda of this heritage for the communist education of the
working [class]." Hence, the work on medieval musical materials and
their present-day performance was represented in the context of the
preservation of heritage, though sooner or later it ends up in the church
discourse. Presumably, the whole generation of art historians shifted
their interest from the "form" (the technique of documentation and per-
formance of znamenny chant) to the "content" (the liturgical meaning
of the church chanting). As for the current state, during my research I
have not met anyone unchurched among the contemporary scholars of
medieval period and Old Russian music performers.

It is helpful to come back to the metaphor used by Jeffers Engel-
hardt. The analytical model that he suggested allows for understanding
that during Khrushchev's era "secular enchantment" was equal to the
alienation from everydayness. That was the case because not all of in-
telligentsia in the late 20th century was, at least to some extent, familiar
with the church, rather on the contrary. The trendiness of the archaic in
this sense could be interpreted as a need to fill one's life with the ideol-
ogy alternative to the Soviet one. This raises even bigger interest to con-
temporaneity.

In the post-Soviet time, when Russian spiritual music is no longer
deprived of its religious connotations, but rather gets a full liturgical
meaning! and is interpreted in the context of Holy Tradition, Engel-
hardt's "enchantment" takes place. Music (or audial accompaniment) in
religious action is again perceived as a mediator and it has a synesthetic
effect on humans (Florensky 1996; Chudinova 2003). If religion is a doc-
trine, primary narrative, ritual, sincere belief, as a manifestation of
power, or as something transcendental, then music is just the channel

111t is necessary to note that performers and tradition bearers would not perceive zna-
menny chant as music. It is caused by the immediate purpose of the chant predefined by
its function. Znamenny chant could not be separated from the prayer and, as my inform-
ants claim, it is a prayer.
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of transmission: a style. The sound itself is a manifestation legitimized
by religion. However, demonstrating a one-sided communication be-
tween religion and music is impossible. These two spheres are insepa-
rable and define each other.

This leads to the following argument. From the standpoint of musi-
cal ideology, Pravoslavie (Orthodoxy) in Greek means "the right teach-
ing." The pair to Orthodoxy is orthopraxy, meaning "the right practice."
If chanting is right, then the belief expressed through this chanting is
right; and if the belief is right then the musical practice manifested in
this belief is right. If ritual and belief or experience and "pure heart" are
separated then the idea of "right" chanting is destroyed, because liturgy
is, at the same time, performative and it unifies everyone present at the
church service. Orthodoxy and orthopraxy mutually define each other
(Engelhardt 2014: 11-13).

Although, as I have previously noted, officially there is no issue with
a split, raskol, on the level of discursive practices, there are frequent
speculations on the mismatch of monody and widely spread polyph-
ony. "A new raskol" is not a real threat, but rather a figure of speech
denoting social tensions in the contemporary ROC. Znamenny chant
hence is an argument in various discussions. Oftentimes, the restruc-
turing of the contemporary church everydayness happens in pursuit of
the restoration of some ritual social purity that the ROC lost in the So-
viet period.

A network of znamenshchiki in St. Petersburg: The Conservatory

The biggest znamenny center of St. Petersburg is the Conservatory.
Any member of the znamenshchiki community of St. Petersburg either
graduated from, or studies in the Conservatory, or, at most, studies
with the Conservatory alumnus. Such scholars of medievalism and zna-
mennye choir conductors get their education at the Department of Old-
Russian chanting, founded by Albina Kruchinina in 1994. Since then,
she is a translator of certain values. First and foremost, a professional is
expected to be highly qualified:

Our students should not be ivory tower (vysokolobymi) scholars who
don't know anything but books and manuscripts. This would be useless.
This would be a Western type of learning, education, and research. Like
that. But our students should be able to sing by the hooks, be able to
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lead the ensemble, be able to decipher, but also to be able not to use a
cipher. [They] should know a bunch of hums— To attend classes on hu-
manities, general humanities. Like, iconology, Old-Russian [lan-
guage]...Church Slavonic language and literature, what else did we have
then? The Greek language, Latin. Hymnography. Then we had poetics,
vocal training, a course on conductor training. Well, and all complemen-
tary conservatory subjects. All courses on history —of Western music,
Russian music, polyphony, harmony, analysis, solfeggio. Everything in
the world. (Interview 3)

Naturally, these are not just words, because the students confess the
workload oftentimes is unbearable and requires total dedication to
graduate at the Department. The Department itself stands out, for in
the Conservatory "those in headscarves" are not understood.
Kruchinina claims, "Our conservatory people do not like the Orthodox
girls." The educational program is in demand, although not high. Of-
tentimes during the lectures, there are more externs (including also
priests and monks) than students, although not because of skipping
classes but rather because of limited admissions. The applicants, who
first encounter the chant in the Church of Optina Pustyn' in St. Peters-
burg, and alumni are not numerous.

The whole subject of medieval studies is filled with "Russianness":

It is an authentic Russian national tradition. And if we want the Rus-
sian culture, Russian music to sound in the Russian church, then it is the
Old-Russian chant. You see? It all depends on priorities. If we are the
so-called cosmopolites, if we [...] run to the West, then praise be (ispo-
lat'), sing this...Gregorian, I beg your pardon, Protestant chorale, you
can put a pump organ there, and in the end even musical instruments,
and jazz, and everything you want. It is, you see, a matter of choice. Who
are we? If we are Russians, we should sing Russian music in church. If
we are citizens of the world, then sing what you want.

I believe it's a matter of choice, after all. It is a question of one's na-
tional identity. The most important question. (Interview 3)

The contraposition to the West, seeking for and preserving an indi-
vidual style, this is what is valued. Nevertheless, oddly enough, a "na-
tional project" goes along with the interest in experimentation:

You know, in Europe, I don't know how it is now, but the times when
I started all this... Every year, there were these [summer] schools of
church chanting organized. Either in Poland, or in Italy, or in Czech
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[Republic], or somewhere else. Catholic schools. Well. And of course,
it would be interesting to find such a school to introduce different
singing traditions. So that a bearer of every tradition could teach rep-
resentatives of other cultures. That would be great. That would be a
true ecumenical liturgy. But I think it's so far... Nowadays, at least, it's
like...a fantasy. It's impossible to put into practice. It's impossible due
to these our divisions po kvartirkam (each in their own apartment). Yet,
maybe someday it will be. (Interview 3)

Such an idea seems quite voluntary. "An ecumenical liturgy" even
as an experimental project with Russia's participation is hardly possible
within the domain of the contemporary canonical church. The reason
for it being impossible is not even the abovementioned "division po
kvartirkam," but rather the unpreparedness of the society, which still
vividly remembers a recent negative experience of the past (Borisov
1994) and fears the accusation and stigmatization (Mitrokhin 2007).

A separate issue that needs to be examined concerning the activities
of the Conservatory is the organization of the Conservatory church,
which could serve as a sort of a training field for the newly grown zna-
menshchiki choir conductors. A graduate of the Department, an or-
dained priest Father Vitalii (Golovatenko), was offered to lead the re-
construction of the Conservatory Church of the Nativity of the Blessed
Theotokos (the last service before 1996 was held in 1923). At present,
the church does not operate regularly because of the unavailability of
premises. When possible, the services are held in different parishes.

Nevertheless, despite the unstable position, the community that
formed since the church existed remains. This community for the
church presbyter was exactly the values that, according to him, are
completely lost in the contemporary ROC.12 On the parish website, one
can find a list of the active parishioners. The role of znamenny chant, in
this case, is quite transparent. Apart from the services serving as prac-
tice for students (this fact remains in the background), the chant is one
of the instruments that allows for serving the liturgy right, i.e., all to-
gether, congregationally:

12 According to Sergei Filatov, the formation of contemporary church communities that
can act "as a subject of civil society" is a rare phenomenon that happens because of the
activity of a charismatic leader (Filatov 2005).
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The main thing is that everyone, everyone participates in that. So that
nobody is an audience or a listener, but everyone is a participant. This
is that old syncretism of art, every art, when there is no audience, listen-
ers, and performers. All are together. All together. [...] The main thing
is, who needs this "together" nowadays? These days everyone is to-
gether with gadgets. [...] I'm not laughing, because I see that it's already
happening, the people are living apart. They exist together, but each one
has their own gadget. So that...now, well, now it's already actual —do
we need to be together at all, maybe it's easier to parish alone than to-
gether? (Interview 4)

People perish when alone, but get saved together, according to Fa-
ther Vitalii's logic. However, in the modern world, people do not want
to come together, remain in solitude, and perish. Apart from a commu-
nal singing, Gospel readings are organized in the Church.’® The unique
characteristic of the parish is a symbolic remembrance of "the servants
of God perfected (prosiiavshikh) as Russian church singers." A sinodik
(book of remembrance) was most probably also compiled by a presby-
ter. The history of the Church goes on and is to be developed further.

Yet another case indirectly linked to the Conservatory concerns the
ensemble "Kluch razumeniia" in Fedorovsky church. While seeking the
venue for rehearsals, a leader of the ensemble asked the Church pres-
byter and he agreed. In a short time, the Church hosted the first zna-
mennye services. In a personal communication, a presbyter called the
event (znamennye services, periodical performances of the ensemble,
and the start of the znamennaya school in the Church¥) a coincidence,
but there was a certain logic behind this "coincidence." Fedorovsky
Church is consistently positioned as an educational center, promoting
the diversity of Christian culture. These activities, thus, often go be-
yond popularization in the framework of ROC canons. In this sense,
this is the realization of the ecumenical project that Kruchinina was
talking about. The parishioners familiarize themselves, for instance,
with Byzantine and Serbian chanting cultures, immerse in them, and
seek unity in Christianity without borders.

13 A communal reading as an element of "rational belief" is interpreted as a characteristic
of the modernist project (Agadjanian 2011). This case can be regarded as analogous for it
fits the Agadjanian's typology.

14 Professional researchers among znamenshchiki oftentimes educate enthusiasts. First,
they see their moral obligation in doing so. Second, they henceforth popularize
knowledge.
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An alternative to Conservatory

Outside of the St. Petersburg Conservatory, the centers of the local
communities more or less became other educational institutions or zna-
menny chant study groups that were ran by Conservatory alumni or
ex-students.

During my communication with the curator of the study program
"Russian singing art" at the Russian Christian Academy for the Humani-
ties (RCAH) and further tracing the activities of Ekaterina Matveeva on
social media, I noted how Old Russian culture, and znamenny chant in
particular, became a business project material. Most probably, the project
is not profitable, yet it demands marketing and skillful promotion.

The study program is for four years, there is a tuition fee, and it is
taught at a bachelor level. The studies start from "the very roots,"
namely from the hooks. At the same time, for instance, at the St. Peters-
burg Theological Academy, the students are not taught about that era
at all'> (earlier, in the Interview 1, Natalia told me the same). It is im-
plied that the students of RCAH eventually choose their own style of
work —monody or polyphony. Therefore, as in the last case I analyzed,
znamenny chant is one of many possible styles. Importantly, in RCAH,
the students are taught to choose. The key difference of the "Russian
singing art" from studies in the Conservatory is that it is focused on
teaching practice, but not research.

Besides the administrative and teaching duties at RCAH, Ekaterina
also runs a School for Vocal Mastery "Vse pojut!" (Everybody sings!),
several other temporary projects (for instance, a family eco-camp of the
same schooll®), she constantly gives concerts, and directs a choir in one
of the parishes in a St. Petersburg suburb. An energetic young woman,
she is sincerely affectionate towards folk singing, cantus poetry, and
znamenny chant. However, she is good at converting her affections into
profit, indicating the existing "trends," like the interest of a certain pub-
lic to the old times, nature, children, and healthy lifestyle.

15 '] haven't encountered [znamenny chant] in my studies. In the practical course on
church chanting, we only dealt with contemporary Octoechos (osmoglasie). In the theoret-
ical course on church chanting, only with icon painting and architecture" (Interview 5).

16 This is a camp for parents and children. In its advertisement, the emphasis is put not
only on singing, but also on "closeness to nature." Amongst additional attractors, there
are eco-farm, yoga, and folk games. In this context, there is an environmentalist narrative.
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The other local communities of znamenny chant enthusiasts in St.
Petersburg are formed, as a rule, in educational institutions, besides the
Conservatory and RCAH. The classes are held practically in every zna-
menny church by professionals, the Conservatory alumni, or their en-
thusiast students. For example, this applies to the Church of the Icon of
the Theotokos Vsekh Skorbyashchikh Radost' (Joy of All Who Sorrow) and
Church of the Icon of the Theotokos Derzhavnaya (The reigning one).
On the same principle, the parish of Andronikov Monastery of the Sav-
ior in Moscow acts. The number of students can vary; yet, there is com-
monly a "core" of constant attendants. The learning process lasts for
years, which requires a high level of discipline from the students. Some-
times, some of the chanters end up in a choir accidentally, and, at some
point, they realize they are being taught to chant znamenny. However,
some intentionally wanted to chant znamenny. Commonly, these are
the members of the churches where the chant is used. Such activities
are a form of leisure.

Notably, this year, there has been a pilgrimage to Serbia organized
at the Fedorovsky Church for the study group of enthusiasts. The
chanters conducted znamennye services during their visits to Serbian
monasteries. Such an unusual "product" was suggested by the head of
the Znamennaya School of the Church, a teacher Natalia Mosyagina.

A monastic culture

Besides the educational centers, the znamennye churches in St. Pe-
tersburg, as I have noted before, belong to monasteries. The ideologists
of znamenny chant face, maybe not always consciously, a problem of
raising "a new Orthodox person." Sometimes, a conflict with the "post-
Soviet" Orthodox Christianity is articulated. As a rule, those who con-
sciously engage in znamenny chant do not approve of the direction to-
wards the secularization of the Church and simplification of religion.

Some informants associate znamenny chant with "spiritual things"
and monastic life; hence, they perceive it as celestial. According to their
perceptions, a spiritual experience, as well as a chanting tradition, is
reconstructed by the books. Those who feel the need of reading the
books (and "most of these books are written for the monks" — Interview
8) and sing old chants position their activities as elite. Znamenny choir
conductor and chanter realize that they hold the first stage of priest-
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hood and treat their spiritual pursuits with full responsibility. The con-
temporary populism and "pleasing the men" (chelovekougodie) (in the
form of chanting in a usual form) can be regarded critically by them.

The work on forming the image (and contents) of the monastic cul-
ture that do not "make one feel ashamed," according to my informants,
is going to take decades. Znamenny chant, as one of the instruments of
disciplining the parishes, could help with the renovation. In this con-
text, monody plays the role of "non-mainstream" culture. Henceforth,
znamenny chant is rather a local landmark. If a pilgrim wants to hear
unforgettable chanting, they can visit, for instance, a Valaam or Optina
Pustyn Church in St. Petersburg.

Znamenshchiki in Moscow, a edinoverie project

According to my research materials, the structure of the local zna-
menshchiki communities in Moscow is different from the St. Petersburg
ones. Naturally, thanks to their lower number, the activities of the staff
of the Moscow Conservatory are less visible than those of their col-
leagues in St. Petersburg. On top of that, speaking of the practice of
znamenny chant, special attention is attracted by a group of believers,
not isolated, but integrated into the community of the ROC, Moscow
Patriarchate. Firstly, the institutionalization of this community allows
this as a result of the establishment of the Patriarchate's center for the
Old-Russian worship tradition, oriented towards a dialogue. Secondly,
my acquaintance with the community of Father Georgii (Krylov), a
presbyter of the Church of New Martyrs and Confessors of Russia in
Strogino, played an important role in my research. The community
holds both new and Old Ritual services. This edinoverie (common faith)
project presupposes the restoration of the Old Ritual and its reproduc-
tion and ends up in a dialogue with the New Ritual.

The specificity I managed to indicate while talking to contemporary
edinoverie people is that some of them motivate their recent conversion
to the Old Belief precisely with their adherence to the Old Russian
chanting culture.” This movement may be seen as a group of authen-
tists, not merely familiar with the specificities of musical performance,

17 ''m from the other end at all. I mean, I'm from the Nikonian writing [tradition]... From
the usual environment, New Ritual. Then, when I started znamenny chanting, already
then, 'That's what I should sing. Why wasting time? (Chego vsukhuju zanimat'sia?)" (Inter-
view 6)
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but also capable of a competent historical analysis and versed in the
smallest historical details of the old time.

One could assume that the adherents of edinoverie—including pro-
fessional conductors and chanters —are conservators. However, this is
far from the truth. Not all of them politicize their activities striving for
the restoration of the high medieval culture. Not all adherents with
whom [ managed to communicate during my fieldwork tend to dis-
credit the contemporaneity or wish to arrange their lives according to
traditional values.

Nevertheless, a discussion on proper reciting of liturgical texts and
their performance is, to a certain extent, still heated for a long time. It is
as heated as the discussion on the use of the Old Church Slavonic lan-
guage, Bible translations, and texts of the Holy Tradition (see Bennett
2011: 64).

A concert version of znamenny chant

During contemporary concerts of the Old Church music, chanting
ensembles perform both liturgical and paraliturgical music. The latter
includes the kinds of music that do not belong in the liturgy, i.e., spir-
itual poetry.

Conditionally speaking, the concerts could be divided into academic
and folk ones, which are mostly indicated by the "origin" of the groups
performing znamenny chant. In reality, the style is formed not institu-
tionally but rather based on the erudition and experience of chanters. The
academic ones include the ensembles founded at the Moscow and St. Pe-
tersburg Conservatories, such as, "Asmatikon" (Moscow), "Kluch razu-
meniia," "Znameniie," and "Lik," which consists of students and teachers
of RCAH (St. Petersburg). Amongst the folk and experimental ones, there
are "Sirin" (Moscow), "Drevnerusskii raspev" (Moscow), "Ex libris" (Mos-
cow), "Eleon" (St. Petersburg), "Uzorika" (St. Petersburg), "Put" (St. Pe-
tersburg), and so on.

The concerts of the singing groups from the Conservatories are pri-
marily the outcome of laboratory work. They are focused on the presen-
tation of the scholarly reconstruction to the wider audience, and their
additional function is that of enlightenment. Every performance is fol-
lowed by commentaries, sometimes with just a few, sometimes more
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detailed to clarify the liturgical meaning of chants.’® Above that, along
with the musicological commentary, concluding the Great Feast concert
of "Kluch razumenia," Kruchinina explicitly stated the ideological con-
text that she put in the performance of znamenny chant:

So, before I let our chanters perform this piece, I want to tell you that
you have heard and will further hear melodies of amazing beauty and
soulfulness, and of prayer spirit. And they should be performed not
only in concert programs but also in worship services in all churches of
Russia. And then, I believe, Russia will rise from her knees and revive
again for the high, spiritual, [and] pure life.

In these words, there is powerful patriotism, and the contemporary
state of the country is regarded as unsatisfactory. Old Russian music as
an element of orthopraxy is capable of reviving Russia. Attributable to
the relative shortness of this remark, it is impossible to trace the meta-
phorical death of the country. However, presumably, she referred to
the pre-Revolution time.

In the repertoire of "Asmatikon," there are simultaneously zna-
menny and Byzantine chants, which is reflected in their style. The en-
semble participants base their reconstruction on the materials of schol-
arly expeditions to the female monasteries of mainland Greece, archival
entries, and theoretical guidelines of Byzantine chanting of different
times.!® An academic style is characteristic of "Znamenie," while "Kluch
razumenia" and "Luch" are more "folk" because their participants also
work with the "live" tradition. Notably, the chanters of both ensembles
have participated (and keep participating) in the master classes of An-
drey Kotov, a founder of "Sirin," folklorist, and choir conductor.

18 Natalia Mosyagina explained why church chants are not appropriate for concerts, yet

singing for the wider audience is a necessity:
I don't really like concerts. It's an enlightenment function, we have to perform it,
yes. But I don't really like concerts, because this tradition is not for concerts. And,
respectively, there is something false on scene, because in any case you try to
make the best of it (kakuju-to konfetku). Again, I'm not saying that during the
church service you can sing carelessly or somehow unprofessionally (Inter-
view 1).

19 According to the description on the website of the Home Church of St. Martyr Tatiana

(at Moscow State University): http:/ /st-tatiana.ru/2015/09/24 /10087 (accessed April 20,

2017).



Znamenny Chant as a Symbol of Orthopraxy 39

Undoubtedly, Kotov is one of the central figures for the certain
group of znamenshchiki, primarily the "non-academic" ones. He inher-
ited a tradition of Dmitry Pokrovskii and is well versed in the contem-
porary history of znamenny chant; he even became a part of it. He
started off "like an enthusiast" and then "I longed for, I wanted to revive
an Old Russian culture, well..with the Old Russian polyphony."
Largely, because of his openness and frequent contacts with an aca-
demic community (Kruchinina, Vladyshevskaia) and with his col-
leagues —folklorists, collectors, composers, and popular musicians
(Sergei Starostin, Vladimir Martynov, Leonid Fedorov) —he managed
to create his own style, to put together a network of interested profes-
sionals.

Despite the substantial immersion into znamennaya culture and tight
connections of his activities with the Church, Kotov sees himself as
thinking beyond the framework of church experience. For him, as a
concert performer of folk music, his creative aspirations and an ambi-
tion to create a performance, interesting for him and his audience, come
forward. The chant for him is a great creative material.

Imagine you have a very well-preserved granny's robe in your closet
that fits you very well. It suits you perfectly. Like that. You go outside
and have it on you, don't you? You have a different relation to it, not
like any other clothes. Don't you? And people refer to you not like you
were in modern clothes. What's more, it is well preserved. And it func-
tions. Yet, it is not what it used to be when a granny wore it. That's pretty
much like it is with znamenny chant (Interview 7).

One can see in this case that the performer does not want to make
the chant authentic. Znamenny text is, in some sense, a field for the au-
thor's interpretations, experiments, and self-expression. A similar way
is chosen by colleagues of Kotov, a composer Aleksander Manotskov
("Eleon"), RCAH lecturer Andrey Fofonov, and a participant of numer-
ous singing projects Daniil Sayapin, a researcher of demesvenny chant
and leader of the "Ex libris" ensemble. The activities of such ensembles
could be regarded from the positions of medievalism (Yri 2008). During
the concerts, there is an imitation of medieval music, and for the con-
struction of specific images, the elements of ethnic music of different
peoples are used. This experience fits well into the context of the "World
music" projects (Connell and Gibson 2004).
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Among the ensembles performing folklore and exclusively zna-
menny chants, "Sirin" is an undoubted leader. Furthermore, it embraces
many autonomous projects with similar esthetic and ideological foun-
dations.

As we can see, the "concert mode" of the performance of znamenny
chants serves several purposes. This format allows the demonstration
of the academic research results or a graduation concert. A lecture con-
cert equally serves for enlightenment and performance. Naturally, such
events are a heritage of the Soviet era (Raku 2016). The performance of
znamenny chant can be regarded as contemporary art that goes beyond
the church life, and as good experimentation material.

Conclusion

A response to the question of why znamenny chant as an element of
Old Russian culture has not disappeared in history, but ended up in
church and even on stage, could be found in its reconstructed geneal-
ogy. In the Soviet time, working with medieval materials, preserving
the neumatic writings of znamenny chant, was the way, as Aleksander
M. Panchenko put it, "to emigrate to the Old Rus" (Panchenko 2005)
from the Soviet reality. Nowadays, the chant, in some sense, refers to
the alternative church life. Not every priest is willing to conduct a zna-
mennaya liturgy. To do this, first, one should be familiar with znamenny
chant (not every priest has studied it in the Church History course),
second, respective performance and audial skills (an introduction of
znamenny chant leads to a whole range of difficulties). One can see that
znamenny chant often blossoms in the circles of creative intelligentsia.
Its performance can be regarded as a way to establish the boundaries
of small groups that embrace those who are capable of comprehending
Old Russian music or those who can read neumatic notation. Such com-
munities, oftentimes informal, can oppose both the secular world and
"mass" Orthodox Christianity.

An Old Russian monody (or whatever is positioned as such nowa-
days) can be heard at services in Orthodox churches, concerts of chant-
ing ensembles that perform folk songs, and amongst the scholars of the
Middle Ages, who have founded several research centers and laborato-
ries in the recent decades.

The performance of znamenny chant as a social phenomenon could
be interpreted differently in various contexts. Thus, the use of spiritual
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pieces based on the Old Russian musical monodic tradition as a part of
a standard church service in the New Ritual parish can be regarded as
a reference to the "roots." In the case when znamennye chants are the
only ones in the repertoire of the parish choir, this phenomenon may
be seen as a deviance from the standards of contemporary worship ser-
vice. Hence, the performance of znamennaya liturgy instead of other
more contemporary versions can be considered as something counter-
cultural. Such a state of affairs can be motivated with striving to get
away from the "Phantasy Rus" (susal'naia Rus') and form a different im-
age of contemporary Orthodox Christianity. At the same time, not as a
counter-argument, one may aim at the reconstruction of the images of
Old Russian asceticism (podvizhnichestvo), made obsolete by the events
of several centuries of the Russian Church.

The study of the contemporary state of znamenny chant within the
ROC, Moscow Patriarchate, attracted my attention to the existence of
numerous communities of edinovertsy and those who consider them-
selves edinovertsy. Edinovertsy, along with scholars and New Ritualists,
express their position within the community of znamenshchiki of Mos-
cow and St. Petersburg. This relatively small group, as I can judge by
the collected materials, is more than others concerned with authenticity
of the performed chanting material (that is why, in this environment,
there is a question of, for instance, the use of pre-Reform texts). A quest
for "authenticity" largely legitimizes and explains the existence of edi-
noveriye. The case of edinovertsy is qualitatively different from other
cases by the fact that Old Ritual service is impossible without the use of
znamenny chant.

One more context in which znamenny chant is used could be referred
to church art. The performances of the folklore collectors and folk and
spiritual musicians reproduce the Old Russian music and they get in-
spired by it when composing their own music, incorporating the frag-
ments of znamennaya monody. By the means of using znamenny chant,
they construct and communicate the image of Russian Middle Ages.

The contemporary culture of znamenny chant is not homogeneous.
There are many different readings. The typology of situations in which
znamenny chant is used shows that chanting can become an attribute
of various practices and ideological messages. The development of this
topic is linked to the widening and deepening of any given cases: a
monastery church parish, contemporary edinoverie, or ensembles of
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spiritual music. One should, however, expect that more attention to an
ethnographic material would open new perspectives. On the one hand,
it would allow for distancing oneself from the discussion on the chant.
On the other hand, it would enable the conversation on the specificities
of contemporary church life.

Translated by Igor Mikeshin.

Bibliography

Agadzhanian 2011 = Aramxanss, Anekcagnp. 2011. "Pedopma n
BO3POXIEHVe B ABYX MOCKOBCKVX IIpaBOCIIaBHBIX CyOKyJIBTypax: ABa
criocoba cernaTth pasociasye coppeMeHHbIM." [Tpuxod u obujuna 6 co-
Bpemennom npabocaabuu: kopreBas cucmema poCCULCKOT peAuUO3HOCTIU,
nop, pen. Anexcangpa AragxansHa u Katu Pyccerre. Mocksa: V3paa-
TeJIbcTBO «Bech Mup»: 255-277.

Bennett, Brian P. 2011. Religion and language in post-Soviet Russia.
London: Routledge.

Bergeron, Katherine. 1998. Decadent Enchantments: The Revival of Gre-
gorian Chant at Solesmes. Berkeley: University of California Press.

Borisov 1994 = bopucos, Antekcanzp. 1994. "T'naBa BocbMast. DKyMe-
HIgecKas npobiema'. IlobeseBuiue Huboi: pasmviuisernus o Pyccxoil IpaBo-
caabnoi Lepxbu. Mocksa: ITyTs: 183-192.

Brazhnikov 1949 = bpaxxunkos, Maxcum. 1949. "Pycckue rieBueckme
pyxormmvicu 1 pycckas rnaiteorpadpus’. Tpyds: Omodesa dpebrepycckoii Au-
mepamypul. Tlopg pen. Bapsapel Appuanosow-Ilepern. Jlenwnrpas:
Usn-so Axanemun Hayk CCCP. T. 7: 429-454.

Brazhnikov 1975 = bpaxxankos, Makcvm. 1975. Cmamuu o dpebrepyc-
cxoul mysvike. Jlenvarpan: Mysbika.

Chudinova 2003 = Yynmuosa, Vpuma. 2003. "Bpems Oesmomsis'.
Mysvika 6 monacmuipckom Yemabe. Caukr-IletepOypr: PUVIL

Connell, John, and Chris Gibson 2004. "World music: Deterritorial-
izing place and identity." Progress in Human Geography 28 (3): 342-361.

Dillon, Emma. 1999. "'The Imagined Middle Ages.' a review of Ber-
geron, Katherine. 1998. Decadent Enchantments: The Revival of Grego-
rian Chant at Solesmes..." Journal of the Royal Musical Association 124 (2):
271-283.



Znamenny Chant as a Symbol of Orthopraxy 43

Engelhardt Jeffers. 2012. "Music, sound and religion" in The Cultural
Study of Music: A Critical Introduction, ed. by Clayton, Martin, Trevor
Herbert, and Richard Middleton. New York: Routledge: 299-307.

Engelhardt, Jeffers. 2014. Singing the Right Way: Orthodox Christians
and Secular Enchantment in Estonia. New York, NY: Oxford University
Press.

Filatov 2005 = ®wtaTos, Ceprert. 2005. "XpucTraHCKMe PeTUIMO3-
Hble coolrrectBa Poccunt Kak cyObeKT rpaskgaHckoro obirectsa". Ome-
uecmbBennvie 3anucku 6 (27). http:/ /www.strana-oz.ru/2005/ 6/ hristian-
skie-religioznye-soobshchestva-rossii-kak-subekt-grazhdanskogo-ob-
shchestva (accessed December 17, 2019).

Florensky 1996 = ®mopenckuri, [Tasen. 1996. "Xpamosoe mericTBo
KaK CUHTe3 UCKyccTB". M30pantuie mpyou. no uckyccmby. Mocksa: V3006-
pasurenbHOe VcKyccTBo, LleHTp mM3ydeHMs oxpaHBI M pecTaBpaliy
Hacstenws cesiienHvKa 1. dnopenckoro: 199-215.

Gurevich 1993 = I'ypesud, Apon. 1993. Vcmopuueckuil cunmes u
HIxoaa " Annaso8". Mocksa: "IHOpuK."

Hobsbawm, Eric. 1983. "Introduction: Inventing Traditions" in The
Invention of Tradition, ed. by Hobsbawm, Eric and Terence Ranger.
Cambridge: Cambridge University Press: 1-14.

Kazantseva 2015 = Kasanriesa, Tarbsna. 2015. "CrapooOpsmueckoe
COYIMHEHVIe O TeMIle 3HAMEHHOTI'O pacIieBa ¥ peaii COBpeMEeHHOVI JIV-
Typrudeckom nipaktuxmn'". Becmuux IICTTY, cep. 5: Bonpocwt ucmopuu u
meopuu xpucmuarickoeo uckyccmba 3 (19): 130-144.

Kormina and Shtyrkov 2015 = Kopmmta, JKanna u Cepreit LTsip-
KoB. 2015. ""DT0 Hallle, ICKOHHO PyccKOe, M HMKY/a HaM OT 3TOro He
TIeThCA': TIPEIBICTOPYIS IIOCTCOBETCKON JleceKysrapu3anvm’. M3obperme-
Hue peaueuu: decexyaspusayus 6 nocmcobemckom xonwmexcme. Ilop pert.
Kanner Kopmunon, Anexcanpgpa ITanuenko n Ceprea IITeipkosa.
CankT-IleTepOypr: VsmaresnscTBo EBpomerickoro yHMBepcuTeTa B
Cankr-TleTepOypre: 7-45.

Kozhaeva 2005 = Koxaesa, Csetsniana. 2005. Aumunomus «caxpais-
HO020» — «00bL0eHH020» U ee Bonaoujerue 6 3anadHoll U PYCCKOl MY3bIKAALHOTL
mpaduyuu. Bonrorpan: Mspartenscrso Bonl'y.

Kreutziger-Herr, Annette. 1998 "Postmodern Middle Ages: Medieval
Music at the Dawn of the Twenty-First Century." Florilegium 15: 187-205.

Kyrlezhev 2004 = Ksipniexes, Anexcanmap. 2004. "TlocTcekyssipHas
snoxa'. Kowmunenm 120: 252-264.



44  Margarita Chubukova

Lind, Tore Tvarng. 2016. "The New Sound of the Spiritual Modern:
The Revival of Greek Orthodox Chant." Innovation in the Orthodox Chris-
tian Tradition? The Question of Change in Greek Orthodox Thought and
Practice. London: Routledge: 123-139.

Martynov 1994 = MaprtbiHos, Brragumup. 1994. Ucmopus 6oeocay-
JkebHo20 nenus: Yuebnoe nocobue. Mocksa: PO degepaibHBIX apXUBOB;
Pycckue ormm.

Martynov 2000 = Mapteizos, Biragymvup. 2000. Kyasmypa, uxono-
cepepa u boeocayxedbnoe nenue Mockobekon Pycu. Mocksa: IIporpecc-
Tpapgumus, Pycckmit 1y Thb.

McGee, Timothy J. 1998. The Sound of Medieval Song: Ornamentation
and Vocal Style According to the Treatises. New York: Claredon Press.

Merriam, Alan P., and Valerie Merriam. 1964. The Anthropology of
Music. Evanston: Northwestern University Press.

Mitrokhin 2007 = Mutpoxwus, Hukomnarn. 2007. "Pycckas mpasociias-
Has nepkosb B 1990 rony". HoBoe aumepamypnoe obosperue 1: 300-349.

Muraviev 2014 = Mypasbes, Astexceit. "Anekcaanp EmernbsaHos: '3Ha-
MeHHoOe TIeHMe —3To Hememr Mup'. Pyckas Bepa. http:/ /ruvera.ru/arti-
cles/aleksandr_emelyanov_znamennoe_penie (accessed April 2, 2019).

Musical encyclopedia 1974 = Myswikasshan sHyukionedus. 1974.
Mocksa: CoBerckas sHImKIIonenms, T. 2: 465-569.

Nozdrina 2014 = Hosgpwaa JTrogmiota. 2014. "CemmoTiraeckmiz ac-
IIeKT IpaBOCJIaBHOro Oorociyxenmst'. Becmuuk Mockobekoeo eocyoap-
cmbennoeo Aunebucmuuneckoeo ynubepcumema 18 (704): 46-57.

Orlov 2014 = Opiios, Urops. 2014. "Ycraas ucropus". Teopus u me-
modoso02us ucmopuu: yuebrux 04 6y3o6, iox pen,. BeanamiHa AjekceeBa
v ap. Bororpag: Yunresn: 335-355.

Panchenko 2005 = Ilargenko, Anekcaump. 2005. I smuepupobar 8
HpebBnioro Pyco. VIsg-Bo xypH. "3Besna."

Pasler, Jann. 1999. "Review of Bergeron, Katherine. 1998. Decadent
Enchantments: The Revival of Gregorian Chant at Solesmes." Journal of
the American Musicological Society 52 (2): 370-383.

Pechenkin, n. d. = [leuenkwus, ['71e6. "3HaMeHHBINI paclieB 1 IIPoO-
0J1eMBI ero VCIIOJIHEHWS B COBpeMeHHBIX yotoBmsax" ObpasobamenvHuiil
nopmas  «Caobo». http://www.portal-slovo.ru/art/36107.php?ELE-
MENT_ID=36107 (accessed April 2, 2019).

Pereleshina 2008 = Ilepernemaa, Bepormka. 2008. Hpebuepycckue
necronenus knueu O0x00 6 aumypeuueckom konwmexcme: Tunosoeus u




Znamenny Chant as a Symbol of Orthopraxy 45

cmpyxmypa. [Jyiccepraliysi Ha COMCKaHMe YUeHOV CTelleH KaHauaaTa
VICKycCCTBOBelleHMs. MockBa.

Portelli 2005 = ITopreiumm, Asneccarmpo. 2005. "MaccoBast Ka3Hb B
AppeaTrHCKIIX TIeIiepax: McTopus, Mud, puTyas, cuMsoi'. [lamams o
Botire 60 sem cnycms: Poccus, Tepmanus, E6pona. M.: HoBoe mrepatyp-
Hoe obo3penme: 463-480.

Raku 2016 = Paky, Mapwuna. 2016 "CormansHoe KOHCTPYMpPOBaHMe
'coBeTCKOTO My3bIKoBemeHMs'": Poxnenue metona". HoBoe aumepamyp-
Hoe obo3perue 137 (1): 39-57.

Savitskii. 2015 = Casurikmit, Esrermiz. 2015. ""HoBeiin MenmesamisM’'
ueTBepTh BeKa cycTsl. Pertersus Ha Bloch, R. Howard et all., eds. 2014.
Rethinking the New Medievalism". Ho6oe 1umepamyptoe obospetue 135:
346-354.

Taylor, Charles. 2008. A Secular Age. Cambridge: Belknap Press of
Harvard University Press.

Velemirovich 2003 = Benemmposna, Mwutor. 2003. "Mecto Pycu B
TPaHCMVCCUM XPUCTMAHCKMX ItecHoneHwmm1". LlepxoBroe nenue 6 ucmo-
puko-aumypeuneckom xonmekcme: Bocmox — Pycy — 3anad. [ummuosoeus.
Bemr. 3. Ilop pemaxument Vpunast Jlososomm m Oxcansl JKusaeBori.
Mocksa: ITporpecc-Tpagumys: 5-11.

Vladyshevskaia 2006 = Bragemmesckasi, TaTesiHa. 2006. Mysvixais-
nas kyavmypa Ipebnen Pycu. Mocksa: 3Haxk.

Vladyshevskaia 2011 = Branpmnmesckas, Taresaxa. 2011. "Yrenwme
HapacIieB CBAIIEHHBIX TeKCTOB. PaHHIe pOpMBI IpeBHepyCcCKOro IieBye-
ckoro uckyccrsa". Obpasobamenvtoitl nopman «Caobo». http:/ / www.por-
tal-slovo.ru/art/36107.php?ELEMENT_ID=36107 (accessed April 2,
2019).

Yri, Kirsten. 2008 "Medievalism and exoticism in the music of Dead
Can Dance." Current Musicology 85: 53-72.

List of interview materials

Interview 1—Natalia Mosyagina, a professor in St. Petersburg Con-
servatory, an art director of the "Kluch razumeniia" ensemble, St. Pe-
tersburg.

Interview 2 — Aleksander, a conductor of the choir of the Church of
Optina Pustyn' in St. Petersburg.

Interview 3 — Albina Kruchinina, a founder of the Department of
Old-Russian chanting of the St. Petersburg Conservatory.



46  Margarita Chubukova

Interview 4 — Father Vitalii (Golovatenko), a presbyter of the Church
of the Nativity of the Blessed Theotokos in the St. Petersburg Conserv-
atory.

Interview 5— A student of St. Petersburg Theological Academy and
Seminary.

Interview 6 — Veronika Grigorieva, a docent at St. Tikhon's Ortho-
dox University, precentor of the Church of the Protection of the The-
otokos in Rubtsovo.

Interview 7 — Andrey Kotov, a leader of the "Sirin" ensemble.

Interview 8 —Gleb Pechenkin, a founder of the Society of znamenny
chant enthusiasts named after St. Job, precentor of a church choir, pop-
ularizer of znamenny chant.




47

Orthodox Christianity in the Islamic Context
of Post-Soviet Uzbekistan:
Religious Consciousness and Traditions

Yulia Tsyryapkina

A theoretical and conceptual approach to studying "Russians" in
post-Soviet Central Asia

The nation-building processes and forming of new identities in Cen-
tral Asia during three decades after the collapse of the Soviet Union are
actively discussed within scholarly and expert communities. Most of
this research is dedicated to forming new national identities, de-russi-
fication, rejecting the Soviet legacy, and, to a lesser extent, the legal
standing of the Russian population, which appeared to be the biggest
minority demographically, having substantial intellectual, cultural,
and economic potential. Most published works on Russians in post-So-
viet Central Asia is dedicated to analyzing the situation in Kazakhstan
and Kyrgyzstan, where their share in the ethnic and demographic
structure of the population is the most significant.

After Turkmenistan, Uzbekistan has been considered the most closed
post-Soviet republic in the informational and expert discourse. The "Rus-
sian question", as well as any other considerations on ethnicity and mi-
norities in independent Uzbekistan, seemed quite sensitive because a
new model of republican identity was adapted, the one resembling a late
Soviet form of a nation-state (Daudov et al. 2018: 155), in the value hier-
archy of which the "secularity" of the state promoting a harmony of so-
cial, inter-ethnic, and inter-religious relations was most emphasized.
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This explains the fact that there were quite a few published works
on ethno-demographic and ethno-social development of post-Soviet
Uzbekistan. The Republican authorities authorized the publishing of
monographs and articles that communicated the official position con-
cerning the inter-ethnic situation in the country (Murtazaeva 2010;
Saipova 2015). The key message of such publications is concerned with
the harmonic development of all ethnic groups in Uzbekistan, toler-
ance, and inter-ethnic concord that formed in the republic throughout
the first years of independence.

Russians as a specific ethno-cultural group of the Uzbek society re-
mained "in the shade." Most of the publications about them shifted to-
wards the ethno-political discourse (Arutyunyan 2003). Even fewer
works had an analysis of the important changes that occurred in the
sphere of self-identification of Russians in post-Soviet Uzbekistan and
of the seeking of their place in "nationalizing" Uzbek society (Abdullaev
2007; Tsyryapkina 2015a). In the last 20-30 years, there were no works
published on the ethnography or anthropology of the everyday rituals
of the Russian population of Uzbekistan, or on the dynamics of their
cultural and religious traditions. Partly, this is related to the fact that
Russians in Uzbekistan do not form a homogenous ethnic unity. They
could hardly be indicated as an ethnographic group; hence, they are
mostly indicated as the Russian-speaking population, which also in-
cludes Tatars, Koreans, Germans, Jews, and a part of an indigenous
population of the republic that shares "European" sociocultural identity
through the Russian language (Abdullaev 2007: 18). It is also important
to consider that among the youth population of Russians in Uzbekistan,
there is a high percentage of marriages and unions mixed ethnically
and religiously, which makes identification in terms of ethnicity or af-
filiation with Orthodox Christianity or Islam difficult.

According to the official statistics, on the 1st of January 2018, of
32,656,660 residents of Uzbekistan, 739,684 (2.3%) were Russians (Sta-
tistics Uzbekistan 2019). In the last 28 years, the number of Russians
more than halved, which also means a decline in the Orthodox popula-
tion, because the life of Orthodox Christianity in the republic is histor-
ically linked to the demographic and factual presence of Russians. Or-
thodoxy is one of the forms of Russian-speaking Christianity and one
of the ethno-cultural markers of Russians.
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The development of Orthodox Christianity in post-Soviet Uzbeki-
stan has not been systematically studied, with an exception of some
publications (Statsenko 2010; Ryazantsev and Podlesnaya 2018). The
specificity of the contemporary state of Orthodox Christianity in post-
Soviet Uzbekistan has not yet become an object of a substantial anthro-
pological study. The complexity of this research problem calls for an
interdisciplinary approach and new data, namely, interviews and ob-
servations of parish priests, churchgoers, laymen, and common people.
This chapter is based on published and unpublished sources stored in
the Central State Archive of the Republic of Uzbekistan (Central 1-2),
the Archive of Tashkent, and the Central Asian Eparchial Department
(Eparchy 1-4). I also build on fieldwork materials, collected in 2012-2015
and 2019. The materials on specificities of a parish life of Orthodox be-
lievers, attitudes toward Orthodox Christianity, and its rites were col-
lected as a part of the research program on the ethnocultural specifici-
ties or Russians in Uzbekistan in the 20th-early 21st century.! In total,
85 semi-structured interviews were collected with Russian-speaking
residents of Uzbekistan. Among the interlocutors, there were self-iden-
tified Russians, Tatars, Germans, Uzbeks, Tajiks, Koreans, and so on.
During those years, I conducted five field trips in various cities and
towns of Uzbekistan. Most of the respondents — thirty-seven — were in-
terviewed in Angren (Tashkent region), twenty-four in Tashkent, nine-
teen in Fergana, five in Almalyk (Tashkent region), and one in Kagan
(12 kilometers from Bukhara).

The historical context of Orthodox Christianity in Uzbekistan

Orthodox Christianity first appeared in the territory of contempo-
rary Uzbekistan during the colonization of Turkestan (governorate-
general of Turkestan of the Russian Empire) in the second half of the
19th century. Since the beginning of the colonization, Russian settlers
had a unique position in the region, which impacted the formation of
their sociocultural specificities. Analyzing various documentary

1 The research is a part of two grants: The Presidential grant "MK-2516.2013.6" titled
"Pycckme' B LleHTpansHOT A3Wi: 0COGEHHOCTM 3THOKYJIBTYPHBIX IIPOIIECCOB B KOHITE
XX —mnauaste XXI Bexos (Ha mpumepe Kasaxcrana u YsGekncrana)', and the Russian
Foundation for the Humanities grant # 13-31-01277/13 titled "Pycckosi3pratble Y30ekn-
crana B 2000-e rofipl: STHOKYJILTY PHbIE ITPOIIECCHI B yCJIOBMSIX 'HALVIOHAIM3UPYFOIIErocst'
rocygapcrsa (Ha rmpuMepe AHrpena i @eprassr)."
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sources on the Russian colonization of Turkestan in the late 19th-early
20th century, the following sociocultural features of the Russian society
could be indicated: adherence to Orthodox Christianity, separate en-
claves in the newly built settlements or a "Russian part" of the cities of
Turkestan, alienation and non-consolidation of settlers, and "European"
identity of the Russian settlers in Turkestan.

According to the "Statute for the Administration of Turkestan" of
1886, which set the rules for settling in the region, the Russian admin-
istration of Turkestan paid much attention to the settlers' religion — Or-
thodox Christianity. Predominantly Russian rural dwellers of the Or-
thodox confession were allowed to settle in Turkestan. The settlers were
given pieces of free state lands according to the capacity of a particular
locality, but no more than ten desyatinas (approximately 2 hectares) per
worker (Palen 1910: 181). According to the 1897 census in the Syr-Darya
region of Turkestan, the share of the Orthodox Christian population
was 2.86%, Old Believers 0.19%, Catholics 0.2%, Protestants 0.13%, and
other Christians 0.01% (Census 1905). Among the incoming population,
Orthodox Christians were the majority.

Russian settlers from different regions of the Russian Empire, with
different dialects and accents, household practices, traditions, and men-
talities could most successfully consolidate around their belonging to
the Orthodox community. Orthodox Christianity, as a state religion in
the Russian Empire, connected settlers to the state in Turkestan, which
was predominantly populated by an indigenous Muslim population
(Tsyryapkina 2015b).

Besides Orthodox Christians, Turkestan was settled by limited
groups of Protestants and Old Believers who mostly inhabited Trans-
caspia and Semirechye, though some of them also got to the major re-
gions —Syr-Darya, Fergana, and Samarkand. In the Syr-Darya region,
there was a notable case of Molokans who found a separate settlement
in Tashkent county (uezd). State officials from Turkestan reported that
Molokans, as a specific group of Russians, had stable and well-orga-
nized households. Molokans rejected Orthodox rites and considered
eating pork and drinking alcohol sinful, which positively distinguished
them among the Orthodox settlers. In Tashkent county, there were vil-
lages, where "Old Believers, Molokans, Baptists, Subbotniks, Jehovah's
[Witnesses], and also adherents of teachings of L. N. Tolstoy" (Central
1: 46) lived together with Orthodox Christians.
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Comparing the household practices of Protestants and Orthodox
Christians, state officials acknowledged that the latter were less suc-
cessful than "sectarians" in terms of morals and settlement economy.
The major reason for that was an agrarian tension in European Russia
that forced peasants with few or no lands to move while having only
scarce resources they could get from selling their tools.

Despite that Molokans and Old Believers were Russians and were
substantially more successful in their households, a military governor
of the Syr-Darya region, Lieutenant General Mikhail Romanov, in 1910
reported to the Governor-General of Turkestan: "...sectarians...are not
wanted in the region, for they do not merely lack one of the substantial
elements of connection of the region with the State —religion, — but the
closeness of their religion weakens even their tribal connections with
the main mass of the Russian population" (Central 1: 46 —backside; the
emphasis is mine). Later, in the 1910s, the authorities' attitude to the
non-Orthodox Russian settlers changed towards greater tolerance and
settling sectarians and Orthodox Christians in the region on common
ground; yet, the principles of the migration policies did not change.
From the economic point of view, German Lutheran and Russian
Protestant households were more successful. However, the state sup-
ported the settlement of Orthodox Russians, thus attempting to consol-
idate a diverse Russian community by means of the state religion in a
Muslim periphery of the Russian Empire.

Every Orthodox settler was automatically considered a Russian Or-
thodox Church (ROC) member. In 1871, the Turkestan and Tashkent
Eparchy was established. From 1872 on, the Turkestan Eparchy oper-
ated in the city of Vernyi (now Almaty) with the arrival of Archbishop
Sofoniia Sokolsky. In the settlements, houses of prayers were built and
along with the improvement of the economic state, the communities
could afford the construction of a church. Sometimes, a house of prayer
hosted churchgoers from neighboring villages. A rare example of a
church building constructed by the first Russian settlers is a late 19th-
early-20th-century church in Kaufmanskoie, Tashkent county, Syr-
Darya region of Turkestan, (now Derbisek, Saryagash county, Turke-
stan region of the Republic of Kazakhstan) preserved to this day. It is
important to note that Orthodox Christianity was the most important
identity marker of the Russian population in Turkestan, which was de-
fined by the Empire and was a sort of a license to settle in the region.
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In the Soviet period, because of sociopolitical changes, there was a
transformation of identity markers of Russians. In the context of the
state atheism as a cultural and moral policy of the Soviet government,
Orthodox Christianity lost its significance as a religion for most Rus-
sians. The newly emerged identity markers of Russians became ethnic
self-identification, fluency in the Russian language, sociopolitical "ex-
tra-territorial status," and "European" sociocultural identity.

Ethnicity became instrumental for Russians in the Soviet time; the
children of mixed marriages were, most of the time, registered as "Rus-
sian." In any Soviet republic, even where the Russian population was
low (as in Uzbek Republic), Russians felt free to use their native lan-
guage and they were even more confident because of the operation of
state institutions in Russian. Norwegian researcher Pl Kolste defined
this phenomenon as an "extra-territorial status" (Kolstg 1999: 613). Ac-
cordingly, in the USSR for all groups, excluding Russians, ethnicity
(natsionalnost) was territorialized. In the Soviet time, Russians retained
a "European" sociocultural identity, which, according to a researcher of
Kyrgyzstan Natalia Kosmarskaya, essentially meant that "members of
'European' ethnic groups were united by a common historical fate and
the roles they play in ethno-cultural contacts with indigenous groups"
(Kosmarskaya 1999: 217). She fairly indicates the "European roots...of
the worldview of the 'children of the empire' of different generations
and migration waves who ended up in the East" (Ibid). Partly these
claims were supported by an interview with A. from Fergana, a 64-
year-old Russian teacher who holds the idea of a special mission of Rus-
sians in integration with European culture: "... European literature enti-
tled Russians to feel European, hence we adopted this mission here; we
did not merely institute within the local population some part of the
civilizational, well, material culture, a medicinal one, but gave them an
ability to feel European, introduced them to the external progress..."
(Interview 13)

An Uzbek researcher and philosopher, Evgenii Abdullaev, indicates
the characteristics of "Europeanness" of Russians in Uzbekistan, includ-
ing an urban lifestyle, fluency in a European language (Russian in the
case of Uzbekistan) and orientation to Western standards and values
revealed in a greater individualism and criticism rather than character-
istic of an autochthonous population of the region (Abdullaev 2007: 19).
In the Soviet time, a "European" cultural identity was formulated as a
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culture of a "big brother" and became a factor of legitimization in the
discourse of the construction of Soviet identity around the Russian lan-
guage. As ] have observed, currently, a "European" identity of Russians
and Uzbeks, especially the young generation, is revealing itself in their
leaning to European values, European and Russian music, literature,
dress, style, manners, and so on.

The Soviet period was the hardest for Orthodox Christianity. The
Soviet state of the 1920s-1930s declared atheism as one of its goals.
Orthodox Christians faced such challenges as the split during the Ren-
ovationist movement, the demolition of churches and cathedrals (in
the 1930s in Tashkent, the Church of St. Sergius of Radonezh, the
Church of St. Nicholas the Wonderworker, and Spaso-Preobrazhen-
skii [Transfiguration] Military Cathedral were demolished), and a re-
duction in the number of Orthodox parishes. All these led to a de-
crease in Orthodox believers and lowered the significance of Sunday
and other Orthodox festivities. For instance, in the 1920s-1930s, a
working day was organized on Easter Sundays and the weekend
moved to Monday (Central 2: 10).

During and after the Great Patriotic War, the attitude of Soviet au-
thorities towards Orthodox Christianity softened. In the cities that had
big Orthodox cathedrals in the pre-revolution period, the Soviet gov-
ernment authorized the opening of parishes under the control of the
Uzbek branch of the council for the affairs of the Russian Orthodox
Church affiliated with the Council of Ministers of the USSR. According
to a 1948 annual report on Tashkent and the Central Asian parish, in
Tashkent, there was an active Uspenskii Cathedral, Aleksandr Nevsky
cemetery church, and house of prayer of the Holy Trinity. Tashkent di-
ocese included churches and houses of prayer in Yangiyul, Mirzachul,
and rural areas next to Tashkent. In Samarkand diocese, there was a
Pokrovsky cathedral and two houses of prayer in Samarkand, Jizzakh,
Kattakurgan, and Kagan. In Fergana diocese, as of 1948, there was a St.
Sergii church (opened in the building of the Polish church in 1946), Ka-
zan church in Kokand, houses of prayer in Andijan and Namangan,
and Kazan house of prayer in Termez (Eparchy 1). As for the human
resources of Orthodox parishes, as of January 1, 1960, most of the
priests were born between the 1880s and 1910s; they matured in the
post-Revolution period and during the split of Renovationism. In 1960,
only a small group of young preachers (born in the 1930s) was affiliated
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with Uspensky Cathedral in Tashkent, including Deacon Pavel Ad-
elgeim (1938-2013) (Eparchy 2), who would later become known for his
critique of the Soviet regime.

While in Tashkent and Fergana the parishioners could manage to
get Orthodox parishes restored, the situation was different in newly
constructed Soviet towns. During the Soviet industrialization, new in-
dustrial centers emerged in the Tashkent region, like Almalyk, Angren,
Chirchik, Yangiyer, and others. In 1958, the city of Navoi was founded
in the Bukhara region with its mining and metallurgy plant as a city-
forming enterprise. All new industrial cities were linked with the pro-
duction of strategically important raw materials, uranium, and hard-
rock ore. There was no place for religious life in new industrial centers,
which were focused on technological progress. On the contrary, mate-
rialistic consciousness was cultivated. However, Orthodox communi-
ties consolidated even in new urbanized centers. For instance, in Alma-
lyk (approximately 60 km from Tashkent), an Orthodox community ex-
isted since 1963, starting with the house of prayer founded by the local
people without any state support (Interview 5).

The Soviet era contributed to changes in the development of Ortho-
dox Christianity in Uzbek SSR; all of the parishes' activities were strictly
coordinated by the Council for the affairs of the Russian Orthodox
Church affiliated with the Council of Ministers of the USSR. Tashkent
was, in a way, a "window to the East," where Soviet leaders brought
foreign delegations, including the Western European countries, to
demonstrate the Orthodox churches. Parish life was stable in Tashkent.
In the newly founded cities, parish life was mostly illegal or nonexistent
at all up until the late 1980s-early 1990s.

The political situation in post-Soviet Uzbekistan and its influence
on the identity markers of Russians

After the Soviet Union’s collapse, the Uzbek government shifted to
the sovereignty of social and political life. I have noted earlier that the
republic built a nation-state based on the idea of the core of Uzbek eth-
nos, its history, culture, and language, or, in other words, on the values
of 0'zbekchilik (Uzbekness). According to state ideology, the consolida-
tion of the nation in post-Soviet Uzbekistan is based on the recognition
of 0'zbekchilik by minorities. However, the slogans that promote inter-
ethnic tolerance, like "Uzbekistan is our home!" or "Uzbekistan is the
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land of tolerance," are also mainstream. The state guarantees equal
rights to all citizens of Uzbekistan, disregarding their ethnic origin and
religious beliefs. In the religious sphere, the principles of religious free-
dom are proclaimed. This model of the nation-state, adopted by the
government of the first president Islam Karimov, and a campaign
against religious extremism in the 1990s did not allow the politicization
of Islam, and it ended up in the everyday culture on the same condi-
tions as in the USSR. Accordingly, Orthodox Christianity did not play
an important role in the hierarchy of identities of secular Uzbekistan
either. Evidently, during the presidency of Karimov, in 1991-2016, there
was an anti-sect campaign against the preachers of a Christian sort (Full
Gospel Church, Evangelical Christians-Baptists, Seventh-Day Advent-
ists, Jehovah's Witnesses, and others).

How did the processes of sovereignty and migration of Russians im-
pact their self-identification? For the 28 years of independent Uzbeki-
stan, the Russians or, rather, the Russian-speaking population, have
been choosing between two models of adaptation to the new social and
political situation. The first is migration outside of Uzbekistan. Statis-
tics show that the number of Russians decreased by 50 percent. The sec-
ond model is a process of adaptation to life in a secular Uzbekistan,
where "the secular" is understood as a synthesis of the traditional and
the modern (Daudov et al. 2018: 153). Russians in Uzbekistan, as in
other republics of the region, lost the privileges they have with their
"extra-territorial status." Moreover, de-russification started in the coun-
try. The processes of sovereignty in Uzbekistan and the flow of migra-
tion of Russians and the Russian-speaking population led to changes in
self-consciousness and, to a certain extent, to the ritual and cultural life
of Russians.

Primarily, it is obvious that under the influence of nation-building
processes, the Russian population of Uzbekistan tends to adapt to the
Asian-Muslim environment together with shifting their identity
markers. Most rapidly, Russians in mixed marriages have their ethnic
identity blurred. This relates to the rise of inter-ethnic marriages since
the late 1980s, or, most frequently, marriages between Russians and
the indigenous people of the region (Uzbeks and Tajiks). Children of
these mixed marriages have difficulties with their ethnic self-identifi-
cation. In the Soviet period, the children of mixed marriages were reg-
istered as Russians if one of the parents was Russian. It involved no
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religious association, or sometimes on a superficial level, as religion
was not welcomed.

In the post-Soviet period, ethnic identity and religious affiliation be-
came mandatory in Uzbekistan. Uzbek passports contain information
about ethnicity, which requires self-identifying at the age of 16. At the
same time, "ethnicity" in Uzbek passports does not directly refer to the
ethnic and cultural self-perception of people. Self-affiliation with reli-
gion is mostly based on the religious tradition of ancestors, family, or
other sources. There are examples of mixed families bearing traditions
of Orthodox Christian and Muslim traditions at the same time. The na-
tives of Russian culture and language, predominantly from mixed fam-
ilies, easily change their identity markers and adapt to the ethnicity of
the religion of the majority. Oftentimes, this decision is made con-
sciously and is instigated by the choice of the further strategy of living
in Uzbekistan. O., a 39-year old Tatar in Tashkent, explained:

My mother was Russian, [and my] father a Tatar, but he always only
spoke Russian.  went to a church at 16, wanted to get baptized, [but my]
mother talked me out of it. At 16 [in 1990], I got a passport and was
registered as Russian. At 24, I got baptized, I was long choosing between
Orthodox Christianity and Islam. Yet, at 25 [in 1999], when receiving a
new passport, I registered myself as Tatar.

Yulia: Why did you register yourself Tatar in your passport?

O.: Living here, it's better to be Tatar! (Interview 15)

In this case, she relied on the intermediate status of the European and
traditional national sociocultural identity. Most Tatars identify with Is-
lam and have always been closer to Uzbeks.

I documented another example in Angren in 2015. V., a young
woman of 18, from a mixed family —her mother is Crimean Tatar and
her father is Russian—was practically raised by her paternal grand-
mother, a Russian. Yet, getting her first passport at 16, she took her
mother's last name and chose to register as Tatar. Despite not being
baptized, she remains with her grandmother in an Orthodox tradition.
Her grandmother, T., a 69-year old from Angren, explained:

Yulia: Which religion does V. choose?
T. Well, she wanted to be baptized. Now she keeps silent, does not say
anything. I say [to her]: "You are an adult now; you choose what you



Orthodox Christianity in the Islamic Context 57

need. You are eighteen already, it's your choice. You choose the faith
you want."

Yulia: Do you celebrate Easter at home?

T. Well, we do, yes. We make pancakes, paint eggs, make roulettes, well,
we bake or buy all these...paskas [pasochki], well. The Parents day is a
must...every year we go to a cemetery to remember our relatives (Inter-
view 18).

F., a 19-year-old informant from Almalyk, at the time of the inter-
view could not even decide how to identify. She recognized being
raised in Russian culture, with Russian was her mother tongue. She
shared a European sociocultural identity but was hesitant to identify
herself with one of the ethnic groups:

Yulia: How do you identify ethnically?

F.:Tdon't, I don't really, honestly, I don't, I don't. My mother is mixed,
father is mixed, what am I gonna do? I don't know! In my passport, I am
registered as an Uzbek.

Yulia: Really? Why Uzbek?

F.: What do I look like! Anyways, I have a Russian accent, Russian
school; this is what it is. Who would say I'm Uzbek or Russian, I've been
somehow defined by God, right? Well, for example, my grandmother,
her father is a Tatar from Kerch [in Crimea], they are all from Kerch.
When there was Stalin's repression, they all were under Stalin's repres-
sion and, accordingly, ended up here. A lot has been mixed. [My] father
is a Kazak from Don with Tatar [blood], [my] mother is Tajik with some-
thing else. It's tough, it's really tough, my grandmother is mixed herself
(Interview 6).

These examples illustrate that the ethnic and sociocultural identity
of Russians in Uzbekistan goes well with other sorts of identity. A lot
of situational factors related to family, environment, finding a partner,
life plans, and strategies of further living in Uzbekistan or migrating
abroad influence self-identification.

Orthodox Christianity and the Russian Orthodox Church in the
sociocultural life of Russians in Uzbekistan

The principles of "secularity" of the Republic of Uzbekistan cor-
respond with the ideas of harmonic development of all ethnic
groups, including also different religious denominations. However,
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it is important to note that the role of religion in the hierarchy of
identities of the Uzbek population is small, compared to other com-
ponents of these identities. Religion occupies its niche, yet not in
politics, but rather in the everyday life of the population. This con-
cerns Islam, as well as Orthodox Christianity.

In the 1990s, Uzbekistan experienced a religious renaissance with
the rise of religious consciousness and the overwhelming trendiness of
"spirituality." In every Uzbek city, ROC (Moscow Patriarchate) opened
its parishes. As of 2019, there are 37 parishes in Uzbekistan, including
five parishes in Tashkent and three in Samarkand. All Orthodox par-
ishes of Uzbekistan are subjects to the Eparchy of Tashkent and Uzbek-
istan. The state regulates the activities and initiatives of the eparchy
through the committee on religious affairs of the Administration of the
President of the Republic of Uzbekistan.

Positive changes in the religious life of Orthodox Christians coin-
cided with the overall diminishing of the bearers of Orthodox culture —
Russians —as a result of both natural decline and migration. The activ-
ities of ROC in the republic are regulated by the law "On freedom of
conscience and religious organizations" in the edit of May 1, 1998. The
Orthodox priests, as well as representatives of other denominations, are
not recommended to engage in missionary work outside of parishes
and churches. The ministers of ROC have an opportunity to work with
the part of the Russian population that historically identifies with Or-
thodox Christianity and attends the churches and houses of prayer. The
archival materials demonstrate that Vladimir (Ikim), a Bishop (later
Metropolitan) of Tashkent and Central Asia, already in the 2000s, revis-
ited approaches to working with the youth and called the local priests
to actively engage and keep the congregants in parishes. The instruc-
tion of Metropolitan Vladimir to all assistant bishops (blagochinnyie) of
the Eparchy of Tashkent and Central Asia, dated May 17, 2002, states:
"Most of the eparchies of Russian Orthodox Church begins to actively
return the traditionally Orthodox peoples under the Church domain. A
devastating state of our work with the youth led to the winning of var-
ious sects over us in this issue" (Eparchy 4). It is important to once again
emphasize that the government of the Republic of Uzbekistan author-
ized an "anti-sectarian" campaign because of the tight financial and ide-
ological connections of their regional branches with Western countries,
primarily with the USA and South Korea. As a part of the campaign
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against the sects that violated the law "On freedom of conscience and
religious organizations" the most, concerning the prohibition of any
missionary activity in public spaces, ROC, the Spiritual Administration
of Muslims, and other religious bodies acted together with the Com-
mittee on religious affairs of the Administration of the President of the
Republic of Uzbekistan.

In 2011, Father Vikentii (Morar) was appointed a Metropolitan of
Tashkent and Uzbekistan. He continued to work to attract Russians
into churches. In the interview, a priest A. cites the Metropolitan: "Ac-
cording to statistics, there are 400 thousand Russians living in Uzbeki-
stan. Where are they? Why they are not in churches? Drag them out of
sects" (Interview 7). In general, Metropolitan Vikentii has actively en-
gaged in the work of ROC in Uzbekistan in many directions. One of
them is catechesis. In Uzbekistan, as well as in Russia, ROC employs
the practice of catechetical talks, introduced by the Archbishop Council
in 2013 "On religious educational and catechetical ministry in Russian
Orthodox Church". According to the rules, twelve catechetical talks
should be conducted with the baptized and their godparents who take
part in the sacrament. All the priests I interviewed in Uzbekistan be-
lieve the practice of catechetical talks positively influence the engage-
ment of Orthodox believers in church and allow the priests to better
know their congregations and consolidate the Orthodox community.
For Orthodox Christianity in Central Asia, it is a life-saving measure to
make the baptized real churchgoers, rather than zakhozhane (formally
adherent infrequent churchgoers). However, there are different de-
grees of enchurchment. The average number of active believers among
the population is significantly lower than the number of potential Or-
thodox adherents (among Russians). For instance, the article of Hier-
omonk lustin (Mikhail Larionov) from Ust-Kamenogorsk (Kazakhstan)
notes that among the general Russian population only 0.5-1.5% are ac-
tive believers (Larionov 2013: 13).

In certain cities and towns of Uzbekistan, there are specificities of
the Orthodox consciousness of believers. It is caused by many factors,
primarily with demographic features of Russians and the socioeco-
nomic situation.
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Tashkent, the capital of the Republic of Uzbekistan

Tashkent is the capital of Uzbekistan. Most of the Russian population
of the republic lives there. As of January 1, 2018, there are 339,581 Rus-
sians registered, which makes 13.8% of the city’s population or 46% of
the whole Russian population of Uzbekistan (Statistics Uzbekistan 2019).

Historically, Tashkent is home to the biggest Orthodox cathedrals
and churches in Uzbekistan. There is the Spiritual and Administrative
Center of Tashkent Eparchy, which hosts the Uspensky Cathedral and
an Orthodox theological seminary. Besides the Uspensky, in Tashkent,
there is also the Church of St. Aleksander Nevsky (based on the city
cemetery #1, the Botkinskoie), the Church of the Holy Martyr Hermo-
genes, and the Church of St. Prince Vladimir Equal-to-the-Apostles
(Dombrabad cemetery). Along with worship ministries, Tashkent par-
ishes also engage in charity, social, and humanitarian ministries. The
biggest one is Uspensky Cathedral, which holds from 2000 to 5000 peo-
ple on the days of feasts. There is a Sunday school, catechetical talks
and courses, and organized pilgrimages to the neighboring countries
and overseas (to Russia and Israel) in the Cathedral and a Spiritual and
Administration Center. In October 2019, there was a center for the
study of the Russian language opened in the center for everyone.

In 2014, the assistant bishops indicated the demise of the number of
churchgoers and private services, yet in Tashkent diocese, the most
crowded Orthodox parishes are in the capital. In Tashkent, Uspensky
Cathedral has the most attendance. The presbyter or the oldest church
in Tashkent—the Church of St. Aleksander Nevsky — protohiereus S.
notes: "There are 170-200 baptisms in the church, but note that the
Church is situated on a cemetery. A superstitious fear that many people
have does not allow them to go get baptized. If it was a church in the
city limits, in the habitual city limits, it would be 2-2.5 times bigger"
(Interview 19). As for the age, there are just 3-4% of young people of 15-
25, middle-aged of 25-50 constitute 80%, and the elderly around 16-
17%. As statistics show, the church has a high number of middle-aged
congregants, but most probably it is a feature of the capital city. Pro-
tohiereus S. emphasized yet another feature of the congregations in
Tashkent parishes and around the Republic. Orthodox Christianity is
chosen by the children of mixed marriages, and there are also rare cases
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of converted Uzbeks. Analyzing the list of the first-year students of
Tashkent Theological Seminary, S. concludes that half of them have
Muslim surnames and there is the same tendency among the converts
in Orthodox congregations. "This tendency becomes more evident
every day, every year, and every time it grows. There are more mixed
people [metisy]. They make approximately half of the seminary, Uzbeks
or mixed, they constitute around 30 percent of the Orthodox congrega-
tion in our churches. They cannot overwhelm due to old, elderly peo-
ple, who entered one day, well, arrived in Russia during the formation
of the Soviet rule, on Komsomol selections. So, this generation will die
out and the people with Muslim surnames will be the majority." Pro-
tohiereus S. believes that the children of mixed marriages, whose moth-
ers are Orthodox and fathers are Muslim, will most probably choose
the religion of their mothers. Such a population can further become
congregants of Orthodox parishes.

In 2019 in Tashkent, I interviewed a well-educated man of 52, who
was born and grew up in a Tashkent family of culturally Russian Uz-
beks. He considers himself formed in Russian culture and a native Rus-
sian speaker. He grew up reading Russian classics and admires Fedor
Dostoevsky the most. At the age of 32, he got baptized into Orthodox
Christianity and he emphasizes his long preparation for the sacrament:

Yulia: How do your relatives feel about you being baptized?

B.: Well, honestly speaking, they do not really know. My parents natu-
rally know, but they are open-minded. I cannot say they were excited:
"Well, okay." This was my choice. As for the other relatives, we don't
really reveal it because I know I would be misunderstood.

Yulia: You don't wear a crucifix?

B.: Tused to wear one, now I don't. But Ineed to. Yet I can't say I'm some
kind of a devoted churchgoer, I rarely go there. It's some sort of an in-
ternal state for me (Interview 21).

Angren, Tashkent region, a house of prayer of the icon of the The-
otokos "Vzyskaniie pogibshikh"?

The share of Russians in the city of Angren constantly diminishes.
According to the statistics of January 1, 2015, the Russian population
was 3,901 (2.6%) (Statistics Uzbekistan 2015). January 1, 2018, data

2 Seeker of the Perishing — Translator’s note.
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demonstrate that there were 2,926 (1.6%) Russians left in the city (Sta-
tistics Uzbekistan 2019). The diminishing was caused by moving to
Tashkent, outside of the Republic, and natural decline.

However, in the Soviet period, a substantial part of the Russian
population lived in Angren. Right before the collapse of the Soviet
Union, according to the last all-Union census of 1989, there were
43,218 (31.4%) Russians in Angren (Census 1989: 8). In Angren in the
1990s, the industry was destroyed and the citizens, most of whom
were factory workers, engineers, and industrial specialists, left the Re-
public on economic grounds. This led to a more than tenfold decline
of the Russian population.

The Russian population of Angren was impacted by its experience
of living in an industrial city. A house of prayer was constructed there
late, in 1992. One of the private houses built in 1977 was reconstructed
into a house of prayer by communal efforts. In 2018, on the same land,
the construction of a new church began.

A presbyter of the house of prayer, Hiereus A., appointed to the An-
gren parish in 2009, told me in 2014 in an interview that there are
around 150 baptisms a year and Sunday services are regularly attended
to by 50-60 people, which demonstrates the active work of the Angren
parish among the potentially Orthodox population (unchurched Rus-
sians, Koreans, and others) and towards the "return" of Russians from
sects. Moreover, an Orthodox population of the big rural settlement
Nurabad (30 km from Angren) attends the Angren house of prayer. Af-
ter the introduction of catechetical talks before baptism, most of the
baptized become active churchgoers (Interview 7). In 2019, A. men-
tioned that the Sunday service is attended by 20-30 people, among
which 15 to 20 take communion, which means the number of congre-
gants diminished almost twofold in recent years. This is related to sub-
stantial migration from the city. In Angren parish, there are children
under nine who attend services with their parents, but few young peo-
ple, which is significantly impacted by the employment situation in the
city. This relates to the youth and middle-aged people, whatever their
ethnic origin is. Yet, in the parish, there are children of mixed marriages
who chose Orthodox Christianity as their religion.

Hiereus A. believes that the choice of religion for Russians is directly
linked with the group affiliation: "When I ask during the catechetical
talks 'Why have you decided to baptize your child?' They respond:
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'Well, I'm Russian! I have to be Orthodox and my children too" (Inter-
view 7). This interview emphasizes the important feature of the ethnic
identification of Russians — Orthodox Christianity. It is the way to be a
group member, to somehow fulfill the traditions of ancestors.

Besides this brief account of the local priest, during my fieldwork in
2012-2015 and 2019, I interviewed the informants self-identifying as Or-
thodox. Among the nineteen Russian and Ukrainian interviewees,
there were no active churchgoers. Ten interlocutors were baptized but
they all did not live a church life of the Angren parish. Rather, they
came to the church when needed, lit candles, or requested a prayer ser-
vice. However, all the respondents claimed that they celebrate the Or-
thodox feasts, namely, Christmas and Easter; especially on Easter, they
bake or purchase Kulichi® and paint eggs. E. in the interview fairly noted
that presently the religious meaning of the Orthodox feasts almost van-
ished: "I can see our girls [co-workers] are like: 'Oh, Christmas! Girls,
are we gonna celebrate?' So it's a dinner [zastolie] for them. But not for
me!" (Interview 9) In this case, my informant indicates the loss of reli-
gious meaning of the kermesse that turns into a ritual of having a good
time together.

Three respondents expressed the idea that the Angren house of
prayer does not resemble a church. For instance, it does not compare to
the Uspensky Cathedral in Tashkent. N. said in an interview: "Well, the
church in Tashkent is magnificent, and here it's like a cabin" (Interview
1). My interlocutors mostly acknowledge the church’s decoration, ra-
ther than the ritualistic aspect of Orthodox Christianity. Nobody men-
tioned the frequency of the parish priest conducting services in Angren,
if there is a possibility of confession, communion, and so on. The inter-
views I collected in Angren demonstrate that the interviewees are either
unchurched and passive churchgoers (remembering, though, of the
church feasts, observing Easter, and commemorating their dead), or
atheists. As N. stated in an interview: "We commonly all celebrate
Easter. Even Tatar and Uzbek children [in the class N. teach] bring eggs
to school" (Interview 1).

For U., who grew up in a mixed family with a Russian mother and
Tatar father, the self-definition concerning religion was "I'm free,"
which in this context means "undefined." However, she mentioned that

3 A traditional sweet version of a consecrated Easter bread — Translator’s note.
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she attends church occasionally, because "when your kids are sick you
feel some kind of a relief when you stand under a church dome" (Inter-
view 2).

Some of the interviewees wore crucifixes. However, I could not trace
the Orthodox consciousness and appreciation of Christian canons (a
prayer life, fasting, regular confession, Holy Communion, and so on) in
any of the respondents, which by no means signifies there are no en-
churched Orthodox believers in the city.

Beliefs of one of the interlocutors, baptized in her youth but not an
active churchgoer of the Angren house of prayer, were significantly im-
pacted by delusions of her environment. She was convinced that she
could not baptize her daughter: "My daughter is from a Muslim father.
They say I can't baptize her, but I don't want her to become a Muslim"
(Interview 3). The low level of Orthodox consciousness can be partly
explained by the fact that the Russian population of Angren is impacted
by living in industrial areas, formed in the Soviet time, where there
were no houses of prayer and the principles and dogmas of the materi-
alistic worldview were enforced.

Almalyk, Tashkent region, Church of Dormition of the Holy The-
otokos

Compared to Angren, at the time of my fieldwork in 2013-2014, Or-
thodox Christians in Almalyk were more active because of a bigger
number of Russian inhabitants. Yet, the Orthodox community in
Almalyk has the same characteristics as in Angren — the church attend-
ance of the population is low, which is related to the mining and metal
industry in the Soviet time. According to one of the respondents, since
1963, there has been a house of prayer unifying all Orthodox believers
of Almalyk (Interview 5).

Since 1988, there has been a Church of Dormition of the Holy The-
otokos in Almalyk (Picture 1), which was built specifically according to
the needs of the Orthodox community. Almalyk in the post-Soviet pe-
riod, managed to retain the major industries. That is why migration
from the city was not as significant as from Angren. As of January 1,
2015, of the total population of 121,097, 30,266 (25%) were Russians
(Statistics Uzbekistan 2015). On January 1, 2018, there were 127,468 in-
habitants, 27,831 (22%) of whom were Russians (Statistics Uzbekistan
2019). The Sunday school in the church positively influences Orthodox
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activities. The church presbyter, Hiereus I., claimed that he conducted
700 baptisms in 2012 (Interview 4). In 2013, 60-80 people regularly at-
tended Sunday services. Besides, there were lots of opportunities to
work with the Orthodox population in Almalyk. In the interview, L
noted that one of the challenges of attracting the unchurched inhabit-
ants to Orthodox Christianity was their mixing of the Christian
worldview with occult beliefs, which led to the prohibition of selling
candles to be used outside of the church (Interview 4). In his interview,
the priest added that a superficial understanding of Orthodox canons
and traditions by congregants calls for a lot of work from local priests,
especially in cities like Almalyk, formed in the Soviet time.

In late 2013, Hiereus I. had to leave for Russia for health reasons. In
2013-2015, the presbyter of Almalyk, Hegumen G., combined his work
in the parish with the ministry in Tashkent and Uzbek Eparchy, hence
visiting the congregation on weekends and church feasts. In Almalyk,
Iinterviewed four respondents, two of whom are Muslims, and two are
elderly and inactive in the church, which did not allow me to evaluate
the understanding of Orthodox Christianity by the people.

Fergana, Diocese of Fergana, Sergius of Radonezh Church

The city of Fergana was founded under the name New Margelan in
1876 as a military and administrative center of the Russian Empire. Be-
fore the Revolution, there was a Church of Aleksander Nevsky with a
capacity of 700 people, which was demolished in 1936. The specificity
of the city’s construction and its industrial base impacted the de-
mographics of the city, namely, the high proportion of the Russian pop-
ulation. The Soviet statistics of ethnicities in Fergana is unavailable. Yet,
there is data of the all-Union census of 1926, when there was 14,275 in-
habitants registered, of whom there were 7,942 Russians (55%), 3,011
Uzbeks (21%), 667 Ukrainians (4.6%), 728 Tatars (5%), 388 Armenians
(2.7%), 111 Germans (0.7%), etc. (Census 1926: 148-149) Fergana was a
young city back then. A cultural capital of Uzbekistan, it hosted a Rus-
sian drama theater, its own football club, and the University of Fergana,
which had a flow of human resources from the best universities in Mos-
cow and Leningrad during the Great Patriotic War. The city had a spirit
of internationalism (Flynn et al 2014). In 1946, the Soviet government
authorized the opening of Sergius of Radonezh Church (Picture 2). In
the Soviet Fergana, there was a unique Orthodox environment.
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Sovereignty and worsening of the social and economic basis of the
city in the 1990s-2000s radically changed an ethnic proportion of Fer-
gana. Most of the Russian and Russian-speaking population left Fer-
gana. According to the statistics of January 1, 2015, the population of
the city was 268,064, among whom there were 244,317 (91.1%) Uzbeks,
7,973 (2.9%) Russians, and 1,864 (0.6%) Koreans (Statistics Uzbekistan
2015). According to January 1, 2018, data, there were 278,510 inhabit-
ants in Fergana, among whom there were 6,552 (2.3%) Russians. Ac-
cordingly, Sergius of Radonezh Church lost both its active congregants
and potential churchgoers. However, there were substantial measures
proposed for the consolidation of the Orthodox community in Fergana.

From 2000 up to the end of 2016, the presbyter of the Church was
Protohiereus V., who initiated the formation of the Youth School that
did not solely include Sunday school. In the Youth School, there were
also sport and dance classes and many others where not merely con-
gregants' children were admitted. The Sunday school constantly orga-
nized children's festivals. The presbyter managed to find funding for
the trips to Moscow for the children. Most probably, Protohiereus V.
aimed at raising a new generation of Orthodox Christians creating con-
ditions for their direct and indirect participation in church life, Sunday
school, and the Orthodox environment as a whole.

Deacon P. who served at Sergius of Radonezh Church in August of
2014 informed me that there are 30-40 people on the evening service
every Saturday, and the Sunday services are attended by around 100
people. The Easter services have much more attendance, around 300
people, including also non-Orthodox. "Muslims are interested in Easter
and Orthodox rites. They come on Easter to exchange kisses with girls
(khristosovat'sia [Easter acclamation])" (Interview 11). Deacon P. also
noted that with the introduction of catechetical talks, the congregants
changed their attitude to the sacrament of baptism. They could reflect
more deeply on the canons of Orthodox Christianity and Orthodox
rites. "The congregants used to come like to a grocery store, they got
quickly baptized and left. Yet, thanks to the classes, we have new peo-
ple. If on Sundays there used to be 10-15 people baptized, now there
are 10-15 people baptized a month, but they constantly come to the
Church" (Interview 11).

In July-August 2014, in Fergana, I interviewed 15 Russian-speaking
respondents among whom 11 identified themselves as Russians. They all
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identified with Orthodox confession, yet only three went to church in
Fergana. One of the respondents, S., Russian, 68 years of age, was deeply
devoted. She knew and obeyed all the Orthodox canons. Her relative,
Protohiereus V. (he died in Kokand at 91 years of age) was a long-time
presbyter of the Church of the Kazan Icon of Theotokos in Kokand. Two
of my respondents said they rarely go to Fergana Church because of the
strict rules established by Protohiereus V. These rules are mostly related
to attending the catechetical talks for three months before baptism. "Here
batushka [holy father] requires going for three months to catechetical
talks. This is hard for a working person" (Interview 12). On the other
hand, the congregants explained the sharp position of Protohiereus with
the need to enchurch the population. In his interview, A. explained the
situation with strict rules in the church: "Our batushka is very good, intel-
ligent, smart, yet he is a kind person, but strong-willed and emotional.
He knows the liturgy perfectly; he understands people. He's decisive,
when needed...When our batushka is around —1I knew six or seven batu-
shkas before him, maybe five—nobody speaks. He disapproves of that
strongly. There is absolute silence in church" (Interview 13). According
to my sources, Deacon P. passed away on August 12, 2014, a week after
our interview, and Protohiereus V. moved to Russia in 2016.

In late 2016, Hiereus I. was appointed to the Sergius of Radonezh
Church. In his 2019 interview, he informed me that on Sunday, there
are 70-75 attendants; 45-50 take communion but there are fewer people
in summer because of the vacation season and extremely hot weather
in Fergana. In 2018, there were 88 baptisms, three marriages, and 254
funerals in Sergius of Radonezh Church (Interview 20), which illus-
trates that most requested private services are related to death, which,
to some extent, reflects the demographic trend of Russians in Uzbeki-
stan. Hiereus I. notes that Orthodox believers and infrequent church-
goers see the church as a "ritual bureau." Besides, the priest faces many
superstitions. There is still a Sunday school in church, operated by ma-
tushka [presbytera] L. Children groups stage various concerts for reli-
gious and state holidays. The Sunday school is attended by children of
different ethnic groups, there is a group of a mixed origin, and occa-
sionally there are children from Uzbek families.

The priestly activities in Fergana parish are one of the examples of
the consolidation of the Orthodox population in Fergana in the context
of the decline of Russian and Russian-speakers.
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Kagan, Church of St. Nicholas

The town of Kagan was founded as New Bukhara in 1888 as a Rus-
sian settlement of the Transcaspian railroad system. Remarkably, the
Church of St. Nicholas is situated in Kagan next to the mosque. Kagan
was a base for Russian imperial authorities in close proximity to Bu-
khara. Hence, the Church existed since 1982. Its current building was
constructed in 1968. Its main feature is the iconostasis, which is a part
of the historical iconostasis in the Church of Transfiguration of the
Lord, closed and demolished in Moscow in 1964 (Picture 3).

The official statistics on the Russian population are not available.
The presbyter of the church, Hiereus S., said that there are 45,000 in-
habitants in the city, of whom 3,000 are Russians. 15-20 congregants,
mostly elderly, participate in all services and feasts. There are around
60 baptisms a year, and a part of the baptized leave for Russia on eco-
nomic grounds. "The number of congregants declines, but we keep the
average. One can see on Easter, whether it is less or not. Even the lazy
ones come on Easter. The people used to crowd in the yard on Easter,
but now they can freely stand" (Interview 14). There is a Sunday school
in the Church, but there is almost nobody to attend it, for there are few
congregants with children. In St. Nicholas Church, the catechetical talks
are held and 3-4 sessions are enough. Besides, according to Hiereus S,
the pre-baptism catechetical talks were held even before 2011, i.e., be-
fore their official introduction.

The situation in five different Orthodox parishes of Uzbekistan
demonstrates that Orthodox Christianity is directly linked to the share of
the Russian population, which is regarded by Orthodox priests as poten-
tially Orthodox. The conditions and activities of parish life are impacted
by the economic situation in cities and towns, employment, and person-
ality of a presbyter. The priests play a very important role, they preserve
the Orthodox religion and rites in Uzbekistan in the context of the lack of
priests, the weak tradition of the enchurchment of the Russian popula-
tion, and so on. It is also important to note that for the most part of my
informants, their attitude towards the church rites, which in fact consti-
tutes the essence of the Church, is superficial. This corresponds to the fact
that the traditional faith did not get the role it used to have before the
revolution, despite the support of major religions, including Orthodoxy,
by Islam Karimov's government in the 1990s-2010s.
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Orthodox Christianity in the Islamic context of Uzbekistan

After the collapse of the Soviet Union in Uzbekistan, religion be-
came "trendy." Everyone was expected to identify with one of the de-
nominations. While in mono-ethnic families of Russians choosing reli-
gion was painless and the children were mostly raised in the tradition
of their ancestors — Orthodox Christianity —religious self-identification
became blurred in mixed families. The children born in the families
mixed ethnically and religiously make a substantial group in present-
day Uzbekistan. Commonly, it is a union of an Orthodox woman and
Muslim man and, in every particular case, the process of choosing a
religion for their children becomes a difficult issue in the post-Soviet
context. One of the possible solutions becomes such a phenomenon as
religious syncretism, a mixture of Orthodox and Muslim traditions. In
mixed families, the rites of Orthodox Christianity and Islam are both
observed. Oftentimes, religious practices have a ritualistic character. As
my informant V. put it:

I married a Tajik, we raise a son and daughter. We speak Russian,
though [our] son and daughter are both fluent in Uzbek. We celebrate
all religious holidays, Easter, Eid [Eid al-Fitr and Eid al-Adha]. On
Easter, my husband brings all the eggs to his family, his parents. We
don't discriminate against religion or ethnicity. I'm being told: 'V.,
you've got a holiday, the weather is bad, hence you shouldn't do any
work.' Uzbeks give us pilaf on Eid while you give them kulichi on Easter.
I baptized my kids, baptized my son in the Quvasoy* church. My hus-
band arranged it with batushka, but we will also circumcise our son (In-
terview 12).

The case of this family demonstrates that the family recognizes both
Orthodox and Muslim holidays and traditions. Both parents are super-
ficially involved in Muslim and Orthodox ritual tradition, which al-
lowed the husband not to insist on his wife changing religion and agree
to both baptize and circumcise their son.

Another example is F., in whose family there is a stepbrother aged
four. "My brother has different parents, his mother is a Muslim and fa-
ther a Christian, and there are no conflicts. Yulia: What faith will your

4 Quvasoy is a town in Fergana region in close proximity to the Kyrgyz border.
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brother choose? F.: He will decide himself when he grows up, but his
father said he can be circumcised" (Interview 6). Even if the boy gets
baptized in the future, according to his parents, circumcision will not
be an obstacle to engage in Orthodox rites.

E.: Muslim holidays are much more valuable for my parents. I love hol-
idays, various Eids, already since my childhood tradition, just because
you can come together with your family and there are few opportunities
for that in a megalopolis. As for the Orthodox holidays, we don't cele-
brate much, though, first, our family —we grew up in Russia after all,
we painted eggs as kids on Easter. There was no religious context for
us...Now we have a sister-in-law in our family [who is] Russian. She
wears a crucifix, goes to a church. She, by the way, bakes kulichi, conse-
crates them in church, we gather at hers on Easter and consume all that.
These, most likely, are not at all religious things, but rather mundane
ones. Well, just such holidays when there is a ritual, there is no religious
meaning in it.

Yulia: Which religion are your brother's kids going to choose? Am I get-
ting it right that he is a Muslim?

E.: My brother has a son and a daughter. They haven't been baptized
yet, and they are not Muslims either. Though his son is circumcised. Yet,
his parents made a decision that choosing a religion should be their chil-
dren's conscious decision. I can't say my brother is religious, that he re-
ally considers himself a Muslim. His wife is more traditional in terms of
religion (Interview 16).

It is crucial to note that in this last example, one can trace a "Euro-
pean" sociocultural identity of the interviewee's brother and his wife
and the same lifestyle. These identity markers are much stronger than
the religious differences of each parent. Religious syncretism in mixed
families leads to the adaptation of religious rites of both Orthodox
Christianity and Islam. All these demonstrate that religious traditions
have, chiefly, a ritualistic superficial nature, without much reflection of
the ritual aspect of Orthodox Christianity and Islam. In his article, priest
Sergei Statsenko (Tashkent Theological Seminary) notes that "mixed-
family children, undefined with their religious identity, can, in the fu-
ture, still not make a choice in favor of one of the religions and keep
observing Muslim rites along with crossing themselves and saying
Christian prayers" (Statsenko 2010: 311).
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In 2014, in Angren, there was a conflict between parents concerning
their daughter's religion. In his interview, V., a 21-year-old Russian,
told me that he married a woman with a "European" identity from a
mixed family, whose mother was half Tatar, half Uzbek, and father was
from a Jewish-Russian family. His future wife frequently emphasized
before the wedding that she was an atheist. The first conflict on religion
started after the birth of their daughter: "I came from work. My mother-
in-law brought some grannies, like, to read Muslim prayers to [my
daughter] so that she becomes a Muslim. I yelled at them and kicked
them out: 'Why do you decide for me who my daughter becomes? I'm
going to baptize her!' This is when I found out that my wife is not an
atheist after all but a Muslim. I told her: 'If you're a Muslim, go mop the
yard' (Interview 8). Again, this case may not be considered typical just
for the reason that marriage between a male Christian and female Mus-
lim was a rarity even in the Soviet time, because ethnic identity and
religion are taken from the father. More traditional Uzbeks and Tajiks
tended not to give their daughters to Russian husbands. In this case,
both the mother and father of the girl share the "European" sociocul-
tural identity and speak Russian. The conflict around the child's reli-
gion does not have a religious ground. It is mostly a struggle for tradi-
tions in which their daughter would be raised.

Priest Sergei Statsenko notes that there is a phenomenon of religious
ambiguity when children from mixed families stand for the idea that
"there could be different faiths, but there is one God." It is mostly char-
acteristic of Tatars by reason of their inclination toward European cul-
ture and values and yet their choice of Islam (Statsenko 2010: 311). As
support for this idea, I refer to the interview with O.:

I was in the Church on Botkinskii for the communion. So I took the com-
munion, then grannies and batushka invited me for breakfast. They have
the church workers eating there after communion; one can only get
there by invitation —to the kitchen. Very good cuisine, there was a deli-
cious Guriev kasha and the like. So we sat there and ate. There was an
Uzbek across from me eating, we all chatted. We talked to a granny who
invited me and I told her: T'm going to have a hard summer, there is my
granny's wake coming up, I should manage all that somehow, it's tough.
And this is that Muslim...it's all fallen on Uraza [Ramadan fasting]. We
organized it in the evening, so after Iftar [evening meal in Ramadan]. So
this man looked at me and asked: 'So you're a Muslim?' I said: 'Well, my



72 Yulia Tsyryapkina

granny was a Muslim! I was baptized, but my granny —she was." I said:
"Now I need it too, I've prayed for all of my [family] in a Christian
church, now I need to go to a mosque.' He said, 'Do you want me to read
for you?' I was taken aback, like, How come?' He then said: 'Well, I'm a
mullah!' I said: 'Mullah, really?' It was probably all written on my face.
He laughed and said: 'What do you think, each one has their own God?
There's one God'" (Interview 17).

This case also demonstrates the level of tolerance and religious free-
dom in Uzbek society between the priesthood of Orthodox Christianity
and Islam. Conventionally, it is believed that the internationalism of
this region's population had been developed even before joining the
Russian Empire. In the Soviet period, Tashkent and other Uzbek cities
become a melting pot of ethnicities, traditions, and layers of culture. In
Uzbekistan, the representatives of different cultures learned to live to-
gether. In this last interview, there is also this idea of "There is one God"
mentioned. It is criticized by Orthodox priests for giving ground for
religious syncretism and merging the observance of both Orthodox and
Muslim canons.

Another important feature of Orthodox Christianity that I discov-
ered during my fieldwork is the interest of the indigenous population
of the region to the Orthodox rites and sacredness. In every parish,
there are cases when Muslims (mostly women) light candles for the
health of their relatives and ask a priest to pray (for instance, for a hus-
band who is a working migrant in Russia).

Hiereus A. (Angren): "Uzbeks come and ask for holy water" (Inter-
view 7). Hiereus S. (Kagan): "Uzbek women come and ask to pray for
them. I tell them: 'Come and pray to St. Nicholas the Wonderworker'
and they come. They constantly ask for holy water, send their children
to get it. They need it even more than us" (Interview 14). The interest in
Orthodox Christianity and Orthodox sacred objects is partly linked to
working migration and raising the status of Russia in Uzbekistan in the
2000s. For instance, in April 2012, a part of the holy relics of St. Matrona
of Moscow arrived at Uspensky Cathedral in Tashkent. This was met
with great excitement in Tashkent and the whole Republic. Not merely
Orthodox but also other believers came to worship the relic.

In every church, there are singular cases when Muslims got bap-
tized. It happens very rarely because of the strict traditions of big fam-
ilies. Furthermore, ROC does not aim at missionary work among the



Orthodox Christianity in the Islamic Context 73

Muslim population. During my fieldwork, I interviewed a 42-year-old
Kazakh woman, married to a Russian, who converted to Orthodox
Christianity in the Church of St. George the Victory Bearer in the Holy
Trinity male Monastery in Chirchik (30 km from Tashkent). She, how-
ever, had to hide this fact from her relatives in both Uzbekistan and
Kazakhstan.

All these facts call for further study and reflection, but it is already
worth noting that they contradict the notions declared by many Rus-
sian media outlets on total radicalization and Islamization of the popu-
lation of Central Asian republics, including Uzbekistan. I would like to
also make yet another note. The Uzbek people, without rejecting their
own religion and traditions, are very receptive and tolerant towards
other cultural traditions, including religious ones. An Uzbek woman
from Fergana, R., told in her interview: "On Easter, I baked kulichi for
Russians. You know how fast they were all sold!" (Interview 10) In An-
gren, on the Easter day of April 20, 2014, Uzbeks were buying kulichi to
symbolically join the celebration or congratulate their Orthodox rela-
tives or neighbors.

What delays the development of Orthodox Christianity in Uzbeki-
stan is a constant diminishing of the Russian population and such fac-
tors as a lack of religious education, superficial knowledge of rites and
canons, and predispositions toward occultism. To a greater extent,
these tendencies reveal themselves in small towns where the share of
Russians declines promptly, the churches are attended by elderly con-
gregants, and the youth lack motivation and time to engage in Ortho-
dox rites fully. Hiereus I. said in his interview: "They come to church
and ask: 'Teach me how to light a candle so I'm lucky [chtoby mne for-
tilo]!" (Interview 20)

The children of mixed families dwelling in small towns in the Mus-
lim environment gradually come closer to identity markers of the Mus-
lim majority. Both Uzbeks and Russians willingly promote the idea that
as a result of Muslim influence, Russians in Central Asia are resistant
to alcohol, as compared to their compatriots in Russia.

All the presbyters I interviewed noted that the practice of catecheti-
cal talks allows them to conduct individual work with congregants and
engage them in Orthodox rites and values. This enables the consolida-
tion of Orthodox communities through common holidays, events, and
support of community members in tough situations.
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Conclusion

During my fieldwork in 2012-2015 and 2019 in certain parishes of
Tashkent and Uzbekistan Eparchy and archival work, I witnessed that
Orthodox Christianity and ROC in Uzbekistan fulfills the worship, cat-
echization, social, and other functions. The priesthood and clergy in
Uzbekistan keep serving their ministry, despite the lack of human re-
sources and the diminishing number of congregants in certain parishes.
The demographic processes among Russians linked to the aging popu-
lation and migration of the youth and middle-aged people to a certain
extent impacts the private services ordered in churches. However, ac-
cording to the statistical averages of dioceses reported by Tashkent and
Uzbekistan Eparchy in 2014, one of the biggest dioceses — the Tashkent
diocese —including several of the biggest cities in the Tashkent region,
apart from the capital itself, 5,982 baptisms, 282 weddings, and 3,721
funerals were conducted (Eparchy 3).

In fact, my research indicates three different views on the develop-
ment of Orthodox Christianity in Uzbekistan: the Orthodox priests' po-
sition based on the condition of parishes and issues of catechization ac-
tivities among congregants, views of enchurched laymen, although
they are always a minority, and unchurched laymen who often adhere
to the canons of Islam and Orthodox Christianity at the same time, or
to occultism.

The presbyters share the opinion that in Uzbekistan, the state has
created favorable conditions for developing Orthodox Christianity. Re-
ligion for Russians is an extension of their ethnic identification, tradi-
tion, and customs of their ancestors. Every year, the number of children
of mixed marriages in parishes grows. The experts among the Ortho-
dox priests believe that they will further make a significant part of the
congregants in Orthodox parishes. This leads to the situation when the
unchurched Orthodox believers observe the Orthodox canons superfi-
cially, as a part of a tradition. Orthodox Christianity is regarded as a
part of the culture necessary for belonging to a group. The consequence
of all this is that most of my respondents attend church irregularly and
have no holistic knowledge of sacraments and canons of Orthodox
Christianity.

To conclude, Orthodox Christianity in Uzbekistan is historically
linked to the destiny of the Russian population. Further development
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of Orthodox parishes in the cities and towns of Uzbekistan will depend
on the migration activity of the Russian population and the processes
that go on with the identity markers of "Russians" from the mixed fam-
ilies or Russian-speaking citizens of the Republic. Fluency in the Rus-
sian language and "European" sociocultural identity play a major role
in the present time. Ethnic identity and religious affiliation are second-
ary, especially for the children of mixed marriages. The Orthodox par-
ishes in the near future will most probably exist, though getting smaller
yet turning into tight-knit communities.

Translated by Igor Mikeshin.
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Christian Samizdat on Religious Seeking
of the Soviet Countercultural Youth in the 1970s
to mid-1980s

Irina Gordeeva

"Religious renaissance" of the 1970s-1980s as a problem of histori-
ography

With few exceptions, the problem of "religious renaissance" (Pazu-
khin 1993) of the late Soviet period has been raised and discussed by
the participants alone, and mostly as opinion pieces. There are some
scholarly works on this topic, though their small number sharply con-
trasts with the richness of sources recently made available or produced
by the method of oral history.

The participants of unofficial culture, where this "renaissance" became
most visible, remember that time as "a fundamental civilizational shift or
break" (Martynov 2010: 167) —a gap between the old and new world, man-
ifested by a turn towards new values, a change of self-perception, the
emergence of "new religiosity," and a "culture of spiritual resistance"
(Pivovarov 2010: 230-231). Memoirists often emphasize the following char-
acteristics of this movement: its connection with cultural movement,
higher concentration of intelligentsia, the predominance of youth in it, the
social "outsiderness" of the adherents of this "new religious conscious-
ness,"! religious and cosmological eclecticism, the combination of the most
diverse and unconventional religious and philosophical ideas, the absence

1"Like the members of the Leningrad seminar, the members of the Moscow seminar were
social outsiders... The atmosphere at the sessions of the seminar was largely defined by
those who came there: bohemians, some of them alcoholics and drug addicts, habitués of
the famous 'Saigon' cafe on the corner of Nevsky prospekt and Vladimisky prospekt. The
sessions sometimes turned into 'happenings" attendees were drunk or high on drugs.
Quite often, simply insane people showed up" (Pazukhin 1995: 62).
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of dogmatism, and the free, often unchurched, and deeply personal nature
of religious seeking.

The numerous metaphors suggested by contemporaries to describe
their spiritual experience of the 1970s-1980s are still subject to scholarly
conceptualization. At this point, the pressing issue involves introduc-
ing new historical sources into the research agenda. The existing mem-
oirs allow for the reconstruction of events concerning the religious
seeking of the youth, though it is hardly illuminating for the study of
the worldviews of the participants of "religious renaissance." The aim
of my paper is the study of Christian samizdat, uncensored and ille-
gally distributed by the Soviet countercultural youth. It reflects the
specificities of the worldview of the youth and specificities of religious
and social processes that were occurring in that environment. Mostly, I
am focusing on texts linked to the history of the ecumenical community
of Sandr Riga (1971-1984)2 and the seminar community of Alexander
Ogorodnikov (mid and late 1970s).3 As supplementary sources, I used
documents of a Riga* hippie Mikhail Bombin (late 1970s-1980s) and
Leningrad hippie and Tartu University student Alexander Karev (late
1970s), as well as more formally conventional and substantially unu-
sual materials.> A considerable number of these documents reveals the
Soviet countercultural youth and, precisely, the hippie community was
the social environment in which the religious awakenings of the 1970s-
1980s were large-scale and systematic.

In his study, Nikolai Mitrokhin claims that among hippies in the
1980s, there was a mass conversion to the subculture of the "en-
churched" (Mitrokhin 2006: 55). Olga Chepurnaia also demonstrates
that hippies frequently became participants or even organizers of

2 A series of samizdat journals titled "Prizyv" (copies of issues archived in Keston Col-
lege), the "Alternativa" samizdat almanac, and secondary sources from personal fonds of
Sandr Riga (archived in the University of Latvia Academic Library and Hoover archives),
entries from "Archive of samizdat." In this chapter, the citations refer to the typewritten
issues of "Prizyv" archived in Keston College and numbered sequentially, unless other-
wise stated.

3 Materials of the samizdat journal "Obshina," preserved in fonds 169 of Memorial, and
entries in the "Archive of samizdat."

¢ Here and elsewhere, for the city of Riga the original Latvian spelling is given in order
to distinguish it from the alias of Sandr Riga — Translator’s note.

5 Personal correspondence of Karev preserved by Victor Rezunkov, hippie manifestoes,
and "Bulleten' khristianskoi obshchestvennosti" (Bulletin of Christian community) (1987-
1989).
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Christian groups (Chepurnaia 2004: 97). Currently, there are some
memoirs containing considerable data on religious seeking of hippies.
The members of this community called themselves "the System" (Furst
2016). In several episodes of Alexander Arkhangelskii's documentary
"Zhara" about the religious uprising in the early-1970s USSR, this youth
subculture and the name of its leader, Yura Solnce (Sun) (Yuri Burakov,
1949-1993), were also mentioned. Solnce's name was mentioned by an
ecumenist Sandr Riga. The visual sources —photos, amateur movies,
and amateur art of the hippies themselves —demonstrate a wide spread
of Christian symbols among them.

"The System" as a space for religious seeking

In 1986, very young Roman Yashunskii (born 1966), alongside his
hippie friends, hitchhiked to the Georgian Orthodox cathedral called
Betania. As Roman reminisced, when the young men approached the
gates, they were met by a tall man in his fifties dressed in a cassock. As
they would learn later, it was Hegumen Ioann Sheklashvili:

—So, who are you all?

— We are hippies.

— But there are no real hippies anymore. We are the last ones (Yash-
unskii n. d.).

"Honestly, we were puzzled by such self-definition of the hegu-
men," recalled Roman (Ibid). Later, they would learn that the hegumen
had been a criminal authority and after prison became a believer and a
monk. In Betania, at that time, there was also a real ex-hippie —"Misha
Desimon, nicknamed Bonifatsii, who went through the party life in
Moscow, drugs, and the like, in such a psychic state that he felt like he
could not talk to anyone at all, and he started looking for a place where
he could hide from everyone and heal his spiritual sores. When he
heard of a lonely monastery, he came there for a winter and stayed
there forever, becoming Lazar Abashidze" (Ibid).6

Roman and his friends belonged to the second generation of coun-
tercultural God-seekers (Picture 4). The first wave of mass interest to
religion of the youth occurred in the mid and late 1970s. Valerii Baidin
recalled that in 1974, he met "hippie-Christians" at father Dmitry
Dudko's: "The main values of the System —love and freedom —they

¢ I am thankful to Roman Yashunskii for sharing with me his unpublished memoirs.
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combined with their faith, yet they wholeheartedly rejected its two ma-
jor evils —drugs and frilav.” In those years, hippie-Christians were un-
doubtedly the most open, educated, and spiritually flexible among the
youth. They absorbed everything new, bright, and appealing. They
dressed neatly, but not sharply, called their communities obshiny, not
tusovki, communal celebrations agapy, not kvartirniki, and each other
brothers, not piply (people)" (Baidin 2018: 72).

One of the traits of a growing interest to faith among the Soviet
youth at that time was the unthinkable popularity of a rock-opera "Je-
sus Christ Superstar." Written in 1970, it was staged on Broadway, re-
leased as a soundtrack, and as a musical movie in 1973. Both in the West
and in the USSR, the opera initiated a religious and mystical discourse
among countercultural youth (Zhuk 2013). Ogorodnikov recalled, in
his interviews, a similar impact a movie by Pier Paolo Pasolini, titled
"The Gospel According to St. Matthew," had on him. He watched the
movie at the private screening at Belyie Stolby in 1972 (Bulchuk n. d.).

In the late 1970s, the hippie community in USSR became explicitly
religious seeking. "We never sat down to have Iunch before figuring out
whether God exists," Maria Remizova recalled (Mata Hari 2008: 104).
She went on: "A curious thing: everyone around us thought we were
lazy bones and fools... However, I have never met such open-minded
people interested in abstract matters. 1t is untrue that counterculture
counterfeits culture. It never does! Only against a rotten one, extremely
formalized, deprived of passionarity [passionarnost'] (or not having it at
all) —the worst part of it. Counterculture integrated everything new,
lively, and creative, amputating the pus tissue. Counterculture piled off
the shells to get to the true core and get a grip of it, without fear of
burning, because fire does not burn those who are burning themselves"
(Mata Hari 2008: 81).

The interest in religious and philosophical topics presupposed an
active quest for facts unavailable in the USSR, reading and reproduc-
ing illegal or inaccessible literature, and the creation and distribution
of samizdat. Religious samizdat circulated among the youth on a
large scale. It included not only literature on religious dogma, but also

7 A Russian transliteration of "free love" is a conventional term for "a practice of making
love freely. Whenever and with whomever one wishes," widespread among the hippies
(McCleary 2004: 193).
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half-banned and rare works of Russian religious thinkers of the early
20th century (Chepurnaia 2004: 112-135; Baidin 2018: 72-75).

What were the outcomes of those seekings? In the 1970s, Eastern re-
ligions, occult movements of different kinds, the Society for Krishna
Consciousness, Sufism, and Buddhism became widespread. There
were also Tolstoyans, neo-pagans, followers of Grigori Skovoroda, Ni-
kolai Roerich, Daniil Andreev, and Porfirii Ivanov; occasional
Protestants (Baptists and Methodists), Catholics, and members of The
Children of God. However, the number of Orthodox believers in the
countercultural circles grew steadily, including priests and monks.
Moreover, if in the 1970s a choice in favor of Orthodox faith was being
made not in the Church, but rather through the religious and philo-
sophical circles, then in the 1980s, freedom of religious seeking became
replaced by "enchurchement."

Vasilii Boyarnitsev described the turn of Moscow hippies towards
the Church in the following manner: "It started when my pal Misha
Pavlov suddenly disappeared from Moscow and went to the then un-
known monastery called 'Optina Pustyn' to work as a restorer. Then,
all of a sudden, there was a package from Gosha 'Terrorist' from the
same place, with the works of Saint Ignatius Brianchaninov and The
Life of Theotokos...Then Pavlov's ex-wife — Viktoriia—was also about
to go there, inviting [us] to visit her in a small house next to the monas-
tery given to her. So we went, mostly out of curiosity. Then we liked it
there, and visited more frequently. Besides, we were surprised by nu-
merous meetings with old friends who happened to be there as
well...Viktoriia, the ex-wife of Misha Pavlov —who would later become
Father Macarius—not Viktoriia anymore, but rather nun Ksenia. She
received her tonsure in some monastery in Ivanovo region... In Shamor-
dino convent, Mother Sergiia also was running around Father Sergii in
Optina, all covered in bracelets [fenechkakh] and other clothing
[prikidakh]" (Evseeva n. d.).

Maria Remizova remembered those events in a totally different
manner: "We matured. Our old friends [frendy] one by one passed it
on and stopped responding. We lost the ardor and passion of our
arguments on truth, and the more we met, the more we came down
to discuss an absolute dogma of the Orthodox faith. One by one, they
became enchurched, started talking about saints and Church feasts,
started getting married in Church [venchyatsya], shortening their
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hair [khaera] and lengthening their skirts, quit smoking, put anath-
ema to the weed, and started drinking more and more" (Mata Hari
2008: 148-149).

Many hippies became Orthodox priests or monks. For instance,
there was Laimi (monk Veniamin — Aleksei Frumkin, born 1958), Bon-
ifatsii (archimandrite Lazar Abashidze —Mikhail Desimon, 1959-
2018), Razvei (protoiereus Boris Razveev, 1949-2011), protoiereus An-
drei Lemeshonok (born 1956), Yura Terrorist (hegumen Sergii Rybko,
born 1960), Tseppelin (ieromonk Izidor —Sergei Kosolapov, 1961-
2011), protoiereus Andrei Garanin (1956-2017), Ishtvan (iereus Ana-
tolii Gainuk, 1964-1999), protoiereus Nikita Panasuk, Kolyok (protoie-
reus Nikolai But'ko, born 1962), protoiereus Aleksei Uminskii (born
1960), protoiereus Aleksei Yasterbov (born 1970), Zhenia Borisov (he-
gumen Tikhon), and Roma Gluk (Roman Yashunskii, monk Iona in
Russian Orthodox Church, and, later, Bishop Nektarii in the Church
of the Genuine Orthodox Christians of Greece, born 1966). An active
role in the Orthodox community was played by laymen and ex-hip-
pies, such as Alexander Ogorodnikov, Alexander Dvorkin, Valerii Ni-
kolskii (Yufo), Sergei Chapnin, Vasilii Boyarintsev (Long), and Kirill
Frolov (Kazya Bazya).

Ecumenical community of Sandr Riga: The youth in search of
"universal brotherhood in Christ"

The history of Sandr Riga's community can be put into several con-
texts: the history of "religious renaissance" in the USSR and the history
of unofficial ecumenical and popular peace movements, yet no less im-
portant context is the spiritual seeking of a Soviet cultural under-
ground.

Sandr Riga (real name Alexander Sergeevich Rotberg), born in Riga
in 1939, assumed the name of his favorite city, where he grew up and
spent his youth, as an alias. He was an artist and a poet, lived a bohe-
mian lifestyle, combining aesthetic and intellectual seeking with binge
drinking and other compulsive habits.

In his anthology of avant-garde poetry "Blue lagoon," Israel Maler
(1943-1997) remembered Riga in the 1950s as the one falling off the side-
car of the motorcycle while trying to flee from a police officer. Accord-
ing to Maler, at that time, Riga was "a provocateur, originator, actor —
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sort of a Jurenito® from Riga" (Maler 2011: 55-56). At the same time, his
relatives and close friends remembered him as an "honest man, kind,

very helpful, and having a very rare ability to be concerned about the
troubles of others" (Rotberg 2011: 18).

Me, I did sports, wrote poetry, teared it apart and published, painted,
read philosophers, but my main job was to sit in a cafe and brag with
random people about genius and politics, telling jokes, and create and
act out various mystifications. I was a fan of dilettantism and black hu-
mor. One day I was dressed like a dandy, another day—barefoot,
munching bread crusts at the boulevard corners. Oftentimes, I took long
trips. I shamelessly hurt my mother, lived off of her, though I felt sorry
for her (Prizyv 1974c: 142-143).

In 1964, he moved to Moscow and planned to start his studies at the
faculty of philosophy. Going through the spiritual crisis, he did not pur-
sue higher education, but engaged in the independent study of reli-
gious and philosophical issues, reading everything he could find on
these topics in the open press and samizdat, and communicating with
other outcasts like him.

By the early 1970s, his religious interests took over all other ones and
ecumenism became Riga's religious and ethical choice. He was often
perceived as a Catholic or Baptist, yet he called himself an ekumen (ecu-
menist) or a free Christian (interview with Riga, 2015).

On October 13, 1971, in the room of the communal apartment where
Riga lived, there was the first meeting of his ecumenical circle. There
were nine Christians of different denominations present, mostly young
men of artistic occupations. "One could call them a bohéme," Irina
Yazykova, a member of Riga's circle of late 1970s-early 1980s recalled.
"However, it was not precisely true, for their spiritual seeking that led
them to the idea of ecumenical brotherhood was brought about by
something directly opposite to bohemianism —to find a purpose, mis-
sion, salvation, and to contrast aestheticized decay and dying with a
new life in beauty and creativity" (Yazykova 2011: 40).

Riga understood and loved his friends —artists, poets, and hippies.
He admired their individuality, creativity, rebelliousness, and their as-
piration for "breaking into the world of the supernatural" (Prizyv

8 Jurenito is a character of Illya Ehrenburg's novel "The Extraordinary Adventures of Julio
Jurenito and his Disciples" (1922), a demonic antichrist personality — Translator’s note.
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1991/1992: 8). Yet, at the same time, he saw the deadliness of their
ways: "the sweet-soul hippie ideals—we want love, we don't want
war —unfortunately soon turned into alcoholism and drug addiction"
(Riga 2005: 334-335). He was one of those who tried to make a protest
against the Soviet reality positive, to offer a spiritual alternative to the
Soviet system.

In Riga's circle and around it, there was naturally much counter-
cultural youth. For instance, in early August 1972, Tallinn city opera-
tivnyi otriad (People's Volunteer Squad) together with police units per-
formed a raid against hippies and apprehended the members of Riga's
circle —around 30 people who were on a pilgrimage to Tallinn. Dur-
ing the apprehension, the police confiscated religious literature, sa-
mizdat, icons, and several books published abroad (RSACH: 24-25).7
The list of the youth apprehended for the verification of their identi-
ties by the law enforcement and Komsomol voluntary units included
the organizer of the trip, Sandr Riga, a Moscow hippie Anatoly
Binshtok, a leader of the Moscow "System" Yuri Burakov (Solnce), his
friend, a rock musician Valery Varvarin, Riga hippie Oktai Bairamov,
and others (RSACH: 27-35).

They were gathering not merely to study religious literature, but "to
learn to live communally, where intellectual and spiritual self-perfect-
ing were the means to strengthen brotherly love and mutual support"
(Yazykova 2011: 40-41). The youth gathered at Riga's home for the fel-
lowship and prayer and attended churches and houses of prayers of
various confessions to pray and listen to sermons. Oftentimes, they or-
ganized trips to other cities and towns for the interdenominational fel-
lowship, baptisms, and missions (Picture 5); Riga also attempted to
fight the drug use among hippies. Besides Moscow, small ecumenical
groups also appeared in Riga, Zhytomyr, and Vilnius.

The circle published a "Prizyv" journal —a fully underground samiz-
dat journal, made with a typewriter. The editor of "Prizyv" was Riga
himself while the authorship of articles was anonymous. The journal
was secretly distributed among the religious youth and intelligentsia,
students, hippies, and other members of the cultural underground.

In "Prizyv," the ekumens published the main principals of their faith:
"Our aim is universal reconciliation in Christ through ecumenization,

91 thank Juliane Fiirst for the copy of this document.
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liberalization, [and] evangelization of the world... with the consequent
rule—in necessary things unity; in secondary things liberty; in all
things love" (Samizdat, # 2626). They understood ecumenization as "a
unity in the most general sense of the word;" liberalization as "a prin-
cipal rejection of enforcing the views and societal organization by the
means of violence," and evangelization as "a diffusion of the Kingdom
of God in people's hearts" (Prizyv 1977: 200). In "Prizyv," there were
historical notes on ecumenical movement, confessions of recent con-
verts, the circle's daily matters, ecumenical opinion pieces, accounts
on ecumenical and missionary trips around the country, and infor-
mation on friendly movements abroad. The journal also regularly
published confessional life stories of converts, oftentimes from hippie
communities. Many of them went through drugs, alcohol, and suicide
attempts.

The main worship service of the ekumens, which they called agape
according to the ancient tradition, contained a call to reconciliation
and forgiveness and reminded about the universal relationship of all
people. Ideologically, they associated with teachings of Vladimir
Solovyov, protoiereus Alexander Men, youth ecumenical movement
Taize, the center of which was in France, the Italian catholic group
"Comunione e Liberazione," and with the common spirit of the youth
"Tesus Revolution."

The ekumens considered themselves participants of the youth reli-
gious and social movement and aimed towards a gradual construction
of the "coordination center of the union of those interested in reli-
gious and moral renaissance of the society" (Prizyv 1974b: 7, 165)
based of their community. They had far-reaching goals, counting on
the continuous spiritual awakening of the whole Soviet society
based on mutual love, free religiosity, tolerance, openness, and non-
violence. All of their hopes were put on young people, "boldly re-
considering many values, open- and globally-minded, rejecting all
rigidness and religious egoism" (Prizyv 1971: 33). They believed that
the youth should take responsibility for the religious and moral re-
naissance of society.

The ekumens solidarized with similar movements abroad, both his-
torical and contemporary. Especially spiritually close was considered
the Taize movement, which also was known as a youth movement
founded by hippies. The Riga circle wrote a letter to a "Brother Roger"
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(Roger Louis Schiitz-Marsauche, 1915-2005), the leader of the move-
ment, and received a response (Prizyv 1973: 133-143). In the early fall
of 1974, Taize organized a youth Council, which attracted a huge crowd
of young Christians from 120 countries. Members of the Riga circle con-
sidered themselves participants of the Council in absentia. "Prizyv" ded-
icated one of its publications to that event: "For three days lasted that
incredible gathering. Young people in blue jeans, hairy, with guitars, in
couples and big groups, came together under a giant tent, which ex-
panded above them like an autumn maple leaf. They reflected and
prayed, had discussions, [and] exchanged their experiences of faith in
the quest for a response to an eternal question: peace or war?" (Prizyv
1974a: 158-159)

A text titled "All power to Christ!" became the ekumens” manifesto of
a certain kind. It was published in Issue 3 of "Prizyv" in 1972 and ex-
plicitly emphasized the idea of a global spiritual revolution, which is to
be made by a believing youth. The article discussed the recent mentions
in the international press, radio, television, and show business of the
youth coming back to Christ, of "hippie in Christ", and a new "spiritual
world revolution." The symbol of that youth movement on various con-
tinents was a great success of the rock opera "Jesus Christ Superstar."
Those new countercultural Christians overcame their escapism and
came out to the world in order to "sow the good news of our salvation."
The article concluded with the call "to defeat a satanic ecumenism
(global union in nuclear threat) with the godly ecumenism full of love
and grace" (Prizyv 1972: 59-61).

A like-minded message to Riga's circle was presented in an article
by American Baptist pastor Billy Graham (1918-2018), titled "The Jesus
Revolution." That article was discovered in some American journal by
a Baptist pastor Sokolov, who brought it to ekumens. They translated it
and published in "Prizyv." The article discussed spiritual awakening
among the American counterculture. Graham claimed that faith fully
transformed the youth life: "The radically oriented students, only last
year throwing bombs to state institutions, nowadays preach non-vio-
lence and turn the other cheek if there is a conflict with the police"
(Prizyv 1974d: 81-83).

The closest friend of Riga was Zen Baptist (Vladimir Teplyshev.
1949-2009). He got his nickname for professing various religions. In




Christian Samizdat on Religious Seeking 89

1976, Zen Baptist compiled a samizdat collection titled "Alternativa,"10
which included the best articles on the youth subculture and spiritual
life of the Western youth from the Soviet and foreign press and excerpts
from the texts significant for the Christian youth. He was especially in-
terested in such topics as spiritual revolution, "new Christianity," and
alternative communities. The collection had drawings of Zen Baptist
himself, and its cover was decorated with a sign that combined a Chris-
tian cross and peace sign. In her interview, Irina Yazykova claimed that
it was this samizdat almanac that in the mid-1970s, when she was a
Moscow State University student, attracted her to Christianity (inter-
view with Yazykova, 2015).

As an introduction to the reprint of the texts, Zen Baptist addressed
hippies, writing:

Alternativa is not a book, it is a collection of opinions, contradictory
views on the protest movement: HIPPY; FLOWER-CHILDREN; JESUS-
REVOLUTION... Those who were running around the "street" [strit],
gulping "pills" [kolesa], hanging out at a "spot" [psikhodrom] will under-
stand. ...I dedicate this volume to them. To all who saw their life as a
protest and struggle against violence, standards, and respectability. All
of those who dreamed of freedom, happiness, and ultimate triumph of
love. In the memory of those who are forgotten and disappeared from
this world, [who] drank themselves to death or killed themselves. All of
those who is defeated and suppressed by a crowd I want to help to un-
derstand that the "street" does not end at "Elisei,"!! but goes much fur-
ther...to the horizon...to eternity. All those who, while protesting, failed
to realize that protest is an internal way of life, not clothing. Understand,
a protest is the beginning of seeking for God, God of love, of poor... (Al-
ternativa 1964-1976)

Sandr Riga was arrested in February 1984. In August of that year, he
was convicted under Article 227 of the RSFSR Criminal Code for the
organization of an unregistered religious group, the activities of which

10 The title page, as is tradition of a countercultural "discontinuity" (Yurchak 2006), had
the following masthead: "Alternative/ AsibTepHariBa. San-Francisco-Mocksa, 1964-
1976." There were just three copies made: one copy was lost, the second one is kept by
Zen Baptist's widow in his personal archive, and the third one is in the Sandr Riga fonds
in the University of Latvia Academic Library.

11 "Elisei" refers to the notorious elite Eliseevsky grocery store in Moscow (also one under
the same name in Leningrad), which had a significantly wider assortment (including, for
instance, rare brands of alcohol) than any other store — Translator’s note.
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"were linked to infringement of the personal and citizens' rights," pub-
lishing of the "Prizyv" journal, and " knowingly disseminating the spec-
ulations that damaged the image of the Soviet state and social regime"
(Samizdat, #5626). Diagnosed with slow progressive schizophrenia,!?
he was involuntarily placed in a special psychiatric hospital of Blago-
veshchensk. Simultaneously, several other members of the ecumenical
group from different cities were convicted for their religious and social
activism. Only in March 1987 was Riga transferred to the psychiatric
hospital of Riga and soon freed.

"A seminar on the problems of religious renaissance": Christian
youth and coming revolution of consciousness

In March 1973, two young Orthodox men, Alexander Ogorodnikov
and Vladimir Poresh, founded a "religious and philosophical seminar
on the problems of religious renaissance," also known as "Ogorodnikov
seminar” (Ellis 1990: 158-165). The movement oddly combined the char-
acteristics of a hippie brotherhood, human rights activist group, and
the Christian community (Picture 6). Ogorodnikov formulated the aim
of their circle as an organization of a "lively religious community" (Pi-
monov 1999: 109) and Poresh amended: "to establish a zone of free liv-
ing in an unfree society" (Poresh 1993: 95; Samizdat # 2602).

Aleksander loilievich Ogorodnikov was born in 1950 in Chistopol. A
consistent idealist, in the context of the Soviet thaw he was an adventur-
ist. At first, his biography developed in Komsomol in a heroic way —at
17, he worked as a machinist at a factory and was actively engaged in
public activism and sport. He and his friends organized an independent
Komsomol unit to fight crime. Their job was very dangerous but efficient.

During his studies at the Faculty of Philosophy, Ural University in
Sverdlovsk, Ogorodnikov was already critical towards the Soviet ide-
ology. His independent behavior and reading of samizdat led to his ex-
pulsion from the university. His home was searched and a criminal case
was opened against him. In 1971, while under KGB supervision in
Chistopol, Ogorodnikov escaped and enrolled in All-Union State Insti-
tute of Cinematography (VGIK) at the faculty of screenplay and cinema
studies (Interview with Ogorodnikov, 2014).

12 A conventional diagnosis in the Soviet psychiatry, presumably used for political rea-
sons as a repressive method against dissidents — Translator’s note.
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At the same time, Ogorodnikov joined the hippies, got the respec-
tive appearance, hitchhiked, and worked as a handler and street
cleaner. "His range of acquaintances is enormously wide" (Bulchuk
n. d.). There were hippies, drug addicts, dissidents, and artists. In 1973,
when Ogorodnkikov already became Orthodox, he gathered a circle
around him, the participants of which called themselves "Jesus people"
(Ibid). He was detained several times by the police and KGB during his
trips across the country.

In October 1973, Ogorodnikov was expelled while in his third year
at the Institute. As the "Khronika tekushikh sobytii" [Chronicles of current
events] bulletin reported, one of the reasons of his expulsion could be
his attempt with fellow students to shoot a documentary on the unoffi-
cial spiritual life of the Soviet youth (Khronika 1976). About the same
time, Ogorodnikov was planning to compile a volume of testimonies
titled "How I came to believe," "in order, on the one hand, to summarize
the existing experience and reflected upon it, and, on the other hand, to
proclaim to the whole world of Russia's coming religious renaissance.
Dozens of people agreed to contribute to the volume, yet the work was
not completed" (Shchipkov 2003).

Further addressing his disagreement with the Soviet system, Ogo-
rodnikov explained that he did not come to terms with the Marxist phi-
losophy of self, where a human being is perceived solely as a "small
screw in a political and economic system, mechanically conjoined with
a huge flywheel of the state, that has no right to live according to its
convictions" (Pimonov 1999: 108-109). According to Ogorodnikov,
Marxism transformed from a scientific theory into a religion with the
attributes of a cult: "with flags instead of church banners, portraits in-
stead of icons, 'holy' remains instead of relics, and political instructions
instead of the Bible. As a false religion, Marxism struggles most of all
against religion, destroying the highest state of a human as an image
and likeness of God" (Ibid). According to him, this manner of resisting
the system he and his friends saw in a different formulation of the ques-
tion of man, of conception of self, which is given in the Christian teach-
ings (Ibid).

At that time, Ogorodnikov met a philologist from Leningrad, an em-
ployee of the Library of the USSR Academy of Sciences, Vladimir
Poresh. Their first meeting in 1973 became a legend: "Vladimir Poresh
was at the Nevsky prospekt. [He had] a beard, jeans, and long hair.
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Along comes Ogorodnikov. [He also had] a beard, jeans, and very long
hair. He straight out asked: 'Are you anti-Soviet [antisovetchik]?' —'Yes,'
Poresh answered to a stranger, slightly confused. 'Can I sleep over at
your place then?" (Shchipkov 2003)

Vladimir Poresh (born in 1949) was from Smolensk. His father was a
rector of Smolensk Institute and his mother was a lecturer of political econ-
omy there. Trained as a philologist, Poresh worked as a junior researcher
at the Leningrad branch of the Library of the Academy of Sciences, con-
ducting research. He got baptized in October 1974. Together with Ogo-
rodnikov, he became a leader of the seminar, simultaneously taking part
in Leningrad Christian seminar. His friend, a poet named Oleg Okhapkin
(1944-2008), referred to him as "full of virtuous beauty, deeply believing,
pure, honest, and highly talented" (Samizdat # 4022: 19).

One of the participants of the Ogorodnikov seminar was Boris
Razveev (1949-2011) —a Ufa hippie Razvei. In Ufa, there were stories
that in the early 1970s, he went to a Soviet demonstration with a pig on
a leash and, instead of a wristwatch, he had an alarm clock tied to his
leg. He remembered that in 1972, while listening to Bach, he had expe-
rienced a vision that he would regard as a first encounter with the "met-
aphysical world," after which he would become interested in philoso-
phy and religion (Lewis 2001: 166). On June 26, 1975, Razveev was bap-
tized in his kitchen by Father Dmitrii Dudko. He sang on the kliros of
the Cathedral of Ufa, frequently traveled across the country, aimed to
become a priest, and faced persecutions.!3

As Alexander Shchipkov, a seminar participant, reminisced, ini-
tially the seminar was organized for self-education: "It was the first
step that attracted a lot of people, for we had no place to study. So we
read lections to each other. All that was, at first, amateurish. One
reads a book and, like at the university seminars, presents it to his
fellows. Yet, in reality, that was not the main issue in our seminars;
that was just a form. The main issue was fellowship, sleepless tea par-
ties, [and] getting closer to each other. In reality, we were involved in

13 In 1984, Razveev was sentenced to four years of maximum-security prison for "the or-
ganization of a group that causes harm to the citizens' wellbeing" (Criminal Code article
227). In April 1986, he was blackmailed to make a confessional statement on the TV about
his "attempt to organize an anti-Soviet underground under the religious coverage...under
direct instructions [po ukazke] of the West." Soon after that, he was released from prison.
In 1992, he was ordained a priest.
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the process of organization of a Christian community, and at first, we
could not realize it ourselves" (Shchipkov 2003). According to Poresh,

A community [obshchina] is a specific sort of interrelations in a small group
between people tightly connected through some common experience and
common destiny. That experience for us becomes a newly acquired faith,
which unexpectedly opened us new horizons, unheard of. Faith was re-
garded as a gift of enormous freedom transferred by the Orthodox Tradi-
tion, Russian religious philosophy that disclosed Orthodoxy for us, an ex-
perience of ascetic monks, [the works of the] holy fathers, though mostly
in someone's interpretation, all those called for creative thinking and ac-
tion. No one saw the Church as a ready-made response to all problems,
rather as a new life, in which everyone should find answers themselves.
This is how we understood a Church Tradition: as principally open to
what is new and hence existent (Poresh 1993: 94).

Approximately once a month, all the seminar participants, counting
up to 30 or 40 people in different times, came together from different
cities (apart from Moscow and Leningrad they came from Chistopol,
Ufa, Kazan, Smolensk, Minsk, Riga, Kishinev, Grodno, and Lviv) to the
meetings that were held in private apartments in Moscow, or rarely in
Leningrad or Smolensk. Those were mostly young people, no older
than 30. The meetings were high-spirited, with some elements of thea-
ter characteristic of the hippie culture: "In the janitor room on prospekt
Mira, where Sasha [Ogorodnikov] lived and worked, his ballet 'Lenin
super star' was staged. Negroes with machine-gun bullet chains on
their waists represented Bolsheviks. They danced with Bolshevichkas
dressed in red pantyhose scattering heavy smoke with Belomor.* The
public saw the pas de trois Lenin-Krupskaia-Dzerzhinsky as absolutely
hysterical, and the final carrying of the leader's body was accompanied
by a dispersion of hydrogen sulfide from specific bubbles. I've heard
that this is how Hell smells" (Shchipkov 2003).

Most of the community members were from the congregation of
Father Dmitrii Dudko. However, Father Dimitrii was rather con-
cerned about their politics, activism, and spiritual independence.

14 Belomorkanal is the cheapest, strongest, and most popular Soviet brand of filterless cig-
arettes (papirosy). They often play a role of a cultural marker of everything Soviet— Trans-
lator’s note.
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Viewing the Church as liberating, the young people avoided "obedi-
ence," (poslushaniie) feeling that Father Dimitrii wanted to "subordi-
nate [them] in the name of obedience." They left him and "perceived
that as a relief of another burden" (Poresh 2018: 37-38). They were also
in fellowship with Father Alexander Men, who attracted much of the
youth those days, yet, according to Ogorodnikov, the community of
Men was considered too elitist for them. An old-generation Orthodox
dissident Anatoly Levitin-Krasnov admired them (Levitin-Krasnov
1981: 482-483). Later, archimandrite Ioann (Krestiankin) became a
spiritual father of Ogorodnikov.

Among the attendees of the seminar, there were also foreigners, for
instance, a member of an Italian Christian movement Comunione e Lib-
erazione Leonardo Paleari. The seminar participants wrote a letter to Al-
exander Solzhenitsyn, asking him to connect them to American young
Christians (Samizdat # 4022: 10) and attempted to connect to France
and Czechoslovakia (Poresh 1993: 95). Shchipkov remembered that
"around the seminar there were lots of temporary people, occasional
and strange: snitches, tramps, catacomb Christians from the True Or-
thodox Church, [or] reformed Baptists. In those times, we discovered
an enormous religious life in Russia" (Shchipkov 2003).

Since 1976, the seminar participants were constantly persecuted by
the police and the KGB. They were detained on the streets, assaulted,
involved in provocations, fired from jobs and expelled from educa-
tional institutions, their homes searched, and religious literature con-
fiscated. Fighting for their rights, the seminar participants cooperated
with the Christian committee for the religious rights in the USSR.

Just like ekumens, the seminar participants aimed towards the organi-
zation of the youth religious public movement. They considered them-
selves representatives of the religious community, i.e., active laymen,
concerned with political and public issues. The seminar participants
were certain that laymen should take control of renewing the world or-
der for the sake of its renaissance based on the highest convictions of a
Christian life. They did not merely study the religious and philosophical
problems of their interest in a theological and historical manner, but also
sent open letters defending the Church and its persecuted members.

Concerned with the problems of the recovery of a parish life, they
attempted to implement the principles of communal living "on the
ground" (Shchipkov 2003) in the manner of a hippie utopia, for which
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purpose they bought a house with support of monks from the Pochaev-
skii monastery, located next to Redkino station in Kalinin region. "We
dreamt of raising a tricolor Russian flag and declare a small autonomy
on 1500 square meters where we would live by ourselves. Here's our
house, our fence, our shed, summer garden, raspberries, and here we
gather for our seminar. Since then, we only gathered in that house"
(Shchipkov 2003).

The seminar participants saw themselves living in unusual and
breaking time. "The 'new time' is a concept that we introduced to de-
note the beginning of a new religious era, the roots of which we traced
up until the early Slavophils time. We were confident that the era of
new religious organic culture of new middle ages is coming" (Poresh
1993: 95-96). A new epoch was supposed to be "a time for the flourish-
ing of the self, but not individualistic, rather a spiritual [sobornoi] one in
an organic societal cosmos, pierced with meaning from top to bottom"
(Ibid). The young people "believed that Orthodoxy contains a possibil-
ity of a new Christian civilization" and they believed "a communist re-
gime would last for two or three years more" (Ibid). That reconstruc-
tionist societal and political mood was characteristic of the Ogorodni-
kov seminar, as compared to the Leningrad Christian seminar, which
was more of an artistic kind (Ellis 1990: 180-181).

The logical conclusion of the seminar activities was an attempt to pub-
lish a journal titled "Obshchina." In the editorial to the second issue of the
journal —the only one that has its materials preserved as a result of the
reconstruction after confiscation—it was claimed that "[i]Jn our journal,
we are focusing on the problems that our life creates for the contempo-
rary Christian consciousness. Russian Orthodox Church reveals for us
enormous creative energy, but, unfortunately, it is not always imple-
mented. The journal is made by laymen, the freest people in the Church...
We want to express on these pages the experience of the young and ailing
generation that came to the Church to heal its wounds. Our generation
does not only protest, but strives for positive action" (Summa 2002: 73).

The journal started from the "Bulletin # 1," compiled with active par-
ticipation of Poresh in March 1977. The bulletin existed in a single copy
and was found under Ogorodnikov's mattress and confiscated while he
was in the hospital (Summa 2002: 74). It contained materials dedicated to
the history of the seminar, religious seeking of the youth, persecutions of
the seminar participants, direct repressions and campaigns against them
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in the press, petitions in their support, materials on organization and ac-
tivities of the Christian committee for the protection of the rights of be-
lievers in USSR, chronicles of Christian movement, and so on.

The next issue was titled "Obshchina" and was indicated as # 2. It
was directly aimed at the wider circle to "support a spiritual renais-
sance of Russia, organization of the Community (brotherhood), deep-
ening of Christian self-consciousness, and consolidation of independ-
ent Christian society" (Samizdat # 4022: 7). It was printed approxi-
mately on 300 pages in several copies and copied to a photo film. The
printed copies were confiscated on May 21, 1978, by the prosecutor's
office and the KGB during the search of the apartment of Tatiana
Shchipkova —Shchipkov's mother, and a seminar participant (Samizdat
# 4022: 3). That issue was eventually reconstructed and transferred to
the West, after which all those working on the issue were arrested.

The journal began with an article titled "Roots and hopes," signed
by Ogorodnikov, which was rather a result of a collective creation and
was considered a "Declaration" of the seminar. In the harshest terms, it
characterized the consequences of a socialist experiment with Russia
and the destruction of Christian culture: "a horrible moral decline of the
people, alcoholism, and a wave of barbaric criminal and delinquent ter-
ror that filled the night streets of Russian cities and towns with fear are
the outcomes of socialist experiments... We wander like damned in the
stench of big cities across the cemetery and burning remains of our
Motherland. The poisonous smell, cynicism, and irony, offered to us by
the world as normal kind of relationships and means of survival, cor-
rupt our souls." The Soviet experiment, according to the authors of the
"Declaration," resulted in the destruction of individuality and sociality
at the same time: "The state practice bases on the assumption that a hu-
man being is silly, dumb, unable to conduct themselves, and needs
strict regulation. We are being told what to read, what to watch, what
to sing, and even whom to sleep with" (Poresh 1993: 97). Further in the
text, it is discussed that the world is at the edge of a new consciousness
and the youth is expected to construct a community as an independent
world, capable of creativity and full of love and meaning (Ibid).

A further detalization of the concept of "new consciousness" was
provided in Ogorodnikov's article "The culture of catacombs: On expe-
rience of the history of a generation" (Memorial, 169-2). The article be-
gan with the historical account describing the negative consequences of
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the Bolshevik revolution and forceful secularization of the population.
The current state of the country was regarded as the time of a total crisis
of the Soviet system, which "already lost its living force and is only
stapled by the means of army and bureaucratic apparatus" (Memorial,
169-2: 70). Ogorodnikov pointed out the beginnings of new disposi-
tions that opposed the Soviet system and which were manifested in
the works of Alexander Solzhenitsyn, the protest of Andrei Sakharov
against nuclear tests, readings of Vladimir Mayakovski on public
squares, the emergence of a "democratic movement," and so on. As a
result of those initiatives, in the space of all-encompassing control,
blind spots arose —"the circles of people rejecting dead ideological
forms and coming back to the lively human self" (Ibid). According to
Ogorodnikov, in those blind spots, in the underground of a Soviet re-
ality, a type of consciousness arose that led to a "second cultural real-
ity," and by the 1970s, it had fully formed. That reality was capable of
not merely opposing the Soviet system but also "blowing it up" from
the inside.

""The second cultural reality' shapes a human being with non-Soviet
thinking and way of life," claimed Ogorodnikov (Ibid). He argued that
it is the youth that bears this new consciousness, with which it breaks
the limitations of Soviet thinking and goes beyond the Soviet system.
Hippies, according to him, is the infantile, yet the most spectacular ex-
pression of that escape. The hippie movement in the USSR was the most
massive youth movement. "Due to the shady forms and sporadic nature
it includes left radicals, black-market speculators, drug addicts, and the
golden youth [tsentroviki]. Yet, hippie [movement] is a sporadic protest
against vulgarity and forceful manufacturing of the human self, and it
is in the hippie consciousness that religious seekings arise from a met-
aphysical anxiety and unfulfillment" (Ibid).

Ogorodnikov admired that outsiders appeared in the Soviet society,
who left the jobs they were used to, their everyday comfort, rejected
their social careers, and started working as night guards, janitors, and
stokers. Rejecting the false and vulgar existence, they welcomed life less
socially significant, yet morally pure. Ogorodnikov considered that
kind of youth as participating in a spiritual and moral revolution, the
essence of which was "Live not by lies," as in Solzhenitsyn's call. "Our
revolution is a revolution of consciousness, revolution of spirit and val-
ues" (Memorial, 169-2: 75).
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In the fall of 1978, Ogorodnikov was convicted under the Criminal
Code Article 209 (social parasitism [tuneyadstvo]) to a year of correc-
tional labor. Six other participants of the seminar were arrested the fol-
lowing year: Tatiana Shchipkova (a lecturer in philology at Smolensk
pedagogical institute), Vladimir Burtsev from Moscow, Viktor Popkov
from Smolensk, Sergei Ermolaev, Lev Regelson, and Vladimir Poresh.
In 1979, right before the expected release from prison, Ogorodnikov
was convicted for the second time under Article 70 (anti-Soviet agita-
tion and propaganda) to seven years in prison and five years of exile.1>
In 1985, he received a new sentence under Article 180 for three years.
He was released in 1987.

Poresh was arrested less than a year after Ogorodnikov, in 1980. He
was sentenced to five years in maximum-security prison and three
years in exile (article # 70-1, Criminal Code of the USSR). In October
1984, he received a new conviction —three years of maximum-security
prison—for the "persistent disobedience to the administration of the
correctional institution." He was granted amnesty in 1986.

When Ogorodnikov was already in prison, Poresh compiled an ad-
dress "Young Russia to young America," the text of which was pub-
lished in samizdat after his arrest with the signatures of the seminar
participants that were still free: Burtsev, Popkov, Shchipkova, Regel-
son, and Sokolov. The address started with the word "Brothers!" In the
manner of "The culture of catacombs," young Soviet Christians pro-
claimed: "In spiritual seeking and battles of contemporary humanity,
we and you have taken the most dangerous and ungracious role —to
become leaders of a new world that is coming at the edge of the decisive
turn of history." The address discusses the coming spiritual uprising
and appearance of a "new hero, new actor, new type of human social-
ity" (Samizdat # 4021: 1).

Authors wrote that the youth in USSR felt gratitude to the American
youth for

the spirit of liberation that went through the holes of the customs barri-
ers and infernal uproar of radio jammers... Thanks to your example,
dozens and hundreds of thousands of young people in our country have

15 Alexander Dvorkin, an ex-hippie who converted to the Orthodox faith in emigration,
participated in the Christian solidarity campaign in New York in May 1980. It involved a
one-day hunger strike and a prayer meeting next to the UN building (Dvorkin 2013: 340).
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already broken free from the choking garrote of totalitarian ideological
enforcement. They become outcasts and outsiders, they form an unbro-
ken stream on the roads and small paths of our Motherland, recovering
the bloodstream of her enormous and almost dead organism. They sing
your songs, wear your clothes, and welcome your life values. The major
ones are freedom, sincerity, humanity and love for the Earth. The hippie
movement that spread from yours to ours in several years transformed
the image of the young generation in our country. In Russia, the Chris-
tian youth finds refuge from total lies of the Soviet culture in the Church,
and the way to liberation and brotherhood in Christ. They know that
Christ is a liberator, not a lawgiver, and he strives to build the world
independent and free in the inside, capable of creativity and develop-
ment, the world full of Love and Meaning (Samizdat # 4021: 2-6).

Spiritual revolution as a myth: Mikhail Bombin and Alexander
Karev on countercultural youth movement

It is difficult to verify whether the conceptions of spiritual revolu-
tion or revolution of consciousness were widely supported among the
Soviet hippies. Samizdat and personal archives only demonstrate sin-
gular testimonies of how certain participants of the "System" persis-
tently described the hippie community concerning religious and public
movement attempting to change reality, which hardly matched the
ideal situation.

After release from prison in the late 1980s, Ogorodnikov was pub-
lishing a journal "Bulletin of Christian youth," one issue of which con-
tained an article by Mikhail Bombin (1951-2011), one of the informal
leaders of the Soviet hippies, titled "Looking for a City" (Vzyskuiia
Grada).'® Bombin stood out among the apolitical Soviet hippies because
of his civic engagement, an overt strive to turn the community into a
movement —anti-Soviet, pacifist, religious, and public. From the early
1970s, he read and spread samizdat, including the religious one (Samiz-
dat # 5797; Samizdat 5798; Silins 1986), and was in contact with dissi-
dents. Already in the mid-1970s, he became Orthodox. In the 1980s, he
sang in the church choir of a Pokrov Church in Riga.

Primarily, because of Bombin's efforts, Latvia in 1978-1993, became
a traditional summer campsite for hippies (Picture 7). Bombin called
those "pacific camps." Summer tented camps of hippies were situated

16 Hebrews 13:14: "For here we do not have an enduring city, but we are looking for the
city that is to come" (NIV) — Translator’s note.
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in the area of forest lakes between the railroad stations Gauja and Li-
laste. Around 200 people from all of the country went through the camp
every summer, 30 people or more could be there at the same time. The
participants remembered that in the late 1970s, Bombin brought a priest
to Gauja, Father Nikolai, who held baptisms!”. No less than five camp-
ers later became priests.

In his article, Bombin attempted to represent a hippie movement as
an unconscious longing for Church, imitating Christ and first Chris-
tians. "Hippies of the 60s-early 70s were in a way 'catechumen.' As a
matter of fact, those were the people, who neither loved the world nor
what's in the world, looking for another Kingdom, another City"
(Bombin 1987). According to him, there are characteristics that allow
considering hippies to be, though peculiar, yet a spiritual movement."
These are seeking for better human relationships and striving for broth-
erhood, for community ("that is, unconsciously, for Church"), rejecting
the social environment, and striving for truth ("maybe not always suc-
cessful, yet almost always sincere seeking for truth"). Poverty and as-
ceticism made a rule, "childishly naive, genuine, and even a heroic
overt imitation of Christ," and "constant, and even to an extent tense
readiness to answer the call: 'Follow me!" (Ibid).

In the article "Looking for a City," consciously idealizing the hippie
movement, Bombin described a hippie summer camp as pacifist and
Orthodox: "Peace camp on Gauja [river]. You end up in a different
world. It may not be smooth, but under the pine trees lit by the dawning
sun a prayer never stops: 'Our Father in heaven...' Many travelled here
for thousands of kilometers...' Hallowed be your name, your kingdom
come...' Holding hands these, maybe different, people are now as one:
"Your will be done, on earth as it is in heaven...""18

A Tartu University student Alexander Karev (1958-1981), in the late
1970s, was a hippie and considered himself a Tolstoyan. He grew up in
Leningrad, was friends with Viktor Rezunkov (1958-2017) from the
school years, was close to the circle around the poetess Kari Unksova

17 T thank Juliane Fiirst for the information, which she received from Mikhail Bombin.
Most probably, the hippie "Baptism" on Gauja River in 1978 was not performed by a
priest, but rather by Konstantin Skrobotov, who was a reader (psalomshchik) of the
Elokhovskii church and became a priest later.

18 Matthew 6:9-10, NIV — Translator's note.
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(1941-1983) and hippies in Tallinn, loved rock music, and experimented
with drugs.

According to the memoirs of Rezunkov, "Karev became interested
in Tolstoy already when he studied in a shipbuilding institute... Right
after school, Karev started his national-religious seekings. He tried —
and it lasted up to the end of his life — to self-identify precisely in reli-
gious terms" (Gordeeva 2017). "But you're Russian, Vit'ka," Karev told
him, calling him up to get into Tolstoyism, which he characterized as a
kind of a national religion of freedom. He described it as follows: "Love
your God, and all the rest will be given to you. You need this basis,
otherwise, the enjoyment of the sweetness of theosophy will be cor-
rupted and superficial. Tolstoy didn't 'scratch the surface,' he got him-
self into NOT LYING for his own comfort, as it has been, is still, and
will be done by the millions of presumably good people, who took art
apart from canvas, a building with towers and weathercocks apart from
its basement, and religious jolly and holy secret apart from one's own
necessary revival" (Rezunkov 1978: 4).

In his correspondence with friends, Karev frequently mentioned
Tolstoy and jokingly claimed that Tolstoy supported the countercul-
tural youth. His own marginality and marginality of the community he
belonged to did not bother, but rather inspired him: "A mess is closer
to God than a similar rule-abiding beauty. He is, I'm positive, gracefully
looking at us, looking for our own way towards Him —with an attitude!
God will help us! He says: 'An explosion is freedom!" (Rezunkov
1979b) In September 1978, Karev was amongst the countercultural pil-
grims who came to Yasnaya Polyana for Tolstoy's anniversary.

In 1978, Karev started his studies at Tartu University and became a
student of Yuri Lotman. In the university, because of his own religious
and philosophical preferences, he began studying the topic of national
religious movements in Russia. In his study notes, preserved by Re-
zunkov, there are summaries from the literature and other sources on the
history of Tolstoyism — "free Christianity," old-believers, dukhobory, and
other Christian-anarchist movements.

Karev's interest to sects and Tolstoyism was combined with the
ideas of psychedelic revolution. He borrowed them from Charles A.
Reich, who, in his book "The Greening of America" (1970), intro-
duced a notion "Consciousness III" or "New Consciousness." This
book was notorious among young people because of mentions in the
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works of Soviet philosophers and sociologists. Karev's correspond-
ence with his friends in the late 1970s was full of hopes that as a
result of the "revolution of consciousness," the "countercultural”
Consciousness III would replace the individualist bourgeois Con-
sciousness I and corporative bourgeois Consciousness II. "The way
out of the present is necessary. The culture that surrounds us, the
concentration camp culture, is on its deathbed; the crowd next to its
bed cold-bloodedly observes more and more symptoms of the ter-
minal illness. Our consciousness is being raped every day (and we
only occasionally notice it!). It is being raped by those who have no
right, no knowledge, no dignity even to the one-thousandth of what
they are doing. I repeat, if not us, who will do everything possible
to fight against it?" (Rezunkov 1979a: 4)

Karev argued that a "moral tension" or "cultural discontent" had
arisen in the country. It embraced "more and more people, and those
people whom we used to regard as 'great guys' [vumatnyie shtrikhi]" (Re-
zunkov 1978: 4-5). Considering himself and his friends "representatives
of a 'narco-mystical wing of the youth subculture of protest," Karev
was confident that he lived in rupture times: "all 'cool' [nishtyaki] and
'swell' things [vumaty],’® which I considered unconnected to each other
(what could be in common, I used to think, between the early Christi-
anity, Salvador Dali, and the Beatles), come together in a sort of har-
monic unity. It is a world of a different reality, different life plan, dif-
ferent culture" (Rezunkov 1979a: 7). The signs of a coming uprising he
saw in the notorious protest of the youth on July 4, 1978, on the Dvort-
sovaya Square in Leningrad, against a cancellation of the concert of
Santana, and in a spontaneous gathering of the hippies at Yasnaya Pol-
yana on the anniversary days of September 197820: "WE ARE PLENTY!!
Believe me. I have never thought this is possible. A moral tension (you
couldn't think of anything better now), a confidence that something
needs to be done right now, with no hesitation, is in the air and spread-
ing to an unimaginable lot of people!.. The almanac (15-20 authors, po-
etry and prose) is in print already —it is our almanac, we own it. The
exhibitions of our artists, our concerts, our theaters are organized. The
people unite—this is what is most important now. Have we ever
dreamt of such happiness?" (Rezunkov 1979a: 7)

19 In the slang of drug users, these mean great and pleasant things.
2 Tolstoy's 150th anniversary — Translator’s note.
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Karev realized that his expectations did not go well with reality:

Let it be a myth. Yet this myth makes us like the early Christians waiting
for the second coming, who saw Christ in beggars on the road, who
looked for the testimonies of the coming reign of Antichrist everywhere.
So what, didn't they live to see a grand uprising?

Let it be a myth, but a myth that goes under one's skin and creates
an undefeated COMMONNESS. Myth that gives confidence and feeling
of coming changes. Lastly, it's a myth that IMPACTS THE PRESENT,
prepares one to fight against the existing. I believe, and I'm ready to give
up everything for that (Rezunkov 1979a: 7-8).

Alexander Karev died on June 22, 1981, committing suicide after
getting to a psychiatric hospital.

Thus, the study of Christian samizdat of the countercultural youth
of the 1970s to mid-1980s reveals that in Christianity, the youth was
mostly attracted by the forms of sociality alternative to the Soviet ones
and accomplished in a Christian community. The leaders of a Christian
social movement linked their hopes to form such a community with
specific, non-Soviet features of the countercultural youth conscious-
ness. The most radical Christians, who came from the youth counter-
culture, counted on the youth Christian movement to become a soci-
ocultural foundation for the future revolution of consciousness —spir-
itual and religious and moral revolution. The generation of a Christian
youth of the late 1970s-early 1980s was confident that such a revolution
had already begun, and Russia and the whole world stand at the door
of a global spiritual change and great spiritual works.

Translated by Igor Mikeshin.
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PROTESTANT CHRISTIANITIES

Invisible Pastorship under Persecutions: Women
in Evangelical Communities of Post-War USSR

Nadezhda Beliakova, Ekaterina Mironova

Introduction

At the end of 1962, the Officer of the Council for Religious Affairs
(CRA) of Tambov region! received a "report note" (dokladnaia zapiska)
from the senior pastor of the community of Evangelical Christians-Bap-
tists (ECB) of Tambov, Vasilii Gorulko. The note stated:

This is to inform you that as appointed to me by AUCECB?, according
to letter #1401, dated October 9, 1962, I attended the Rasskazovo com-
munity of Evangelical Chr[istians] Baptists on the 8th of November, this
year. As I arrived, I witnessed the following: the community consists of
approximately 20-25 members aged 30 and older. The senior pastor is
formally Zheltova Anna Ivanovna, and all the community issues are
dealt with by Terekhova Antonina Trofimovna. Terekhova orders the
holding of church services and she also arranges the newcoming mem-
bers and excommunications. Moreover, in late June of this year, without
any permission, Terekhova herself performed a water baptism of the
factory youth from Tambov in the river, including Tuev Vasiliy Grigo-
ryevich, Mukin Gennady Stepanovich, Kuznetsov Anatoly Alekseevich,
and others. A. T. Terekhova, following the example of her husband, is

1 Central Russia, approximately 500 km southeast of Moscow — Translator’s note.
2 All-Union Council of ECB — Translator’s note.
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hostile towards the current legislature on religious cults and does what
she feels right (Terekhova’s husband has been convicted for anti-Soviet
activities) (Tambov 1).

This brief message introduces us to the peculiar world of Soviet Bap-
tists during the times of Khrushchev’s antireligious campaign. In our
paper, we concentrate on the nuanced issue of gender relations in Evan-
gelical communities of the Soviet period, commonly overlooked by re-
searchers. We look into the extent to which the distribution of social
roles and functions within religious communities was determined by
gender, and how the contemporaries perceived and described male and
female roles in the Evangelical Baptist communities of the post-War pe-
riod. We focus on one case involving the female leader of the Baptist
community in the small town of Rasskazovo, one of the regional centers
of the Tambov region.

We use the materials on Terekhova from the archival fonds of the Of-
fice of the Council for Religious Affairs of the Tambov region. Some of
the documents used in our study are taken from correspondence be-
tween the Upolnomochennyi (officer) and the all-Union CRA; others from
the registration files of the Rasskazovo community. The third category of
papers result from the activities of local authorities involved in anti-reli-
gious propaganda and control of the emergent religious life of ECB in the
Tambov region. In addition, the data on Terekhova and her successor
and co-worker, Zheltova, is taken from biographical interviews with be-
lievers of the Tambov region, conducted by Nadezhda Beliakova in 2014
and Ekaterina Mironova in 2015-2016. We managed to extract significant
data from the materials of a so-called ethnographic expedition of A. Kli-
banov, stored in the archives of the Institute of the Russian History, Rus-
sian Academy of Sciences. Moreover, in December 2018, Mironova con-
ducted an interview with a direct participant of the expedition—Ella
Liagushina (married name Komissarova) —who conducted her partici-
pant observations with her colleague Irina Malakhova in the ECB com-
munity of Rasskazovo in 1959. The crucial materials for clarifying the sit-
uation within the Union of ECB are deposited in the archives of the con-
temporary Union of the ECB. Access was courteously granted by Ale-
ksey Sinichkin. The photo archives of the Moscow ECB community con-
firmed the "official status" of the photograph of the Rasskazovo commu-
nity, which we place in our chapter.
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The town of Rasskazovo: Local religious context

The Tambov region, as well as the Central Black Earth Region, was
one of the centers of active religious life, attracting even Soviet scholars
of religion. They were mostly interested in numerous adherents of the
True Orthodox Church.? However, there were many different religious
communities, and the materials that we take from the local archives
break the stereotypes of various denominations held by the scholars of
religion.

As for the Evangelical communities that we study, at the beginning
of the Khrushchev's antireligious campaign, there were four registered
ECB communities in the Tambov region: in Tambov, Rasskazovo,
Nizhnee Ustye, and Alkuzhinskiye Borki of the Morshanskii raion. As
the officer of the CRA reported, there were unregistered groups in at
least eight villages.*

The small town of Rasskazovo, mentioned in the documents cited at
the beginning of the chapter, was traditionally a Molokan® center, and
even in 1946, Molokans compiled a list of 389 people, collected the nec-
essary documents, and attempted to register their community. The ar-
chive of the local CRA officer even contains the message from the be-
lievers of that denomination (who called themselves Spiritual Chris-
tians [Molokan] Evangelizers) on their relation to mandatory military
service, forwarded to the local Party committee on the 7th of May 1946:
"Our active participation in the Great Patriotic War proves that our old
beliefs and teachings, expressed in the following conviction: 'do not
give oaths or vows, do not bear arms, do not fight the enemy,' we now
consider incompatible and wrong. We reassure our government that
like our fathers and forefathers, we will serve our beloved Motherland
with a pure Christian faith based on the law of our Lord Jesus Christ"
(Tambov 3). From the archival documents, we learn that in 1946, the

3 A community that separated from the dominant Russian Orthodox Church of Moscow
Patriarchate in the early Soviet period — Translator’s note.

4 The officer mentioned the following villages: "There are unregistered, yet active groups
in the villages of Moiseevo of Uvarovskii raion, Fedorovka of Lamskii raion, Turmasovo
of Michurinskii raion, Vyachka of Kirsanovskii raion, Rysli, Pogorelovo, N. Tomnikovo
of Algasovskii raion, Vorontsovka of Morshanskii raion, and other places" (Tambov 2).

5 Molokans are the old Russian Christian community, also known as Spiritual Christians,
regarded by the Russian Orthodox Church as heretics — Translator’s note.
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officer was considering the possibility of an official union of the
Raskazovo Molokans and Baptists, but when he referred to this initia-
tive to the CRA in Moscow, he received the following clarifications:
"The Council for Religious Affairs of the Council of People's Commis-
sars of the USSR hereby clarifies that Evangelical Christians-Baptists
and Spiritual Christians (Molokans) are substantially different religious
movements. Unlike Evangelical Christians and Baptists, Spiritual
Christians (Molokans) totally reject water baptism and breaking of
bread, i.e., Holy Communion. Due to critical disagreements in their
teachings, there could be absolutely no union of the two religious
groups that you mentioned. Evangelical Christians-Baptists have their
religious center in the city of Moscow, which manages all the local com-
munities through the power of regional Officers; the Spiritual Chris-
tians do not have their presiding religious center and do not consider
this issue as a part of their agenda" (Tambov 4). The attempts to register
a Molokan community in Rasskazovo in 1946, either as independent or
as a union with local Baptists, were unsuccessful. The state-level offi-
cials stuck to the argument against the state registration of Molokans
based on their presumed radical pacifism.® However, Molokans contin-
ued gathering for common prayers and held Molokan weddings in Ras-
skazovo even in the 1960s.

Female leader(s) of the Evangelical Christian-Baptist community
in Rasskazovo

Nevertheless, an ECB community was registered in Rasskazovo.
Nowadays, it is clear that the registration of ECB all over the USSR
had been possible because of the formation of the all-Union organiza-
tion— AUCECB —which basically became an umbrella structure for
the Evangelical Christian communities of a different kind (Beliakova
2019). The leaders of the Rasskazovo community managed to prepare

¢ This is confirmed with the case of Molokans from Rasskazovo. As a continuation of
the cited documents, the reasons to ban the registration of the Molokan community in
Rasskazovo, more sufficient than the difference between the convictions of faith of Mo-
lokans and Baptists, are mentioned: "Accordingly, it is necessary to note that amongst
the ten commandments of the teachings of Molokans, there are the ones such as: do not
give vows or oaths, do not bear arms or fight the enemies with arms. Naturally, if the
Rasskazovo group adheres to these commandments, it cannot obviously be registered"
(Tambov 5).
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the documentation in a brief period before the fall of 1947, when the
registration of religious organizations abruptly stopped.” Already in
the documents of 1946, there was an emerging narrative about the
leader of the Rasskazovo Evangelical community ("a cult leader," ac-
cording to Soviet terminology), which does not fit the conventional So-
viet pattern: it was a woman. The Tambov officer had to request per-
mission from the central bureau of the CRA to appoint Antonina
Terekhova as a presbyter. The officer characterized Terekhova as fol-
lows: "The deaconess of Rasskazovo ECB community, Terekhova, was
born in 1895 in the town of Rasskazovo. Never convicted. Barely lit-
erate. She has one son serving in the Soviet Army, her daughter works
as a teacher in Ural. In conversations with her, Terekhova repeatedly
claimed that neither her daughter nor son has ever attended a congre-
gation; and they saw the practice of any religious belief negatively. T.
herself is superstitious up to the point of fanaticism. She's capable of
defamation if it serves to strengthen the community and its influence"
(Tambov 6) (Picture 8).

The response classified as "secret," signed by the deputy chairman of
the CRA Yu. Sadovskii, contained the following directive: "The ECB com-
munities can only have a man as a presbyter. AUCECB has been in-
formed about the situation in Rasskazovo ECB community, where 100%
of the congregants are women, in order to take all necessary measures.
However, the prayer meetings in the community could be allowed, with
the appointment of A.T. Terekhova as a chairman® of the community.
She (Terekhova) can also lead the services without the right of giving a
communion and baptism of new members" (Tambov 7: 25).

Taking a close look at the materials in our possession, one may no-
tice that there were two women leading the Rasskazovo ECB commu-
nity, which is apparent from the document cited at the beginning of the
chapter. One of them is Antonina Trofimovna Terekhova, whose fate
remains mostly unknown to us. It is established that Terekhova is her
married name from her husband Pavel Vasilievich Terekhov (an ECB
minister in Rasskazovo in the 1930s), who was sentenced in 1937 to 10

7 We know that the registration of communities was stopped by the order of the Council
of Ministers of USSR #4055-1626c, dated October 28, 1948, withdrawing the order on
opening the houses of prayer (State 1).

8 Here, a "chairman" (predsedatel) instead of "chairwoman" (predsedatelnitsa) is used in pre-
sumably neutral meaning — Translator’s note.
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years in prison and posthumously rehabilitated in the second half of
the 1950s.°

The other female leader of the community was Anna Ivanovna Zhel-
tova, who had a Molokan background. That is why, in our study, we
specifically mention the Molokan context of the ECB community and
the strong influence of the Molokan background on the everyday life of
the Rasskazovo Baptist community. Zheltova's baptism was negatively
met by the neighboring Molokans and led to the distancing of their re-
lations. However, nowhere in the criticism of Zheltova's behavior was
her gender articulated and no attempts were made to influence her
through patriarchal family structures. According to the recollections of
her daughter, Olga Aleksandrovna Smolianova, Zheltova was one of
the official initiators of the registration of the ECB house of prayer in
Rasskazovo after the War, and her status of a large-family mother'?
made her more immune to the oppression from authorities: "Mother
told me that when they started arrangements to open a house of prayer
in Rasskazovo, she was detained by the KGB for three days. Yet, be-
cause she had a bunch of kids, she was set free. It was in the 1940s.
There was nothing of that kind afterwards, but she was under constant
control" (Interview with O. Smolianova, cited by Chernov and Pronina,
2013: 306). According to Zheltova's daughter, female leaders consecu-
tively replaced one another in the community. "At first, Aunt Tonya
Terekhova was a presbyter [...] and when she died, my mother became
a presbyter. At that time, my mother was the only woman in the Baptist
union." Moreover, she subscribed to the "Science and religion" journal
and "some Baptist journal from Moscow" (Interview with O. Smoli-
anova, cited by Chernov and Pronina, 2013: 305). This information was
revealed by Zheltova’s daughter in the interview in order to emphasize
the extraordinary qualities of her mother as a preacher, known and rec-
ognized in the capital, a true religious virtuoso in a Weberian sense.
However, the question of the extent to which these women handed over
the ministry to each other remains open.

Nowadays, we cannot determine the distribution of authority be-
tween these women with certainty. However, it is absolutely clear that

9 According to the E. Liagushina (Comissarova)'s data, Pavel Terekhov was executed in
1939 (History 1: 39).

10 An official status of mnogodetnyi (having multiple children) with considerable benefits was
and still is awarded to mothers or families with three or more children — Translator’s note.
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at least for two decades, they structured the activities of Evangelical
Christians in Rasskazovo around themselves. They also were under
constant hostile supervision by the local authorities.

Thus, Anna Zheltova was a married large-family mother, whose
husband, later in the after-War period, was baptized "by faith" in the
Evangelical community. Antonina Terekhova was a widow; she had
two adult children and grandchildren. Sources point out that both
women were pious, gave sermons during services, and generally loved
to speculate on biblical topics. Zheltova's daughter shared: "Mother
only had three years of school education, but she could talk for hours
and discussed everything. She always prepared for the sermons:
opened her Bible, read, and reflected. She often discussed biblical issues
with my father after his baptism (he was a Molokan). For her, the prayer
meetings were the top priority" (Chernov and Pronina 2013). Zheltova's
daughter said that after the death of Zheltova's husband, the meetings
could be held simply in her home. The sermon was important, and
probably the major calling for both women.

The persuasiveness, brightness, and imagery of Antonina Terekho-
va's sermons is represented in the field diaries of other women—1I. Mala-
khova and E. Liagushina (Komissarova), who observed the religious life
of Rasskazovo from the other side— as representatives of the secular
power. Liagushina and Malakhova ended up in Rasskazovo as a part of
the notable expedition of A. Klibanov to the Tambov region in 1959. It
was them, the young doctoral students of the Institute of History of the
Academy of Sciences of the USSR, who conducted participant observa-
tion of the everyday practices of the ECB (professor Klibanov was more
interested in the adherents of the True Orthodox Church). Observing the
services in Rasskazovo, Ella Liagushina described the specificity of
Terekhova's sermons in her diaries: "All these biblical tenets a female
preacher (Terekhova) intertwined with life imagery (stroke through, re-
placed with "examples"), and she very gently switched to other subjects"
(History 1: 31). In their diaries, the researchers often noted the eschato-
logical expectations in Terekhova's sermons: "Christ forgives his chil-
dren, their sins, but to a certain point in time. The time is not indicated,
but Christ is coming very-very soon! [...] This will not merely be the
greatest day for believers, but the day of ultimate judgment for non-be-
lievers" (Ibid: 30). "Very-very soon (we all know that) Christ is coming",
"...soon Christ is coming, and we must be prepared" (Ibid: 28).
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It is difficult to indicate the pertinence and specificity of eschatolog-
ical sentiments in Rasskazovo’s religious setting, as we realize the re-
searchers mostly indicated, in their diaries, the issues politically rele-
vant to them. However, a different thing is important for us here: the
secular interviewers emphasized the persuasiveness and significance
of Terekhova's preaching. For instance, when E. Liagushina compared
her to a visiting preacher from Tambov, she noted he was "no match for
her" (Ibid: 32). Another time, she wrote of Terekhova: "She is a very
smart woman, radically different from the rest of believers; she's very
authoritative" (Ibid: 31). Her colleague, Irina Malakhova, also noted the
unorthodox qualities of this Baptist activist: "A smart, collected woman;
and, although her speaking is not very smooth, it is lucid, expressive,
[and] attractive to listeners. She is of a different world than the whole
congregation" (History 2).

In the interview, recorded by Ekaterina Mironova in December
2018, Ella Komissarova (Liagushina), reminiscing about her experience
with the Tambov expedition, highlighted the story of a "Rasskazovo
presbyter." The image of Terekhova is so vivid to this researcher that
even after six decades, she literally reproduced her own field diary dis-
cussing the female minister from the Tambov region: "I really liked it
in Rasskazovo. The Baptist leader there was a woman. A woman ex-
actly. And a very smart woman, very calm and collected. She was a
very sympathetic woman. A very calm, I'd say, a very intelligent
woman. I don't remember any other Baptist women as clearly. The
presbyter —yes, a woman. I do remember her. Why do I remember her?
Her sermons? Her manner of communication? The way she talked, the
way she behaved —I say! She was a wonderful leader and a strong per-
sonality" (Interview of Liagushina by Mironova, December 6, 2018).

Irina Malakhova, a colleague of Liagushina, described in her field
diary a church service led by Terekhova on the 5th of July 1959: "There
were 34 people present at the prayer meeting. There were wildflowers
on a table, a home-baked round white bread between them, covered
with a cloth with 'Do this in remembrance of me'!! embroidered on it.
There was a jar of wine next to it. The sermons were ordinary, more on
the Passion of Christ, with the emphasis on the betrayal of Christ by
Judas. 'Who betrays, it would be better for him if he had not been

11 Luke 22:19 — Translator’s note.
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born,"? a call for strengthening the faith, the end coming soon, special
prayers for the blood and body of Jesus [...] Then Terekhova prayed
before (illegible — "before" or "upon") this 'awesome act' and proceeded
to breaking of bread. She made holes in it, broke it in two, and crumbled
it into the bowl. Then she gave a warning that the bread could only be
taken by the baptized and those who had no doubts in their faith. Three
people didn't take the bread" (History 2: 38). The field note cited here
contains the description of the Holy Communion in the Rasskazovo
ECB community, which normally occurred once a month. The descrip-
tion reflects a typical structure of this sacred act. A researcher, Mala-
khova documented this event without any special analysis of the situ-
ation, having seen nothing unusual or uncharacteristic for the "Evan-
gelical cult." However, according to sources of state origin, the question
of the performance of rites in the Rasskazovo community was the sub-
ject of a discussion between state institutions in the early 1950s. In his
letter to the chair of the central CRA I. Polianskii in Moscow, a local
CRA officer A. Zavorykin reported?3:

In my letter #5/c on the 28th of March 1950, I asked you to inform me
whether it is possible to permit monthly visits to a presbyter of Tambov
ECB community Ugadov, in order to perform the rites which are not
permissible for a woman, as in the Rasskazovo community the ordained
one is a woman. At the Council meeting, that took place on the 4-8 of
April, which I attended, you and comrade Zadorozhnii instructed me
not to allow Ugadov’s visits, but to find a presbyter from the local men,
or to arrange with a presbyter Zharkikh a transfer [of a minister] from
Voronezh. Previously, I instructed Zharkikh to transfer a presbyter to
the Rasskazovo community from Voronezh. [...] As for me, I consider
the permission to the visits of Ugadov to Rasskazovo impossible, for it
increases the position of Ugadov not only in Tambov, but also in Ras-
skazovo communities. Secondly, the Rasskazovo community will obvi-
ously activize. And thirdly, he agreed to transfer a presbyter from Vo-
ronezh, but they consider the community weak and unable to pay a sal-
ary to the presbyter transferred from Voronezh. Hence, the Rasskazovo
community intends to covertly strengthen itself and then to develop its
activities (Tambov 8).

12 Indirect quotation of Matthew 26:24 — Translator’s note.
13 Here and further the authors' punctuation and orthography (in the Russian original —
Translator's note) is often problematic.
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This document clearly shows that Terekhova's ministerial activities
seriously concerned the local officer and he repeatedly attempted to at-
tract the state department's attention to her affairs. The Officer's take on
"the woman question" was not stable. It depended on the context. For
instance, the visits of the ministers from other communities to Ras-
skazovo for the monthly breaking of bread were totally rejected by the
officer. In 1958, the Officer reported to the CRA in Moscow: "...the dep-
uty presbyter Bulgakov raised a question about a possibility of sending
one brother from preachers of Tambov community to perform the
breaking of bread in Rasskazovo community, for according to the arti-
cle in the last issue of "Vestnik bratstva," women cannot perform the
breaking of bread. I responded to him that either he, or the journal is
wrong! Up until that moment, a woman could perform the breaking of
bread, and then it suddenly became forbidden. These issues are not that
simple. Obviously, there should be a big meeting —a council of the Bap-
tist representatives —and at this council such issues could be resolved.
The community has been registered with a deaconess, hence she can
perform the breaking of bread. The representative from Tambov has
nothing to do in Rasskazovo. Both communities are independent"
(Tambov 9).

The main line of the officer, represented in this document, is ab-
solutely clear: he did not want to allow visits of ministers from the
other communities of the region, for it could stimulate the religious
life in Rasskazovo. We are, however, intrigued by this document for
it shows the ambitions of the officer to act as an expert in ECB dog-
matics and to form the patterns of decision-making. In this regard,
the officer's line manifested his support of Terekhova. As a matter
of fact, the precedent of performing the breaking of bread by
Terekhova legitimized her performance of this rite. However, it is
obvious the officer was not so much supportive of Terekhova lead-
ing the church services, rather, he was encouraged by the discrep-
ancies and instability of the community’s religious life. Terekhova’s
leading position, according to his logic, made marginalization and
decline of the community more likely.

Apparently, in the early 1950s, the officer attempted to abort the
registration of the Rasskazovo community because of the absence of
the community's "regular worship practice". He tried to cancel its reg-
istration, labeling the community as "declining" (most of the religious
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communities in rural areas were stripped of their registration with
this formulation). In that context, the passivity of Terekhova, meticu-
lously documented, was beneficial to him: "Due to the fact that in the
registered ECB community, all rites are not performed, there are hes-
itations among the believers, [and] the uncertainty of the full scale of
their activities" (Tambov 7: 59). Even in the later years, the officer re-
ported on the decreased activities of the Rasskazovo community be-
cause of "ineffective" female leadership. He reported that "Presbyter
Terekhova is mostly busy as a grandmother with her grandchildren,
who are often sick. As she wants to support her children in their mis-
fortunes, she stays close to her grandchildren. In fact, the community
is presently without an inspirational leader." (Tambov 10); "Presbyter
Terekhova is much busier with her grandchildren, the children of her
daughter, who works as a teacher at school. Probably, there is an in-
fluence from this daughter, a member of the C[ommunist] P[arty] [of
the] S[oviet] U[nion]. Anyways, it's apparent that Terekhova is not as
active as she used to be" (Tambov 9).

Nevertheless, we are inclined to presume the Officer forcibly exag-
gerated the instability of the community’s religious life. According to
different sources of the mid-1950s, Terekhova was a registered commu-
nity leader and she ensured the full-fledged religious life of the com-
munity, which is reflected in the excerpt from Malakhova's field diary
cited above.

The female leaders of Rasskazovo community in the structure of
the All-Union Council of Evangelical Christian-Baptists

It is necessary to reconstruct the official position of the church au-
thorities, for the Rasskazovo ECB community was a part of a central-
ized structure— AUCECB.

The registration of Evangelical communities in the USSR since 1944
was only possible with authorization by the leadership of AUCECB. A
presbyter was issued certificate of registration as a "minister of the cult"
(sluzhitel' kulta) (See State 2; Baptist 1). In practice, the legitimization of
the communities' leadership was performed by the head presbyter lo-
cally (in 1944, they were called officers (upolnomochennyie), but then
AUCECB retracted this title not to confuse it with the structure of
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CRA).!* In the more recent literature, there was a claim that AUCECB
became a firm hierarchical structure, where the head presbyters were
given the authority of bishops, which included a mandatory ordination
of the local presbyters by them (Savinskii 2001: 192).

The emergence of the leaders of the ECB movement occurred in the
late 1920s-early 1930s, when women took theology courses, actively
preached, and even initiated a discussion on a place of women in the
Evangelical movement. In her book, Heather Coleman mentions a
small-scale conference in Moscow in 1926, organized by an "initiative
group of sisters." The participants discussed the role of women-Baptists
in family and church life and came to the conclusion that "the only limit
to women'’s spiritual equality with men was that they could not aspire
to be presbyters" (Coleman 2005: 172). Coleman discovered that the
same year, the journal "Baptist" published an article of E. V. lagubiants-
Tarasova, in which the author claimed that Apostle Paul's command
"Women should remain silent in the churches" (1 Corinthians 14:34,
NIV) does not fit into the context of the rest of his heritage and only
reflects a very specific situation with the Church of Corinth, for the
Holy Spirit does not discriminate between a man and woman, and the
Bible gives a woman the opportunity to evangelize on equal ground
with a man (Ilagubiants-Tarasova 1926: 15-17). Then chair of AUCECB,
Ilia Goliaev (his son Mikhail Goliaev was elected a deputy chair of the
first AUCECB) (Ivanov and Sinichkin 2012: 148) provided a critical re-
sponse in the following issue of the journal, arguing for the subordinate
state of a woman because of the fact that she was made of a part of a
man and her role in the fall. At the same time, he recognized that as a
consequence of Christ's atonement sacrifice, women as well as men can
receive the gifts of the Holy Spirit in the form of prophecy and call to a

14 The CRA interest in the centralized hierarchical structure for various communities and
movements of Evangelical Christianity in the USSR is articulated in the 1947 report of the
Officer of the Ukrainian CRA (which contained the biggest number of Evangelical com-
munities). AUCECB was expected to do away with "democratic tendencies," which used
to be a characteristic trait of the ECB communities: "As opposed to the previous one, the
current structure of the sect puts forward the presbyters as the head leaders of not merely
spiritual, but the whole community life, becoming closer, in this case, to the hierarchy of
the Russian Orthodox Church. [...] The current structure totally gets rid of the vague "
democratic tendencies" in the sect when it comes to the leadership, passing the whole
fullness of power in communities to the AUCECB Officer, regional presbyters, and pres-
byters of communities. Hence it eases the selection of the presbyters and the regulation
of their activities from the Officers of CRA" (Ukraine 1).
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deaconess ministry, which is somewhat close to presbytership (Goliaev
1926: 20-21). Remarkably, another text on the same page calls women
to evangelize actively with the quote from Psalm 68:11: "The Lord an-
nounces the word, and the women who proclaim it are a mighty
throng" (NIV) (Rostovtseva 1926). Naturally, in the context of harsh
persecutions and official prohibition of the church activity for women, >
a reasonable theological discussion of this problem could not happen.
Yet, although a resolution on the leadership of AUCECB reflected a
strong influence on the Baptist union's opinions—more hierarchical
and conservative in its positions (for instance, there was a mandatory
norm of ordaining of ministers by head presbyters) —nevertheless,
women were not excluded from the leadership of the Union at the high-
est level. Thus, of 45 delegates in the meeting of October 1944, there
were eight women. The welcoming address was read by a "sister" —
Aleksandra Egorovna Mazaeva — one of the two oldest members of the
Church. In the following year, the journal "Bratskii Vestnik," which be-
came an official herald for AUCECB for the believers (the articles from
this journal were read by the congregants during the prayer meetings),
published a major article calling for the activation of women in ministry
and questioning traditional roles for women, reduced mostly to mar-
riage (Bratskii Vestnik 1945: 47-49).

Thus, at the highest level of AUCECB, the possibility of women to
participate in the highest leadership of the Church, evangelizing, and
deaconess ministry was recognized. How did the Church leaders then
perceive a particular head of the Rasskazovo community? As we see it,
the comprehensive answer to this question could be given by the pho-
tograph from the early 1950s that we publish here (Picture 9).

This picture is an official photograph, documenting a visit of the
"brothers from the leadership" to the community, first and foremost,
the head presbyter acting as a bishop. Those visits were very important
to the local communities. The visiting preachers diversified the ser-
mons, brought a choir with them, resolved conflicts between the com-
munity members, participated in the legitimation of the community
leadership, or, on the contrary, reelected the presbyters, and resolved
disciplinary issues. The first person from the left in the second row is a

15 An All-Russian Central Executive Committee and Council of People's Commissars' de-
cree "On religious unions" dated April 8, 1929, contained an explicit ban of specific forms
of woman and youth activities.
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head presbyter of the Voronezh and Tambov regions. Ilia Fedorovich
Zharkikh (1884-1963) was one of the leaders of the rising Evangelical
movement in Voronezh Governorate. He was a founder of the commu-
nity of Evangelical believers in Voronezh, the first chair of the All-Rus-
sia Union of Evangelical Christians in the region, which, before the
War, included Voronezh, Tambov, Kursk, and Orel oblast (For Evan-
gelical Faith! 2010). In 1946, he was elected a presbyter of the united
community of Evangelical Christians and Baptists of Voronezh and, at
the same time, appointed by AUCECB as a head presbyter of Voronezh,
Tambov, and, later, Ryazan oblast (he served in that position from 1947
until 1955) (History of ECB 1989: 557).

The photograph that we publish is the only picture of the Ras-
skazovo group (it has been preserved in the archive of the Tambov
community, and its copy has been discovered in the archive of the Mos-
cow ECB community, and there are several copies in the home archives
of the believers of Tambov). It reflects the existing hierarchy of the re-
lationship. In the second row, between two visiting older "brothers" sits
Antonina Terekhova, which demonstrates her status as a full-time mas-
ter of the community. The photograph confirms that the leadership sta-
tus of Terekhova in the community did not meet with any objections
from the leaders of the ECB structure.

Terekhova considered herself a full-time community leader, called
to perform political functions too. Hence, signing a telegram to the local
party committee on the occasion of the death of Joseph Stalin, she uses
the title of "leader Terekhova'"1¢ (Tambov 11).

It seems the position of a head presbyter to recognize a woman as
the leader of a community was not a unique characteristic of head
presbyter Zharkikh. Nadezhda Beliakova discovered a note in the ar-
chive of the Russian Union of ECB, written almost two decades later
by the head presbyter of the Orlov oblast Aleksei Krainii, titled "On
the ministry of women-sisters." In it, he described in detail the then-
existing practices of a female ministry in his region (see further). He
suggested legalizing the practice of admittance of women to a pres-
byter ministry, claiming that "the request of believers on the admit-
tance of women-sisters to a ministry should be decided on the all-Un-
ion level" (Baptist 2).

16 The title rukovodiashii is put in the formally neutral masculine form here — Transla-
tor’s note.
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The fate of Terekhova in the context of the Khrushchev's antireli-
gious campaign

By the end of the 1950s, the conditions for the ECB community in
Rasskazovo, and for Terekhova personally, considerably worsened.
The Khrushchev's antireligious campaign directly affected the fate of
Antonina Terekhova, who was a nuisance for the local administration
of Rasskazovo and for a new CRA officer of the Tambov region. Ale-
ksei Illarionovich Zavorykin's career coincided with the unfolding of
an extensive Soviet antireligious project (Picture 10). This state offi-
cial, holding office at the CRA from 1950 until 1961, had not author-
ized a single request for the registration of a house of prayer, but then
he closely followed the everyday life in communities and the private
life of certain members (Tyumen 1). He considered himself a progres-
sive professional, and he frequently came up with propositions on the
modernization of scientific-atheist propaganda in the region. Hence,
according to him, along with traditional "atheist corners" in libraries
and schools, amateur theatres, and lecture programs, every local citi-
zen should be provided by authorities with the opportunity to pur-
chase a TV, for which he even prepared a special financial plan, in
which he calculated different sizes of loans for the workers with dif-
ferent wages (Tambov 12).

In his 1959 report to the CRA, he labeled Terekhova as "a strong-
willed persistent fanatic" (Tambov 13: 131). At the same time, he re-
ported: "Approximately in the month of July, some Party officials began
ordering Terekhova's daughter, son, and son-in-law to come to the city
committee and city executive committee and advising them to influ-
ence their mother, to force her to give up presbytership. [...] Terekhova
came to me and demanded: 'Either you protect or discharge me.' I re-
sponded with: Protect you from whom or from what?' She said: 'My
children are constantly disturbed, and they in turn attack me, push me
to withdraw from presbytership.' I told her: 'If you are troubled with
something, resign from your presbyter position and you will be re-
lieved.' Terekhova declared that she would never resign and voluntar-
ily give up her presbytership" (Ibid: 120).

Exactly in 1959, the officer managed to discharge Terekhova from
the presbytership. The excuse the officer used to revoke Terekhova's
registration certificate he described in great detail: "I have established
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that A. T. Terekhova with her brother in faith Reshetov, visiting from
the Tambov community, in the month of July arranged a reconstruction
of her house with the labor of believers from the Rasskazovo ECB com-
munity. Terekhova was provided with timber by: Dunaeva, Kozhevni-
kova, with workforce by Dunaeva, Kozhevnikova, Yagoditsina, Kovni-
kova, Berezina, Zhirova, and others, i.e., the community engaged in the
illegitimate activity. The community performed duties of a support
group or construction company. [...] The communities of believers are
not entitled to charities, are not allowed to provide material support in
any form. However, Terekhova neglected my advice and collectively,
with believers, reconstructed her house. Considering such state of af-
fairs, a violation of the government decrees, conducted by Terekhova,
Irevoked A. T. Terekhova's registration certificate on the 20 of Novem-
ber 1959. Therefore, she could no longer perform the duties of a pres-
byter" (Ibid: 122).

The episode of the reconstruction of Terekhova's house does not
seem unanticipated. As a matter of fact, the community had to rent
premises for the prayer meetings (and these premises had to conform
to certain regulations). During the time of Terekhova's presbytership,
the community searched for a new place over seven times, and one
more attempt to put the house in order was used as a reason to revoke
her registration. However, the official dismissal of the Rasskazovo ECB
community (which was the ultimate goal of the authorities) failed, and
female presbytership continued as well. The position of an official
leader of the community was assumed by Anna Ivanovna Zheltova.
Unfortunately, we are unable to trace the further fate of Antonina
Terekhova. In 1962, she was still active in Rasskazovo, as stated in the
document cited in the beginning. According to oral history, she later
left to help her daughter, who moved to the Urals. The fact that Zhel-
tova was a presbyter of the Rasskazovo community in the 1970s was
remembered by Tatiana Mikhailovna Nogotkova, the daughter of a
presbyter of the Tambov community Mikhail Tsvetkov and the wife of
a current presbyter of the central Tambov ECB community: "Zheltova,
she was a presbyter. Well, there were mostly sisters. There was one
brother, disabled, and also an elderly one. There were no more brothers
there, I believe. It was a loving community, they loved it when someone
came to them. So, we did our best to visit them" (Interview with Nogot-
kova by Beliakova on the 27 of April 2014).
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The specificity of female leadership in the Evangelical commu-
nity of the USSR

To what extent was female leadership in ECB communities of Cen-
tral Russia unique at that time? Should one regard the case of
Terekhova and Zheltova as unusual and peculiar? As we have repeat-
edly mentioned in our research, in the post-War period, Soviet officials
took notice of a predominantly female composition of the registered
ECB communities (see Beliakova and Dobson 2015). The predominance
of women was characteristic of urban, as well as rural communities,
and this tendency remained up to the end of the Soviet era. A female
religiosity attracted attention and concerned officials responsible for
framing religious life within a "legislation on cults"; and female "fanat-
icism" was in the focus of attention of Khrushchev's antireligious cam-
paign as well. The dominance of women remained a characteristic trait
of rural communities even by the 1970s. However, to what extent female
presbyters or "leaders," as they were titled in official papers, could allow
for a full spiritual life of a community? We have found in the papers of
the officer of the Tambov region references to the lack of "ritual" compo-
nent in the Rasskazovo community as a result of female leadership.

Now, let us turn to the description of female presbytership emerg-
ing within a religious environment. It is represented in a note of the
abovementioned head presbyter of the Orlov region (in 1972), who de-
scribed the way religious practices in regional communities were deter-
mined by gender:

In the Verkhovie community, sister Marfa Andriianovna Poniatkova
performed the ministry of a presbyter. What did it contain? She led
the services, preached the Word of God. She is especially gifted in
words, prayers, conversations, and she's been successful in winning
souls, especially of women, for the Lord. The spiritual sacraments —
baptism and communion — she didn't perform. The community has up
to 30 members. The sacraments were performed by the visiting pres-
byter of the Livny community, brother Ya. P. Zarochentsev, and in the
fourth quarter of 1972, a young brother M. I. Zaytsev was elected as a
candidate for a deacon, and to offer the breaking of bread to the sick.
In the Zolotarevo community, after the presbyter's death, the leader-
ship was assumed by sister Olga Konstantinovna Minaeva, an old
maid of almost 60 years of age. To offer the breaking of bread, one of
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the brothers, appointed by a head presbyter or on his own accord, vis-
its, while sister O. K. Minaeva carries around bread and a cup of wine.
There are no brothers in the Church, except for one elderly, and even
he lives far away and does not attend the services (Baptist 2).

Thus, by the 1970s, in the communities of believers, there was a
transformation of appropriate and inappropriate gender roles. The for-
mation of the understanding of the limits of what is permissible was
based neither on theological foundations, nor on the confession of faith,
but rather on some other sources. For instance, in ECB communities,
there was the breaking of bread and baptism that women did not per-
form, but the visiting outsider men did. The head presbyter reported:
", as a head presbyter, repeatedly received a request from the Lugovoy
group to permit the breaking of bread to a sister, whom they trust
greatly, and on top of that she is unmarried, although she is more than
50 years old" (Ibid). This message seems significant, for in the regular
communities of believers, there was the perception of the importance
of personal qualities of the candidate for the presbyter's ministry,
among which their gender did not play a dominant role. It was im-
portant for the Lugovoy group of the Orlov region that the congrega-
tion trusted the one offering the breaking of bread and that the person
was pious.

However, by the late 1970s, the Evangelical community of the
USSR faced a clear transformation of the perceptions of ministries and
the formation of narratives of roles and appropriate forms of ministry,
determined by gender. The most spectacular reflection of these
tendencies took place in the communities of the Council of
Churches,” although also visible in the communities of AUCECB. The
increase of determination by gender is indicated in the letter of an el-
derly Evangelical Christian, a widow of one of the leaders of
AUCECB, Irina Motorina, a junior contemporary of Antonina
Terekhova. She lived through different regimes of perception of gen-
der in the Evangelical Christian environment. She studied theological
courses in 1920s, was a successful tailor in Moscow after the War, and
a spouse of one of AUCECB leaders. It seems that her letter reflects
the changes of gender discourse in the Evangelical environment of the

17 A union of unregistered ECB communities formed as a consequence of the 1961 split of
ECB over the issue of state legislation and union leadership — Translator’s note.
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USSR, which began to dominate among the new generation. This phe-
nomenon on a scale of the Soviet society calls for further reflection.

Most of our church members are women. Yet, they are not supported in
their ministry and work in the Church as deaconesses, as evangelizers...
In the Council meetings, there are also just a few sisters. It would be
good to clarify the position on sisters in the Church at the coming meet-
ing. What are their rights according to the Word of God? What is im-
plied in their labor in our churches? For there are different opinions.
One leading brother said: 'In Ukraine, we don't allow sisters to talk, for
many brothers are against it. It is written that they should be silent.' At
this point,  remember a cherished worker, an elderly brother Vasilii Iva-
novich Dolgopolov, who heartened my gift of evangelism. He unexpect-
edly offered me an opportunity to share the word, and, therefore, he
kept me prepared and inspired.

One brother said that women do not have the gift and talent to wit-
ness about God. Some jealously claim that women do not belong [on]
the pulpit, let them deal with the home-making and attend a Church.
Talking to A. V. Karev once, he said: 'Christ himself paved the way to
them.' Women can be evangelizers too. Yet, it should be said, among the
brothers, there are often misunderstandings, problems, and on top of
that, there are also concerns with the sisters. How did Mary Magdalene,
who saw Christ, and the women with her felt when the disciples didn't
believe them? What do the sisters, who believe in the resurrection, who
are called for ministry, and gifted with inspiration, feel when being told:
"Women should remain silent in the churches"? Or maybe there are no
such active sisters in our churches? (Motorina, 1979)

This reflective letter does not merely conclude our study, but rather
suggests new directions for the research on post-War religious commu-
nities and emphasizes the transformation of gender roles in them dur-
ing the so-called "stagnation" of Brezhnev's period.

Conclusion

The contemporary neglect of the female pastorship in the first post-
War decades is not an accidental “white spot,” but rather a much
deeper and complex process, which was being reshaped for several
decades. The roots of this process are clearly shown in the first docu-
ment cited at the beginning of our study. A man —an occasional figure
in the leadership of the regional ECB community — writes a report of a



Invisible Pastorship under Persecutions 127

political nature with the accusation of anti-Soviet activities committed
by a woman without official status in a provincial religious community,
yet performing religious “rituals.”

The motives of that report are clear: young men, in fact, the working
youth of Tambov, by receiving a water baptism became full-time “sec-
tarians,” and they would most likely join the Tambov Baptist commu-
nity. At the same time, the elderly timid presbyter of the Tambov com-
munity, who received a registration certificate from the local Officer (or
even did not receive it at all) and reported every insignificant event in
the community in detail, would be rebuked for the activities of that ne-
ophyte youth. Moreover, he would be formally reproached for the ex-
pansion of the community. And on top of that, the newcoming young
men would probably assume the leading positions in the community
and take over after him. To avoid such state of affairs, or at least to es-
cape responsibility for taking part in that, a religious figure would set
up a repressive mechanism of a state system towards his fellow believ-
ers,'® whose activities do not fit the Soviet legislature on cults. This doc-
ument demonstrates the work of the institution of registered “cult min-
isters,” which, according to the Soviet state officials, implied exclu-
sively men. It is seen that control over the “human resources of the cult
ministers,” constructed in the framework of a totalitarian system, begin
functioning within the religious environment. It seems the system of
“normalization” of Evangelical movement through the construction of
a hierarchical structure within a movement, offered by the CRA, was
well justified. It is seen that at a certain stage of the struggle for influ-
ence, male leaders —as both representatives of the atheist state and “of-
ficial” structure —act against a female leader together. However, this is
a sociological description of a Terekhova affair.

Let us now look at this conflict within its environment. The believ-
ers, who started a public ministry and assumed the so-called repre-
sentative positions in the community, did not regard their status as

18 According to the testimonies of believers from Tambov, including Ekaterina Petrovna
Chislina (a spouse of the first community leader of the unregistered Baptists of Tambov;
interviewed by Ekaterina Mironova on the 22nd of February, 2015), Vladimir Gennadie-
vich Mukin (a son of Gennadii Stepanovich Mukin, one of the members of the mentioned
youth group; interviewed by Ekaterina Mironova on the 16 of May, 2019), this document,
above all, is a clear defamation, for according to their sources, the youth group of Baptists
from Tambov received their baptism in 1961 in Voronezh region from the leader of the
unregistered community of Voronezh, Aleksei Melsitov.
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honorary, powerful, and significant. It was the way of self-sacrifice,
the beginning of the way of the Cross, not at all authoritative or hon-
orable. Those ministers faced constant supervision and pressure from
the authorities, which is well reflected in the cited documents. Zhel-
tova’s daughter reminisced that as soon as her mother attempted to
register a community, she was taken to the KGB, but was set free
thanks to a big number of underage children. The combination of tra-
ditional female roles —caring for children and home-keeping —with
the organization of the life of worship in the community was not an
easy burden for those women, because of constant pressure from the
outside world, enforced by Khrushchev’s antireligious campaign.
However, it was precisely female pastorship that paved a way for the
further generation of active ECB, shaping the core or leading in the
1970s both registered and unregistered ECB communities of Tam-
bov.1 A generation change, stimulated by Khrushchev’s antireligious
campaign, helped (though it is still unclear how) to enforce the gen-
dered determination of roles, the increased significance of the male
component through institutionalization. The inclusion of post-Soviet
Baptists in “cultural wars” pushed the reflections on the phenomenon
of female pastorship to the ideological sphere.

Translated by Igor Mikeshin.
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Soviet Pentecostals:
The Exclusivity of the Excluded

Vera Kliueva

In contemporary historiography, the almost total exclusion of Soviet
believers from the social space of Soviet society is uncontestable (more
on this in Sawatsky 1981; Boobbyer 2010: 93-94; Gordeeva 2010; Be-
liakova and Dobson 2015). However, the analysis of behavioral prac-
tices and inclusiveness of believers into everyday life overthrows this
claim. The coexistence of two, allegedly mutually exclusive, identi-
ties —religious-orthodox and secular-Soviet—is represented in a para-
doxical formula of "Soviet believers." The concept of "Soviet believers"
was suggested by Andrew Stone, who pointed out that believers "par-
ticipated in both religious and Soviet activities as part of their daily
lives" (Stone 2008: 311).

The existence of a "Soviet believer" could be set out with the soci-
ological concept of marginality (see more on this in Simmel 1994; Sim-
mel 2008; Park 1928; Bankovskaya 2014). Believers in the USSR occu-
pied a stable position on the periphery of the system of social interre-
lations and interconnections. As for any other marginal groups, they
were inclined to "recognize the combination of different cultural pat-
terns and their conflict" (Bankovskaya 2002). Being religious, they
never identified themselves fully with the irreligious majority of the
country. However, when needed, they appealed to their rights as le-
gitimate citizens of the state. Marginality is especially evident among
Soviet Protestants. In that case, marginality takes the form of exclusion,
i.e., "as lack of participation (in various social institutions, in material
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production, in the process of political decision making, in distribution
of symbolic resources, etc.), as exclusion from social structures, [and]
pushing out of their limits" (Ibid).

In the mid-1940s, Protestants, along with other denominations, were
allowed to legalize their activities. They founded an organizational
structure (the All-Union Council of Evangelical Christians-Baptists —
AUCECB) that for the first time, united various evangelical groups un-
der a centralized structure in the scope of the whole Soviet Union. Nat-
urally, the forced unification did not make the evangelical community
homogenous. Their theological closeness coexisted with specific explic-
itly historically conditioned everyday practices and traditions. The ar-
tificial nature of such a union led to the formation of new features and
the development of various strategies of survival of Soviet evangelical
communities. Soviet scholars of religion interpreted the foundation of
the union as a grassroots initiative necessary for preserving the number
of evangelical believers and organizing a new form, suited "for the ac-
tive religious, [both] legal and illegal ([going] around the existing leg-
islature) propaganda and recruitment of believers" (Fedorenko 1965:
162). Further, believers themselves understood the artificial nature of
such a union, though they needed legalization and being mostly law-
abiding citizens, they were ready to "play by the rules," to keep their
ability to openly confess their faith. The state, in turn, openly abused
the registered union as a means of pressure on Soviet Protestants.

All evangelicals were subject to double pressure. From the stand-
point of the state, they were politically immature bearers of the reli-
gious worldview: "...it is necessary to distinguish between honest So-
viet people who due to their political immaturity fell under the influ-
ence of reactionary elements, and dishonest people, abusing the igno-
rance of believers in their own interests. The adherents of pervert and
anti-state sects should be patiently shown the reactionary nature of re-
ligion, including sectarian teachings, explained why the Soviet legisla-
ture prohibits activities of those sects, [and] those who under the cover
of religion promote their hostile anti-Soviet activities should be ex-
posed" (State 1). For the latent Soviet religious majority, members of
evangelical churches were also alien. Yet, according to their choice of
denomination: "They say, well, you've traded your God and you're go-
ing there. And I say: but you neither know yours, nor mine, you could
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at least know some [god], for you don't know any" (Interview 1, fe-
male)."...We've received a document [stating] that you've been in a sect.
I said: 'So what's the big deal? There's a freedom of conscience after all.
Everyone has the right to confess any religion.' —'Well, not really. Un-
less you were an Orthodox" (Interview 2, male). For the secular habitu-
ally atheistic population, their choice in favor of religion also placed
believers outside of family boundaries: "When my sister converted after
myself, her husband told [her]: "You'd better drink, fornicate, [and]
sleep around, for how is it that you got to believe in God?" (Interview
3, male).

Accordingly, evangelical believers had to organize their internal
space with its specific ways of communication, regulation of communal
life, and the construction of meaning for (non-)participation in the eve-
ryday life of secular society and Soviet practices. Evangelical Chris-
tians-Baptists (ECB), Mennonites, and Pentecostals all have similar per-
ceptions of normativity and implemented them in their own way. In
this chapter, I will focus on Pentecostals. I have not chosen them by
chance. It was they who stood out in the evangelical community with
their religious practices that caused strong emotional reactions in other
people. On top of that, they held an isolationist position towards soci-
ety, more explicitly than ECB. That is why Pentecostals serve an exam-
ple of double exclusion—societal and religious—while remaining,
however, typical "Soviet believers."

Most Pentecostal communities were unregistered and, hence, re-
garded as illegal. Their unstable place in society and constant, often re-
pressive, supervision resulted in the variability of their modes of exist-
ence in the Soviet system, both within the ECB communities and sepa-
rate communities under the rule of the Kiev episcopate.

At first sight, the history of Soviet Pentecostal churches plays a sig-
nificant role in contemporary religious studies (Diachenko 2003; Ni-
kolskaia 2009; Kliueva 2010; Odintsov 2012; Egorov 2015; Dudarenok
et al. 2018; and others). The history of Christians of Evangelical Faith?
(CEF) is included in the account on the evangelical community and,
more widely, the whole religious landscape of the Soviet and post-
Soviet period. However, the holistic picture of Soviet Pentecostalism
has not yet been formed, presumably because, in each period of Soviet

1 An official and conventional identity for Russian Pentecostals — Translator's note.
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history and in each region, Pentecostal communities offered different
answers to life questions. Local churches had a consolidated opinion
on certain topics, often of theological or liturgical nature (e. g., on spir-
itual gifts and baptism of the Holy Spirit or washing of the feet). How-
ever, there were always flexible limits of permissible behavior con-
cerning internal regulations or everyday life and interactions in secu-
lar society, for instance, concerning military service, emigration, and
prophecies. In those cases, the opinion of a presbyter or common prac-
tice within a particular community could have more weight.

My study is based on ego-documents, oral history materials, and,
first and foremost, interviews with Pentecostals. I collected them in the
2000s in urban and rural communities of European Russia (Moscow,
Krasnodar, Maloyaroslavets), Ural (Perm and Chelyabinsk), Siberia
(Tyumen, Yalutorovsk, Zavodoukovsk, Ishim, Nizhnevartovsk), and
Kazakhstan (Petropavlovsk). For this chapter, I employ 15 interviews
with active believers and religious leaders (presbyters and bishops).
Their religious upbringing occurred in the late Soviet period (the 1960s-
1980s) or in the early post-Soviet time (early 90s). The interviews are
biographical narratives, emphasizing the life of a believer in a country
with atheistic ideology. They are supplemented with both published
and unpublished memoirs of Pentecostals from the communities of
Chelyabinsk and Perm.

Building on existing sources, I will address the following questions:
Why were Pentecostals active in their evangelizing activities and how
did the evangelical community react to it? Can we speak about the ex-
clusion and self-marginalization of Pentecostals in a secular society?
Which practices consolidated the Pentecostal community?

Wolfs in the sheepfolds: Active minority within a minority

In 1976, in the "Nauka i religiia" (Science and Religion) journal, an
article on Pentecostalism was published. It was concluded with a nota-
ble claim: "Pentecostalism is a relatively small religious movement that
is in a state of a crisis. Yet it exists, it has its own, though not numerous,
adherents" (Grazhdan 1976: 26). Naturally, Pentecostals were a minor-
ity within the evangelical community. As they were not registered,
their quantity is approximate. The exact number of Pentecostals, as well
as other believers in the Soviet Union, was unknown even to the state
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agencies. More often, the number of Pentecostal churches was known
better than the number of congregants in them.

Let us address the statistics that show how low numbers of Pente-
costals were and whether it was actually so. It may seem the formation
of a registered evangelical structure should have brought about a spir-
itual awakening or, at least, "coming out of the shadows." Yet, the data
testifies that the number of evangelicals was rather stable. For this rea-
son, Alexei Sinichkin shows the data from the correspondence of
AUCECB and the Council for Religious Affairs (CRA): "In total, as of
the 1 of January 1948, in AUCECB there are 2,766 communities with a
total number of members of 183,734, including 20,953 CEF. Then as of
the 1 of January 1958, in AUCECB there were 2111 communities with a
total number of members of 196,550, including 23,292 CEF" (Sinichkin
n. d.). However, in this case, it should be noted that the numbers repre-
sent an official church membership, i.e., the baptized ones. It is known
that the Baptist leaders sometimes refused to Baptize the youth (pri-
marily, students), and thus followed the confidential directive of the
controlling organs.

The number of Pentecostals that merged into AUCECB after the Au-
gust agreement (see more in Nikolskaia 2010; Kliueva 2015) is known.
As of 1948, there were 20,953 members (State 2). According to the CRA,
in this period, the number of Pentecostal communities in the USSR
reached up to 600, of which "at least 300 communities and a considera-
ble number of small groups, not recognizing the agreement, do hold
their services...partially going underground and, at the same time, do-
ing their destructive work in the communities of Evangelical Chris-
tians-Baptists" (State 3).

The results of a single-time count in 1962 were an attempt to con-
sider all the categories of Pentecostals, both those included in the ECB
communities and those who were illegal. "According to the registration
in early 1962, on the Soviet Union territory, there were 994 unions of
Pentecostals indicated with the number of believers of 26,231. Among
those, there are 391 societies and 603 groups. It is important to note that
this data is quite approximate. First, we do not have data from some of
the regions of the country. Second, even the data mentioned may raise
doubts... With these corrections in mind, let us consider that there are
more than 1000 of Pentecostal unions. They list more than 26,000 peo-
ple. If we add more than 22,000 Pentecostals united with ECB, there are
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more than 50,000 believers. Compared to the pre-war statistics, there is
a trifold growth" (State 2). It was this data that a representative of Pen-
tecostals in AUCECB, Petr Shatrov, referred to, claiming that "there are
around 50,000 Pentecostals in the country, most of them are members
of a common Union and can freely hold their services and their activi-
ties" (State 4). It is worth noting that Shatrov's claim was wishful think-
ing and there were more unregistered believers than officially counted.
The ambiguity of counting is also emphasized by the fact that in the
materials of human-right activists (1970s), the number of Pentecostals
is from 200 to 500 thousand (See Moscow Helsinki Group 2006). In re-
ality, the whole evangelical community could be of that size. Yet, it is
very doubtful.

In 1973, according to the CRA, there were more than 60,000 Pente-
costals in the country. Among them, in registered communities, there
were 28,000 and 32,600 acted independently (Odintsov 2012: 430). Un-
fortunately, it could not be exactly determined whether independent
communities are churches of underground Kiev episcopate or autono-
mously registered ones. By mid-1986, there were 843 registered com-
munities (Ibid.: 434). According to Lev Mitrokhin, the number of Pen-
tecostals remained the same as in the 1970s (Mitrokhin 1997: 457). It
seems plausible, for the growth of Pentecostal churches had already
started in the post-Soviet period.

Pentecostals comprised about 10-15 percent of registered evangeli-
cals. However, they compensated for their small numbers with an ac-
tive ministry among evangelicals.

"Sects, as well as other religious movements, could not avoid the in-
fluence of the Soviet way of life... While some of the sects faced an in-
evitable collapse, the others experienced short-term sparks of activity;
it happened that there was even a growth of certain communities,
mostly due to proselytes, who were seeking for 'true faith,' going from
one sect to another," claimed one of the Soviet atheistic propagandists
(Belov 1978: 56). Setting aside the ideologically loaded connotations,
this is an accurate description of the evangelical community of the late
Soviet era.

The claim that Soviet Protestants, despite the prohibitions, actively
evangelized was commonplace in the arguments made by the authori-
ties. In his 1958 report, "On some issues of the Soviet state policies re-
garding religion and church and the goals of the Council," Alexei Puzin
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stated that "[n]o religious movement situated on the territory of USSR
is as actively engaged in missionary work among the population as sec-
tarians. In order to reach their goals, they use various means, showing
exceptional flexibility propagating their teachings" (State 5).

Additionally, such a description can be applied fairly to Pentecostals
(CEF), for whom spiritual "expansion" was the norm. They used the
forced union for "missionary" work, which enforced the conflicting side
of their fellowship. This conflict was determined by the theology of
Pentecostals, emphasizing not as much repentance and the transfor-
mation of one's life after establishing personal relationships with God,
but rather the transformation of certain features of human nature that
occurs after Baptism "in Spirit" and receiving "the gifts of the Holy
Spirit" (see more detail in Beliakova and Kliueva 2019; Beliakova and
Kliueva 2018b).

The explicitly destructive activities of Pentecostals towards the com-
munities of Evangelical Christians and Baptists were well known al-
ready since the late 1920s. Pentecostal leaders did not try to hide their
tactics. Ivan Voronaev wrote in regard to his fellow believers: "For nat-
urally, when these 'shakers' in the power of the Holy Spirit get into the
communities of Baptists or Evangelical Christians, they shake their
communities to the ground, leaving only scraps and pieces. Their hay
and straw foundations burn out (1 Cor[inthians] 3:12), for they are built
without a power of the Holy Spirit" (Voronaiev 1928a: 23). The Pente-
costal leaders Gavril Ponurko and Afanasii Bidash, discussing a pro-
spective inclusion into AUCECB, expected the strengthening of the
Pentecostal wing in that case: "[M]any Evangelical Christians and Bap-
tists under the influence of 'more spiritual' Pentecostals are going to
soon begin 'praying in spirit' and speaking 'in tongues' (State 6).

The phenomenon of "spiritual baptism" for Pentecostals is still a
foundational principle and a conclusive step for the salvation of a be-
liever. Simultaneously, it becomes a stumbling block or an apple of dis-
cord for the whole Protestant community (see more in Beliakova and
Kliueva 2019; Beliakova and Kliueva 2018b). Thus, CEF who consid-
ered themselves "spiritual Christians" (dukhovnyie khristiane) claimed
their exclusivity among evangelicals. Even their small number was ev-
idence of that, for there could not be a lot of those who received a spir-
itual baptism.
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Exclusion and/or self-marginalization: To be or to appear?

In Soviet public discourse, all evangelicals were aiming at social ex-
clusion. However, the issue of exclusion and its initiators is still subject
to discussion. Even in the Soviet period, there was no universal opinion
on this issue. Most of the professional "anti-religious warriors" sought
a balance between the claim of exclusion of believers and their need to
evangelize others. A typical explanation was the following: "[O]ne can
speak about the closeness of sectarian communities, about a strive of
some believers to self-isolation... Believers willingly establish contacts
with adherents of different faiths and even unbelievers, aiming to-
wards quite specific goals. Yet, they obviously seek for certain degree
of isolation, concentrating on the narrow circle of issues within their
community" (Belov 1978: 83).

Human rights activists pointed out the problems believers faced in-
teracting with the state and society: "In the newspapers 'sectarians' are
often accused that they don't let their youth live a social life, do not
allow them to go to the cinema, dances, etc. In reality, the Pentecostal
youth is doomed to live in isolation not due to religious prohibitions,
but rather to the superstitions of others: the appearance of young Pen-
tecostals in public places is often followed by bullying up to the point
of assaulting" (Alekseeva 1992: 154-155). As one can see, both sides, de-
spite a different standpoint, use the concept of isolation, i.e., they em-
phasize the impossibility of mixing secular and religious norms.

A stereotypical set of perceptions about the limitations practiced in
the religious sphere formed. It is Pentecostals, who are referred to as
being "called to reject participation in public life, visiting cinema and
theaters, reading books and newspapers, [and] engaging in sports"
(Moskalenko 1966: 124). Those limitations were interpreted as a "direct
infringement of the person or rights of citizens."? Believers, in their of-
ficial statements, preventively rejected a long list of limitations ascribed
to them: "All the laws made by the government of our country we rec-
ognize and obey. Our children go to school, they are not barred from
becoming pioneers and komsomolets. We use medical aid both at home
and in hospitals. We work in factories, manufacturers, or in the offices
honestly. We serve in the Soviet Army in the time of peace, as well as

2 Article 227 of the Criminal Code — Translator's note.
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during the military action. We recognize baptism in the Holy Spirit if
one has one of the following gifts: a word of wisdom, or healing with
prayer, or new tongues [inyie jazyki], or prophecies, but everything
should be done in a fitting and orderly way"? (Grazhdan 1976: 25-26).

A standard accusation in the 1970s and later was the absence of TVs
in the families of believers. However, in reality, there were TVs in Pen-
tecostal families. "We had a TV, our mother (an active Pentecostal —
V. K.) watched something educational" (Interview 4, male). An unusual
purpose for the electronics was mentioned in the analytical note of the
CRA: "In Krivoy Rog, Pentecostals started purchasing TVs... The music
of TV shows should silence the prayers" (State 2).

Believers themselves explained their behavior with the following:
"[M]any believers, whatever their confession is, avoided those 'sources
of enlightenment' (cinema and media— V. K.) not due to their 'wild ig-
norance',... but rather due to their strict rejection of this technology of
spreading lies, slander, perversion of reality, [and] technology of 'brain-
washing" (Franchuk 2003: 608). In this particular case, it is important
to indicate the context and time when this was written. The author lives
in the US and the text was written in the 1990s. Hence, one can observe
his willingness to distance himself from the Soviet way of life. In the
same manner, but with different wording, the church leaders interpret
the contemporary prohibitions: "Even in the present television is all
bad. While then there was one extreme — there was always a war, com-
munists were building [the future], someone counterfeited, they fought
back. Yet today, there is nothing but harm. And hence we do not [allow
it] in the same way" (Interview 2, male).

The most spread explanation was a reference to material hardships:
"G. K.: Back then, big families did not have a TV at all because they were
poor. A. K.: In our hallway, one had a small TV. And so we gathered
there, at his place. Oh, it's nine o'clock, it's time to go home, but [I] so
want to watch till the end" (Interview 5, female and male). However,
there are mentions of the adults' opinion, for instance, a presbyter fa-
ther's decision: "[I] always wanted to watch a TV. Vera: You didn't have
one? V. O.: No, our father was principally against it, but not to the ex-
tent of barring us from attending theatrical performances. Some movies
at school, he was also [OK with that], since it's in a school program. If

31 Corinthians 14:40 (NIV) — Translator's note.
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it was a part of a school program, otherwise he disapproved of that.
Well, we sneaked, we went, we were looking for that, though he never
punished us. But he always said: Bad company corrupts good charac-
ter"* (Interview 2, male).

As we can see, evangelicals knew and tried to overthrow the exist-
ing perceptions of self-marginalization. "These stereotypes, that they
are suppressed and don't smile, that was ideology. [My] mother told
the teachers: here, see how suppressed they are! Sometimes she was
called to school, for we misbehaved. Well, that's [what you call] sup-
pressed, she said" (Interview 5, male).

Most of the reminiscences include the narratives on reading books
by children, holiday trips, and going to the movies. "[Our] mother ap-
proved of going to a cinema with our class but didn't approve of a cir-
cus, because there could be hypnotizers... If we divide the literature into
useful and useless, like we do now, we just read everything, yet didn't
read anything useful... We also read propaganda books, because it was
interesting. [Sometimes] you read, and you think: 'Well, that's a fantasy,
eh" (Interview 6, female). One could argue that the stress on childhood
memories is linked to an opposing narrative about the prohibitions to
participate in a secular cultural life for children and the youth.

The borderlines of prohibitions were unstable and transparent. "It is
important to note that in some Pentecostal families of Nakhodka, there
are subscriptions to the federal and local newspapers... and even
Pionerskaia pravda' for children. Some of them participate in the social-
ist competition, putting their signatures under the conditions. Some are
awarded 'Winners of a socialist competition" (State 7). Such cases,
though involving Baptists, are mentioned by Catherine Wanner (2007:
79-80). These are cases that reveal the Soviet doublethink, which allowed
the citizens (not necessarily believers), using the predefined "official rules
of the game" and superficially showing obedience to the regime, to keep
"traditional local practices and forms of the collective life, the system of
personal connections, and the ways to use the state for one's own benefit,
actual everyday actions, related to the protection from the omnipotence,
and persecutions from the state" (Firsov 2008: 65).

This doublethink was especially evident when it came to military
service. The state understood that, though they refused the right of

41 Corinthians 15:33 (NIV) — Translator's note.
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young Pentecostals to make decisions themselves, implying that the de-
cisions were made for them by the community leaders. "Oftentimes, be-
lievers are not barred from serving in the Soviet Army, but they are
instructed to not take an oath of allegiance and to keep away from arms,
seeking for working at the kitchen, various workshops, construction
units, etc." (State 7). The CEF’s views on military service were formed
back in the late 1920s: "Each Christian of Evangelical faith must recog-
nize his country, Soviet rule, and conscription equally to all other citi-
zens of the country" (Voronaev 1928b: 78). However, throughout the
whole Soviet period, the decision was made by a believer himself. Such
an approach was derived from the religious leaders' position on the ne-
cessity of living the life of common Soviet citizens to a maximum extent.

I should clarify that military service had a double meaning for evan-
gelical believers. On the one hand, that was a confirmation of their law-
abidingness and could be further used as an argument for legitimiza-
tion of the difference of their worldview. On the other hand, for the
believers themselves, it was a kind of a "test" of their faith: "We realized
and focused on [the fact] that army was a weapon, not a kindergarten
and not a school. There could be harsh questions. It could happen that
one had to die there. For me, going to the army was like that —either
live or die. I prepared myself that God only knows what [l am] destined
to" (Interview 7, male).

Most young Pentecostals went to the army voluntarily and con-
sciously. The situations when they had unexpected delays led to disap-
pointment and disbelief, rather than relief. "There was no choice, I went
to serve. Back then, voenkomat [military commissariat] issued a lot of
stays. I couldn't comprehend that, why those delays. You shaved your
head bald, [you prepared] ... and they’d say [wait] till autumn again.
Then till spring, then till autumn. There were lots of stays... [I've been
drafted] at 21.5 And then I realized why all those stays... Voenkom [mil-
itary commissar] told me exactly that —I thought, he'd correct his ways
so I could send him to some good forces" (Interview 8, male).

Before the army, a believing conscript could receive a water bap-
tism, thus becoming a member of a church. In that case, he should not
take an oath, for there was an unwritten ban on taking an oath: "But I
tell you, do not swear an oath at all...All you need to say is simply

5 An age of conscription started at 18 — Translator's note.
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Yes' or 'No': anything beyond this comes from the evil one" (Matthew
5:34-37, NIV).

Some Pentecostals of the conscript age tried to receive baptism be-
fore going to the army in an attempt to legitimize their choice between
the secular and religious. "I wanted to go to the army as a responsible
man, a church member. That was it, the turning point" (Interview 2,
male). Yet, in cases when they feared not being able to bear pressure,
they went to the army unbaptized. However, public opinion amongst
Pentecostals rejects any kind of pressure on young men of the respec-
tive age. Moreover, there was no punishment for taking the oath by a
church member. However, in most conservative Pentecostal communi-
ties, such soldiers were punished up to the point of excommunication.
"There was some Pentecostal from a different unit. He took [the oath].
He was so confused, and he kept saying: 'How am I going home now?'
What was awaiting him? Excommunication, most likely. It could have
been decided differently in church. Well, yes, he could have been ex-
communicated for some time" (Interview 8, male).

Although Pentecostals sought to demonstrate their inclusion in pub-
lic life, at the same time, they demonstrated avoidance of it. Oftentimes,
they excused themselves, saying that they would not be "allowed," "per-
mitted," or "accepted." A spectacular example is the claim that believers
could not get a degree. They were set up to the impossibility of getting to
higher education institutions, which initially appeared because of a dis-
crimination of believers on admission. It became a certain philosophy in
the community that constructed an ideology against higher education,
against a high risk of losing faith as a result of the study of Marxist-Len-
inist philosophy, scientific atheism, etc. Hence, many have not even tried
to get into a university. "There were lots of cases in the universities when
they saw a believing student and expelled them. I was, myself, a witness
of that many times. We formed that opinion...In Moscow, Kishinev,
there were such cases, so we hadn't even tried; it was useless. In a college,
when we talked, I've been told: 'If we knew that you were one of those,
you'd have never been admitted.’ Straight out. 'And now, come on, you
shut your mouth and keep it quiet™ (Interview 2, male). However, some
did go to the universities, yet not everyone could graduate because of the
problems with exams on "Scientific atheism" or so-called "Lenin exams."¢

¢ Tests on "political literacy" and the fundamentals of ideology passed by members of
Komsomol — Translator's note.
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The behavioral strategies of Pentecostals did not presume uncondi-
tional isolation from society. Predominantly, their everyday life is de-
scribed by Yuri Levada: "The public situation cannot be ignored, yet it
can be contested, condemned. One could look for 'gaps' in it for the
more comfortable and ascetic existence (in practice, one should pay a
‘price' for these gaps)" (Levada 2011: 151). Naturally, Pentecostals
found their "gaps," which allowed them to exist with a different degree
of comfort (Belyakova and Kliueva 2018a). Despite the exclusion of be-
lievers on the ideological level and the limited access to intellectual and
governing resources, they were well adapted and integrated into the
Soviet everydayness.

Practices of community consolidation

Many practices of Pentecostals could be described with the concepts
of "Us" and "Them" (Bauman 1996; 25-27). For the stable existence of the
group, the practices of consolidation should be performed in it. Such
practices were represented by religious practices that identified the bor-
derline between CEF and various "them." At the same time, "Them"
could be both other evangelicals and a secular society and the state.

A certain signifier to distinguish between "Us" and "Them" was a
prayer in tongues (glossolalia). My interlocutors repeatedly gave me
examples of how they were received differently after praying this
way: "I dressed sharply. Back then, there were trendy shoes with a
cut, I remember, red socks, there were those checkered pants, a col-
larless shirt...I had a big bag, but it was meant to be empty. I only had
my Bible there...So I said: 'Hello, I'm a believer.' [A woman] looked at
me and —bam!—she closed the door. I couldn't get it, what was
wrong? I rang the door, thinking, there should be a password, a code
of some kind... [A man opened the door] I said: 'I'm a believer, [ have
come to you. If you are believers, why don't you let me in, why don't
you accept me?' And he said: 'Bible says about the baptism of the Holy
Spirit. Do you believe in the baptism of the Holy Spirit?' I said: 'I do
not just believe in the baptism of the Holy Spirit, I have been baptized
in the Holy Spirit.' 'Well, come on then.' We entered the hall, kneeled
down, and started praying. As soon as I started praying in tongues,
he started crying: 'Oh!' They hugged me then: 'Brother! Welcome!"
(Interview 9, male)
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A compulsory element of the religious practice of Pentecostal
churches involved a baptism of the Holy Spirit with receiving gifts of
the Spirit. However, in many Pentecostal churches, local religious prac-
tices formed. For the vast majority of Pentecostals, baptism of the Holy
Spirit means receiving power: "They look at Luke 24:49 and Acts 1:8
where Luke records Jesus’ last instructions to His followers: "You shall
receive power when the Holy Spirit has come upon you; and you shall
be My witnesses'"” (Wyckoff 1994: 449). The most frequently mentioned
gifts are speaking in tongues, interpretation of tongues, prophecies, and
healings, although in Pentecostal theology, there are nine gifts listed®
(Lim 1994: 457-488).

For the Soviet legislature, a religious practice of spiritual baptism
was the reason for rejecting the registration of a community: "As the
performance of Pentecostal rituals causes physical and moral harm to
people, such communities in our country are considered as non-regis-
terable" (State 2). The external manifestations of baptism and glossola-
lia served as a common illustration of a religious "abnormality" or "in-
adequacy" by the Soviet antireligious propaganda. Russian researcher
Alexander Panchenko claims that this kind of "religious defamation"
was needed by the state so that those kinds of believers could be per-
ceived as politically disloyal: "A body possessed by the Holy Spirit,
granted holy gifts of prophecy, healing, or 'new tongues,' is not subject
to political disciplining by definition" (Panchenko 2013: 241).

Within the evangelical community, an understanding of spiritual
baptism, and especially glossolalia, was also wary. A theological debate
between Pentecostals and Baptists on whether gifts and signs of the
Holy Spirit, first observed on the day of Pentecost, are for today had
lasted for quite a long time (Beliakova and Dobson 2015: 146-149). No
wonder that one of the conditions of the August agreement was a mu-
tual compromise: the CEF gave up public prayer in tongues and Bap-
tists acknowledged the baptism of the Holy Spirit (Mitskevich 2007:
303-304).

It is important to add that within Pentecostalism, there is a differ-
ence of opinions on the manifestations of glossolalia during the baptism
of the Holy Spirit (Hollenweger 1984: 406). Moreover, although it was

7 Acts 1:8, cited by Wyckoff from NASB — Translator's note.
8 The other five gifts are the message of wisdom, the message of knowledge, faith, mirac-
ulous powers, and distinguishing between spirits (Lim 1994: 464) — Translator's note.
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a compulsory element for the spiritual development of Soviet Pentecos-
tals (Voronaev 1928a), yet public glossolalia was not mandatory. "The
one who speaks in an unknown tongue can speak to the whole church
only in the presence of an interpreter [istolkovatel']; and, in the absence
of an interpreter, one should be silent in church, but speak to himself
and to God" (Fedorenko 1965: 258). This is exactly the conviction that
was used to legitimize a possibility of common prayer meetings in
evangelical communities.

One of the important gifts that was only available to the chosen ones
among Pentecostals was the gift of prophecy. The significance of proph-
ecies was supported (and is still supported) with the scripture: "But the
one who prophesies speaks to people for their strengthening, encour-
aging and comfort" (1 Corinthians 14:3, NIV). A prophecy could be sent
once through any believer (who would be called the one who prophe-
sies [prorochestvuiushchii]), but there were also those who received a gift
of prophecy (prophets [proroki]). Everything that was being said had to
be thoroughly (and publicly) interpreted by "others," i.e., by the church
(1 Corinthians 14:29).

A presbyter of Petropavlovsk community (Kazakhstan) explained
to me a mechanism of verification of prophecies as follows:

A prophecy, it's in the language that is clear to people. It is directly
taught by a church. Speaking in tongues, which is—is a prayer, when
one prays with God in new languages, he is being taught himself, he's
good. Or [when] one speaks to the people, it's like a prophecy but in
new tongues. Then that who interprets should interpret. If there's no
interpreter, then don't, keep quiet; the people won't understand any-
way. It's going to be just empty words. Like in the Bible an order of a
spiritual ministry is described, that's how it should be. And how do we
test it? There are several options. Well, let's say, asking secret questions...
It is recommended that when I ask God I have those questions, they
could even be in the end. Because I need to know the will of God di-
rectly, and those who prophesy [say it] according to their faith. [If]
there's not enough faith, they may [say] according to their mind... And
so, of course, there are questions through other vessels, the tested ones,
sometimes in three, five points the same thing is [asked about] to come
to know. Because there is a great danger of getting into revelations and
falling astray (Interview 10, male).
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Most prophecies are known among unregistered Pentecostals. It
was a good chance for believing women to reveal their leadership skills
within a community. The role of the prophesying "vessels" was uncon-
tested. Female prophetesses were informal leaders of a community.
There was one case in Adler (Krasnodar region) in the late 40s: "Some-
one Verkienko in st[anitsa] Troitskaia, a Pentecostal leader, continues
his illegal activity, visiting groups of Pentecostals directed by prophet-
esses who lead him... Kulinich, Karvonina, Mikhailiukova were barely
literal prohet[esse]s. They prophesy 'on marriage,' 'on sons, husbands
gone missing,' 'on cattle deaths,' etc. More literate Galetova, who grad-
uated from a seven-year [school], with disabled legs, speaks on Turkey,
Iran, on Japan and Chinese Kuomintang and, through them, on the
preparation of sieging of the USSR by America, and other world
events|,] and [she] shows 'concern' on the fate of the USSR leaders"
(State 8).

In a conflict situation of choice-making, a prophetess could play the
role of a decision-maker who turns the situation around to her own
benefit. For instance, there was a conflict situation in the registered
community of ECB in Kalinin, during which a prophetess, "young girl,
looking 17-19, Luba, raised her hand and with a yell 'People of God,
stand firmly in faith, [there is] one God, not three gods. Separate your-
selves, holy people of God, from the ungodly. What fellowship can
light have with darkness?' She caused an ultimate division in the com-
munity" (Baptist).

The prophecies could be diverse and on any topic. They could con-
cern eschatology, the situation in church, the situation in the life of a
particular believer, or even the political situation in the country. A ty-
pology of Pentecostal prophecies was suggested by Tatiana Nikolskaia
(2018). She divided and analyzed prophecies according to their direc-
tions: predictions about the future, teachings and encouragements, re-
provements, and calls for action.

As I see it, considering Pentecostal theology, one should distin-
guish between prophecies and revelations. A prophecy is a verbal
manifestation of "acts of Spirit"; it should always be said aloud. A
revelation can occur in various ways, for "it is a common expression
that includes oral prophecies, written prophecies (for instance, the
Revelation to John), visions, dreams, actions. Most often, there are
prophecies (the oral ones)" (Interview 11, male). According to this
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interlocutor, "[a] revelation is a more precise thing while prophecies
could be fulfilled, as well as there could be false prophecies." How-
ever, in everyday language, the word "prophecies" is commonly
used. The reason for that is that prophecies could be heard and
translated by a stranger while revelations remained intimate and
private.

Receiving a revelation or prophecy and their fulfillment allowed
CEF to feel that they were doing the right thing. The most notable ex-
ample is a prophecy about an ark or white ships, after which a wave of
emigration of Pentecostals started (see more on that in Nikolskaia 2009:
135-143; Ostrovskaia 2013; Kliueva 2018).

Other prophecies are known from the reports of CRA officers. For
the most part, those are eschatological ones. For instance, in Kolpashe-
vo, in the Tomsk region, just in 1960 several prophecies were docu-
mented. One of them called for the destruction of passports. Another
one witnessed about the coming Last Day: "The Last Day came, and all
the community members should be raptured to Heaven. Consequently,
after one day, the Holy Ghost would come down on a cloth and take
those present to the Heavenly realms" (Akhmetshin 2017: 65-66). This
kind of revelation occurred in different regions. For instance, in 1956,
in Belorussia, believers were preparing themselves for the second com-
ing of Christ (Moskalenko 1966: 183). In the 1960s, there were several
prophecies on the destruction of Karaganda and encounters with Christ
(Interview 10, male).

Eschatological prophecies did not merely give hope, but also created
an isolationist discourse. Believers separated themselves in their
groups from interests and temptations of the sinful world. It was also
easier to cope with disappointments with false prophecies together.
There was an importance to keep the perception of their commonality.

The prophecies directed to the church, or a particular believer, were
almost never found in the sources. They were related to personal strug-
gles and were not vocalized. However, with a certain degree of open-
ness, even a secular researcher can be provided with an example of a
personal revelation, yet without much detail: "This woman, a sister,
was a passerby, like a vessel of God, through which the Lord spoke
what I didn't fully comprehend and realized. Vera: Was it a prophetess?
VL D.: Yes. And through her, there was a prophecy. And for me, there
was all my life from the beginning. The way the Lord would lead me,
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where I would face obstacles, stumbles, scraps, and those advantages
and blessings of the Lord —almost all have been fulfilled! Well, there
are some left, we're waiting...Vera: So you remember it all? V1. D.: Yes,
it left a print; it became unforgettable" (Interview 12, male).

Although prophecies and revelations are an important part of the
religious practices of Pentecostals, there is a cautious view on such
manifestations of the Spirit among them. As I have said earlier, the
practice of testing prophecies formed. As for the accusations of human
sacrifices, which allegedly occurred after receiving the prophecies, they
unified the churches and allowed them to protect themselves (see, for
instance, Beliakova and Dobson 2015: 151-153; Moskalenko 1966: 183-
184). Also worth noting are notorious accusations against Ivan Fedotov
in a documentary titled "Efo trevozhit vsekh" [This concerns everyone]
(1960). In more detail, the issue of "bloody defamations" was analyzed
by Panchenko (2013).

Conclusion

The behavioral practices of Soviet Pentecostals demonstrate that
they well reflected on their exclusivity as the ones saved through the
baptism of the Holy Spirit. Yet, to a huge degree, they were them-
selves an object of exclusion, both within the evangelical community
and, especially, in a secular society. As a result of a difference in
theological convictions, the CEF was potentially threatening for
Baptists. Hence, presbyters tried to safeguard believers from the
Pentecostal influence. It should be noted that presently, there is the
same kind of uncompromising relationship between conservative
and "new" Pentecostals. For the most part, they reproduce the situ-
ation of the late Soviet period that took place in registered commu-
nities of the ECB. The secular society, in turn, pushed believers out
to the "margins of life." However, most Pentecostals, fortunately,
combined the religious and secular in their everyday lives. One can
claim that a high level of integration and adaptability was charac-
teristic of Pentecostals, as well as of other evangelicals. They, how-
ever, were never able to forget about their alienation. This alienation
revealed itself in the difference of worldviews, ethical positions, and
values. Furthermore, what was alienating (moral principles, reli-
gious views, etc.) for the secular society brought them closer to other
evangelicals. Speaking of the marginalization of Pentecostals, it
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mostly revealed itself on the ideological, much less on the everyday
level. They managed, however, to turn it to their own advantage,
preserving and protecting the unity and wholeness of society.

Translated by Igor Mikeshin.
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A Minority within a Minority:
Russian Evangelicals in Finland
Negotiating Their Identity
and Establishing Their Presence in Society

Tatiana Krihtova, Maija Penttila

Introduction. Russian speakers in Finland

Since 1990, the number of Russian speakers in Finland has grown.
Whereas at the end of the 1980s there were between 2,000 and 5,000
Russian speakers living in the country, by the beginning of 2018, the
number was 77,177 (Statistics Finland 2018a). The biggest wave of mi-
gration to Finland from the Soviet Union —and later from Russia and
other independent states —began in 1990 when descendants of seven-
teenth-century Finnish emigrants to the St Petersburg region got per-
mission to return to Finland. The definition of a Finnish re-migrant was
based on Finnish identity, which was thought to consist of knowledge
of the Finnish language and customs and acceptance of the Lutheran
faith. In practice, the group of re-migrants was ethnically, linguistically,
and culturally heterogeneous (see e.g. Davydova and Heikkinen 2004:
176, 177; Davydova 2009).

Today, Russian speakers are the largest foreign-language group in
Finland, constituting approximately 21 percent of the country's immi-
grant population (Statistics Finland 2018a). Most of them have moved
to Finland from Russia and Estonia (Statistics Finland 2018b). Russian
speakers are a heterogeneous group: they have various ethnic back-
grounds and come from different countries (including Russia, Estonia,
Ukraine, Belarus, and Kazakhstan). Originally, a considerable portion
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of the Russian speakers in Finland were ethnic Ingrian-Finnish re-mi-
grants and their family members of various ethnicities, but today,
work, family and studies have become major reasons for Russians to
move to Finland (Migri 2019; see also Varjonen et al. 2018; Mdhonen
and Yijéld 2016). In recent years, the number of Russian speakers has
increased, with between 2,000 and 4,000 persons arriving annually
(Varjonen et al. 2018).

The Evangelical-Lutheran Church of Finland is the majority church,
with approximately 70 percent of people officially being its members.
The other national church is much smaller: just over one percent of the
population (Statistics Finland 2018b) are members of the Finnish Ortho-
dox Church (Ecumenical Patriarchate of Constantinople). Both chur-
ches have the same rights and equal position before the law, including
the right to levy taxes from their members.

Russian-speaking migrants have different religious identities. People
with Russian or other Slavonic self-identity often consider themselves
Orthodox. At the same time, ethnic Ingrian Finns were supposed to be
Lutherans. In practice, however, most Russian speakers in Finland have
no religious affiliation: 77.5 percent of them are not members of religious
organizations registered in Finland. Some 13.5 percent of those who de-
fine Russian as their native language belong to Orthodox churches (Mos-
cow and Constantinople patriarchates) and slightly more than 8 percent
belong to the Evangelical-Lutheran Church of Finland. Less than one per-
cent belong to other registered religious organizations (Statistics Finland
2017, Email communication). Official statistics, however, do not reveal
how one identifies oneself in religious terms. For example, in Russia, re-
garding oneself as Orthodox does not necessarily mean official belonging
to a church institution, as one does not need to officially register church
membership. It has also been estimated that there are more than 10,000
migrants in Finland who attend the Finnish Orthodox Church —mainly
from Russia and Eastern Europe, but also from Oriental Orthodox coun-
tries —but they have not registered themselves officially (Metso 2017).
The statistics also do not reveal affiliation to religious organizations reg-
istered outside the borders of Finland.

All in all, Russian speakers in Finland are more likely to identify
with Orthodoxy than Protestant or Evangelical faith. Russian Evan-
gelical Christians in Finland are a small but interesting phenomenon.
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In Finland, the word "Evangelical" is easily associated with the Evan-
gelical-Lutheran Church of Finland and one of its local revivalist
movements, the Evangelical movement. However, there are not so
many Lutherans in Russia, and in Russian, like in English, "Evangeli-
cal" usually means a set of younger Protestant churches including
Baptists, Conservative Pentecostals, Neo-Pentecostals, and Advent-
ists. Quite often it is not easy to define any church as Evangelical
based on its theology and organizational structure; churches usually
identify themselves simply as "Christian". Because of the historical sit-
uation in post-Soviet countries, such churches are friendly to each
other. There are three main church unions and several unregistered
churches in Russia, (see Lunkin 2014), but in fact belonging to the
same union does not mean close relationship between churches.
Sometimes churches which are friendly to each other can belong to
different unions but have common projects because of friendship be-
tween their clergy. In Finland, such churches usually belong either to
the Evangelical Free Church of Finland or the Finnish Pentecostal
Church, but there are also an increasing number of independent
Evangelical and Charismatic churches in Finland which are only un-
officially linked with other churches and act as registered organiza-
tions —since in Finland it is much easier to found a registered organi-
zation than a religious organization (see e.g. Religions in Finland
2019; Ketola and Sohlberg 2011).

The churches investigated here have characteristics which Timothy
Larsen (2007) has defined as typical for Evangelical churches: (1)
Protestant fundamentalism, (2) belonging to a network arising from the
eighteenth-century revival movements, (3) ascribing the Bible with pre-
eminence and the final authority in matters of faith and practice, (4)
believing in the idea of reconciliation with God through the atoning
work of Jesus Christ on the cross, and (5) believing in the work of Holy
Spirit in the life of individuals.

The Russian speakers living in Finland who belong to Evangelical
minority churches are a unique and absorbing topic of study in relation
to ethnic, language and religious identity as well as the sense of belong-
ing and understanding of space in Finland and the global Christian
church. Like all Russian speakers, their identity is a complicated issue,
because they have common native language but ethnically they are het-
erogeneous (Statistic Finland 2012). Evangelical churches have one
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more identity characteristic: these are not regarded as traditional but
marginal, both in post-Soviet countries and in Finland. In this situation,
their members are in a doubly marginal position: in relation to both
other Russian-speaking migrants in Finland and to Finnish society.

Identity formation and migrant social action

The case of Russian Evangelical Christians in Finland shows how
moving to a new country and integration are reflected in the identity
formation of believers, and how religion influences finding one's place
in a new country, reflected here as establishing a grassroots organiza-
tion for one's own linguistic group. Anthropologist Helen Kopnina
(2005) studied Russian migrants in London and Amsterdam, showing
that they are highly diverse (both socially and in adaptation strategies)
and reject the idea of their belonging to a "community." They rather
form "sub-communities" or groups based on social, ethnic, class, inter-
est and other distinctions (both inclusive and exclusive).

Roger Brubacker and Frederic Cooper (2000) have summarized the
main uses of identity in the social sciences: (1) a ground or basis of social
or political action, (2) a collective phenomenon, sameness of a group or a
category, (3) an aspect of individual "selfhood," (4) a product of social or
political solidarity, or (5) the product of multiple and competing dis-
course. This means that identity is an ambiguous term which every re-
searcher needs to clarify. Daniel Innerarity (2008), for instance, argues
that identity is not the final destination of personal development; it is al-
ways a process and people are looking for their own identities all the
time. The migration process is even more multifaceted: moving to live in
a different country causes migrants to review their identity.

In this article, identity is comprehended broadly as an individual's
sense of self, that is reflected in individual narratives and behaviour.
From a sociological perspective, identity is constructed in a certain
environment. Belonging to a particular place may be central to one's
identity and may provide a shortcut through diverse identity labels
to define who we are. The more complex a society is, potentially the
more fluctuating identity is (Héger 2018: 195). According to Somers
(1994: 613-614), people construct their identities —although multiple
and changing—by locating themselves or being located within a
highly varied, yet limited repertoire of available social, public and
cultural narratives. The narratives are stable but mutating, since
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transcultural encounters, cultural imitations and borrowings as well
as diasporic diffusions are part of the present (e.g., Casanova 2006).
Thus, individual identity always reflects time and place, the social
and societal context in which the individual lives (e.g., Giddens 1991).
Society's reactions shape the experiences of Evangelicals, too. Thus,
by studying them, we also broaden the understanding of Russian
speakers in Finnish society. Individual identity reflects not only their
current home, but also their former home country and the transna-
tional space in which migrants act. The Evangelical communities and
their identity talk are reflected in individuals' identity narratives.

Ethnicity is another form of identity. Eriksen (2001) defines eth-
nic identity as a phenomenon when members of a group or commu-
nity believe that they descend from the same tribe or from the same
ancestors. This belief may be based on myths rather than facts and
is often difficult to prove. For Eriksen, ethnic identity is influenced
by language, self-designation and historical memory. Schopflin
writes that an ethnic group can define itself through a huge number
of values (history, territory, mentality), yet language is the central
marker of ethnic identity. For people from Eastern Europe, the sig-
nificance of language is particularly strong: ethnicity is primarily
determined by language, which is much more important than citi-
zenship. For ethnic minorities, language becomes a simultaneous
tool and goal (Schopflin 2000).

In this article, we study social action and identity together. Iden-
tities guide actions and are manifested in behaviour; in this particu-
lar case, how Evangelical believers constitute their presence in Fin-
land. People construct their identities by attaching to cultural and
institutional formations that are larger than a single individual; they
also affiliate to intersubjective networks, institutions and macro sto-
ries (Somers 1994: 619). Thus, we aim to study how migrants act in
society to organize themselves in their new home country using re-
ligious and ethnic meanings, and what kind of identity they negoti-
ate in this situation.

Focus, materials, methods

The article analyses selected Evangelical Russian-speaking worship
communities in Helsinki. The research task is addressed through three
questions:
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1. How were these churches founded in Finland?

2. How do they negotiate their identity as Russian minority chur-
ches in Finnish society?

3. How have they acted to establish their existence and space in so-
ciety?

The data used here come from interviews, participant observa-
tion and texts that Russian-speaking churches have produced. The
main sources were participant observation and interviews with min-
isters and congregants. Other sources include the churches’ Internet
presence (websites, Facebook and Instagram pages, online services)
including testimonies of members’ faith stories, sermons, online
prayers and historical reviews. Between 2012 and 2015, Tatiana Kri-
htova conducted participant observation of divine services, Bible-
study groups, communication of congregants, street evangelization
and other activities. Participants responded positively; some of them
told the researchers that the situation in their community was inter-
esting and that studying it would improve comprehension of the sit-
uation and legal consolidation of these churches in Finland. They
were ready to be interviewed and cooperate in other ways. All of the
informants participated fully voluntarily and knew they were talk-
ing to researchers of either theology and sociology of religion (Maija
Penttild) or cultural anthropology (Tatiana Krihtova). Participants
were informed about audio record keeping and field diaries. All the
recording equipment was visible during the interviews. The meth-
odological benefit of this article is that different sources of data were
collected by two researchers. We have sociological, theological and
anthropological expertise and we take a multi-method approach.

Founding Russian churches in Finland

The focus here is on two churches in Helsinki: The Russian Free
Church in Helsinki Ark of Salvation (Russkoiazychnaia svobodnaia cerkov
8. Khelsinki Kovcheg Spaseniia) and the Power to Change (Sila Peremen).
They are not the only churches for Russian speakers in Helsinki but are
rather representative ones.

Ark of Salvation is nowadays the biggest Russian-speaking
Protestant congregation in Helsinki. It was established by Russian-
speaking migrants in 2000, to provide an opportunity for all Rus-
sian-speaking Christians from different Protestant denominations to
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worship in their mother tongue. This church has its own building in
the centre of Helsinki which they bought in 2015. They have a youth
group, Sunday school, and praise group. Every summer they organ-
ize camps in the countryside for different age groups. Members
gather for worship and prayer four times a week and they have
home cell groups (We believe n. d.).

According to its own official film (Ark of Salvation Church, Hel-
sinki, 2011), the church identifies itself with the community of "Rus-
sian Fellowship of Evangelical Christians in Finland" which was cre-
ated in Helsinki by evangelist Maria Smirnova (Nichols 2011: 147).
This church operated in Helsinki from 1907, when Finland was a
Grand Duchy of Russian Empire, to 1918. Many of its members left
and moved to Russia after Finland's independence, during the civil
war in 1918. Those members who stayed registered their movement
in 1921 as the "Russian Evangelical Church in Finland" (Nichols
2011: 146). However, there is no "genetic" relationship between this
community and Ark of Salvation. Most likely, this connection was
negotiated in order to emphasize the legitimacy of their historical
presence in Helsinki. Furthermore, there is a Baptist church in the
Greater Helsinki area called Bethany (Vifania), which now has some
20 members and also claims to be a successor of Smirnova's commu-
nity. In 2017, they celebrated the church's 110th anniversary (see
Russian Baptist Church n. d.).

In 2012 Ark of Salvation had nearly 130 members. In 2014, there
were nearly 150 churchgoers, and in 2016, they officially had a list of
129 adult members, not counting children. The numbers were cited in
several interviews and visual observation confirmed them.

One feature makes Ark of Salvation unique. In their home coun-
tries, all members of the congregation belonged to different Evan-
gelical denominations. The minister of the church, Petr Potapenko,
told that there are people from seven or eight different Evangelical
denominations. Most of the congregants are from Baptist and Pente-
costal churches but there are also people from other Evangelical de-
nominations. According to our observations, worship on Ark of Sal-
vation (music, appearance of parishioners, mode of speech) looks
like the worship of a Conservative Pentecostal or Baptist church.
This situation is particular because these congregations differ in
their teaching and rituals. One of the disagreements concerns the
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phenomenon of glossolalia (speaking in tongues), which is common
practice in Pentecostal churches, but unacceptable among Baptists.
Glossolalia is an emotional personal experience which, according to
Pentecostal teaching, is received for the first time in what is called
the baptism to the Holy Spirit. After that, they may "speak in
tongues" during personal and common praying. They explain it as a
communication with the Holy Spirit. Glossolalia sound incompre-
hensible, but Pentecostals have explained it as an ability to speak in
a foreign language, either a real one or the "angels' language". Usu-
ally Pentecostals claim that while speaking in tongues they edify
themselves, pointing to the biblical text: "One who speaks in a
tongue edifies himself; but one who prophesies edifies the church"
(1 Corinthians, NASB). Baptists reject glossolalia in their practice.
Usually they explain it as hysterics or even as demon possession (Po-
rublev, 1957).

In Ark of Salvation, the Pentecostals are encouraged not to speak in
tongues from the stage but may speak quietly during common prayer.
The minister of the church explained that congregants try to deal with
this issue as well as possible and especially Sunday services reach a
compromise so that everybody tries to the respect practices of different
denominations. However, some congregants regarded this as a current
issue which caused contradictions.

Power to Change mainly consists of a group of former members of
Ark of Salvation who felt the need to found a church of their own. Its
history goes back to 2013, however, when a group of Russian-speaking
young people from the north-eastern Estonian town of Johvi moved to
Finland to establish a church. In the beginning, it was a new branch of
the Estonian Methodist Church. In 2014, the youth minister of Ark of
Salvation, with a group of 20-30 young believers and some families, left
Ark of Salvation and joined this new church, which they now started to
call Power to Change. The new church got its blessing from the Esto-
nian Methodist congregation in Johvi.

In the beginning, services were held in the United Methodist Church
building in Helsinki, with a separate service in Swedish. Then the com-
munity moved to another building because of scheduling problems.
This move is seen as the beginning of Power to Change as a separate
church.
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The new church had an active vision and mission. They had a plan
to protect all initiatives of Russian-speaking Evangelicals throughout
Finland by establishing a network of friendship churches. Power to
Change declared its own responsibility for establishing Russian-speak-
ing churches in other regions, aiming to have a "Russian community in
every city of Finland" (Sila Peremen 2016).

Based on the style of text, music and behaviour of congregants, this
church was mostly oriented to young people. It looked more like the
big youth Charismatic churches in Russia and elsewhere, which are not
very like Methodist ones in terms of visual image or ritual.

Power to Change has two worship services during the week: on
Sunday in the church building and on Tuesday an online service,
Praying Hill, during which active church members meet on
Malminkartano hill in Helsinki and pray about current topics. It is the
only Russian Evangelical church in Finland to broadcast both its reg-
ular services online. Furthermore, it has home groups for Bible study
and other purposes, such as language teaching and sports. Power to
Change has some social projects: concerts in nursing homes and vol-
untary cleaning services. The church has groups in social media net-
works, following marketing principles. It is obvious that they try to
make these groups popular: besides the worship schedule and quotes
from the Bible, they also share facts from the personal life of congre-
gants, many photos, information about life in Finland, interesting
facts about the Bible and Christianity. The website of the church is
very limited, and all the activity happens in social media networks.

The church video team works hard and, as was seen in the observa-
tions, this is a trend in contemporary youth groups of these Evangelical
churches. They not only broadcast from church meetings but also make
music videos for praise groups and other Christian singers as well as
video advertising.

Power to Change still belongs to the Estonian Methodist Church,
but this fact is not emphasized in the group's activities. The minister,
Andrei Hinkonen, explained it like this: "We are under the protec-
tion of the Methodist Church but we do not advertise it much. Be-
cause we work mainly with unbelievers who do not know anything
about the churches or denominations. Our church is called Power to
Change and we are a simple Evangelical Protestant Church" (PC_1,
November 2015).
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Establishing a new church was an opportunity for these people to
create a community with their own vision of church, an active mission
and social work among different kinds of people (not only migrants
from Russia), modern music and light shows, strong communication
with Finnish and Russian churches, and an international purpose. They
obviously felt they could not realize these tasks in Ark of Salvation.

Negotiating identity

In this part, we analyse the ways in which the congregations and
their members negotiate their identity. The issue of personal identity is
extremely important for Russian Evangelical Christians in Finland.
They talked about it often: in sermons, in personal conversation with
each other, and with the researchers. It became obvious that they need
to understand their own place in the country, in the Christian world,
and in their own ethnic group.

A lot of members of the churches are Ingrian repatriates and their
family members who have moved to Finland via the repatriation pro-
gramme. Nevertheless, the informants did not mention Ingrian self-
identity very often. They might use this construct to talk about official
issues, but not as their ethnic origin and identification. In her article on
relations between diaspora and ethnic identity among Ingrian Finns,
Helena Miettinen highlights common traits that characterize Ingrian
people: Finnish native language, Lutheran faith, a common homeland
and tragic past. The Lutheran church members were united in its view
that Finnish identity was inseparable from language (Miettinen, 2006:
110). The only identity characteristic on this list shared by the Evangel-
ical believers studied here is "tragic past." However, this tragic past was
more likely perceived as the common past of Russian Evangelical
Christians. This identification was highlighted in the interviews, in
memories of the persecution of Evangelical Christians during the Soviet
anti-religious policy. Some interviewees remembered that "atheism
was a hidden religion" and was illustrated in every lesson at school.
Many congregants were children of Soviet dissidents (e.g., Baptists and
Pentecostals). Often their teachers, classmates and neighbours knew
that their families were believers; thus, they were viewed negatively as
sectarians. The interviewees were not directly persecuted, but slightly
discriminated against.
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In contrast, the Soviet period was also remembered as a glorious
time when, despite hostility, people became believers and were bap-
tized secretly. Thus, the interviewees viewed their underground,
dissident faith as exemplary for everyone. Some believers still held
the ideals of underground religious traditions and dissident iden-
tity, making them somewhat sceptical of both today's "liberal" Rus-
sia and Finland. Researchers are rather united on the fact that re-
newing and strengthening homeland identity is a central factor in
migrant worship communities (Stepick, Rey and Mahler 2009: 7).
This was evident in Ark of Salvation through reproducing the for-
mer homeland's dissident religious tradition which, for some, be-
came a central identification factor. Furthermore, building one's
identity on one's own religious background may also be a counter-
reaction to the liberalism of the new home country (see also Furseth
and Repstad 2006: 165-179).

Some of the informants came to Finland from Estonia. Most identi-
fied themselves as Russian while they lived in Estonia. A woman in the
church even mentioned that she lived in a "region for Russians" in Es-
tonia. The Finnish and Estonian Evangelical churches have very strong
ties: they often visit each other's Christian conferences and other events.
In some families, one of the spouses migrated from Estonia. Children
visited the Estonian summer camp, Gideon, every year, but they did
not speak Estonian. Congregants of Ark of Salvation often go to an Es-
tonian food shop in Helsinki because it is situated on the next street to
the church. They said they missed these products. When some people
from Ark of Salvation left this church and became congregants of
Power to Change, established by Estonian missionaries in 2013, ethnic
identity was not the main reason.

Two interviewees from Ark of Salvation said that they were from
Belarus and had moved to Finland because they were married to In-
grian women. They appreciated their ethnic identity and shared stories
about their life in Belarus. During the worship, or example when
preaching, they used Belarusian words.

Furthermore, in Ark of Salvation, one informant identified herself
as a Tatar. This girl mentioned that originally only her mother was a
Tatar, but she felt her "Tatar blood" and liked this culture; however, she
could not speak the language. She spoke Russian and knew just few
words in Tatar. She came to Finland in 2013 from Kazan (the capital of
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the Tatar region in Russia), because her father got a job in Helsinki. She
seemed well integrated in Finnish society. She was on summer vacation
before her last school year. At the time of the interview, she already had
a job in a charity shop where she spoke Finnish and future plans for
higher education. Moreover, she said that she had friends not only at
the church, but in her school too. All of them were Finns or migrants
from other countries. Nevertheless, her Tatar identity had an emotional
meaning for her.

The same can be said about Ukrainian emotional identity. On 24 No-
vember 2015, during the fieldwork, a memorial for the Ukrainian na-
tional tragedy, the Holodomor, was observed after the Power to
Change worship. People from the church wore traditional Ukrainian
shirts (Vyshyvanka) and sang a national song. At other times, they had
no tensions with Russian people in the church.

Some people in the churches came to Finland from Russia with work
or study permits. They identified themselves with Russia and the Rus-
sian language. For them, changing one's country of residence to im-
prove one's standard of living did not mean changing ethnic identity.
Some of them mentioned that they were proud of their ethnic identity
as Russian and did not want to be anyone else.

It seems that, since there are so many ethnic backgrounds in these
churches, ethnic questions are sensitive. Nevertheless, some informants
mentioned that they try to avoid talking about subjects that might di-
vide people. Congregations also attempted to treasure their commun-
ion. Ethnic and national diversity was not underlined but the things
which united the members were emphasized, as the following conver-
sation shows:

Maija: What kind of relations do the Ukrainians and Russians have?
Ilya: Difficult. [They] are even at war [laughing].

Alexandra: But the churches are not at war.

Ilya: In the church, we have better relations. I have heard about an emi-
grant church, maybe it was in America, where people stopped talking
to each other. We have different opinions on the conflict but...
Alexandra: In the church, at least in our church, politics does not come
to church. We try.

Ilya: We pray for peace. [...] In the church, there are different opinions,
so we don't talk about it, because it may break us. We don't talk about
stuff that may break us, at least at the church.
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Aleksandra: Because it doesn't help. We more try to pray about it.
(AS_11, AS_12, April 2015).1

For many Evangelical believers, religious identity is more important
than national commitments. Spiritual values and meaning are seen to
rise above the conflicts of nation states. Additionally, in Ark of Salva-
tion, the idea of gathering people together is that no matter what con-
gregation people belonged to in their homeland, they were all in Fin-
land now and could pray in Russian together. Ark of Salvation does not
have clear doctrines, because people are from different denominations.
It is a church with its own vision and comprehension of different issues
which is united by the Russian language.

Congregants mention that besides a shared language, people are
united by something that they were calling a mystical Russian soul or
Russian mentality, which made them completely different from local
Finnish people. Some people said the churches helped them to maintain
a stable identity, to stay themselves in the reality of a new country. In a
Russian church, they could get something more than in the Finnish
churches, as one member of Ark of Salvation mentioned. "Mentality is,
of course, the most important thing. Naturally, our church is an emi-
grant church. It is understandable that people come here, and they cre-
ate their own [church]" (AS_10, June 2015).

Belonging to a Russian-speaking church was also regarded as a sign
of faith and spirituality, as more important for the true believer than
finances and social position which could have been achieved better by
joining the Finnish churches. One member explained:

I know one thing: if you want to study Finnish well, you will go to the
Finnish church. However, in your heart, you want to be a friend with
people with a Russian soul. Some people go to the Finnish church be-
cause of career or language. Alternatively, some people do not like Rus-
sians. Nevertheless, in the last days Russian people want to be with Rus-
sians (AS_5, 17 June 2012).

The interviews also implied formation of identity through identi-
fication and commitment to Finland. A common identity with fellow
citizens was also promoted through representing the majority confes-
sion in Finland — unlike in their former homeland. "I don't feel that we

1 Names of the interviewees are pseudonyms.
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would have been regarded as a sect; because a sect is a minority, and
the minority is Orthodoxy in Finland, Protestants are the majority"
(AS_9, December 2014). Identity talk also includes instrumental nego-
tiations of identities. It is significant and of practical advantage to be
recognized. This was expressed in the fact that Power to Change was
officially a Methodist church, as one of their members mentioned:

We have relationships with the Methodist Church in Estonia and every-
where. Somehow it just happened that we also became a Methodist con-
gregation, [but] we don't think so much that we are a Methodist
[church], but just, let's say, a Protestant [church]. That we do like it is
said in the Bible and if we have to choose, we are a Methodist congrega-
tion just because we have good relations with them [...] It is also good to
be a Methodist here [...] they are evidently respected in Finland (PC_2,
June 2016).

The interviewees also shared Finnish public narratives about
building Finnish identity and emotional commitment to Finnish sto-
ries. For example, the connection between Finland and the Soviet
Union and the fact that Finnish believers smuggled Bibles and other
Christian literature from Finland into the Soviet Union were mean-
ingful (see more about Bible smuggling in Latvala 2008). This activ-
ity was mentioned in many interviews. It is worth pointing out that
this was mentioned to the researcher who is a Finn. The Russian
speakers' attention to the Finnish Bible smuggling showed a close
connection with Finland and obviously was a public Finnish Chris-
tian narrative, intertwining here with identity formation as a Fin-
land Russian. The very positive manner of recounting this reflects a
desire to appeal to Finnish people. In Power to Change, the aim was
also to form an identity as Finland Russians:

Many in our congregation have lived in Finland for a long time, and,
thus, you necessarily try to adjust to Finland more than to keep holding
onto something that is in Russia. Maybe our vision is more to be Rus-
sians in Finland and adjust to Finnish culture (PC_2, June 2016).

The community of Russian speakers does not build on similarity —
unlike many other migrant groups —since often, the only shared at-
tribute is the Russian language (see, for instance, Kopnina 2005; Da-
vydova 2009). We can see diverse forms of ethnic identity among the
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congregants: (1) implied but not used (Ingrian people), (2) territorial
(Russian people who moved to Finland from Estonia), (3) emotional
(Belarusian, Ukrainian and Tatar), (4) symbolically uniting (the Rus-
sian "soul") and (4) leaving ethnic origin behind and joining Finnish
narratives. This diversity in ethnic identities encouraged the re-
searched communities to consciously build their feeling of together-
ness and identity through compromises. This fact indicates their own
understanding of their heterogeneous nature. The congregations tried
to take into account their various ethnic and religious backgrounds.

Language is important, but not the only reason for uniting them.
The idea of a primordial difference between mentalities is strong and
exists parallel to their own ethnic identity. Furthermore, the fact that
these churches prioritized religious togetherness and identity over na-
tional or ethnic identity is building Russian-speaking communality in
a new way. In their identification, social, class and ethnic factors were
not as relevant as shared faith.

Establishing their presence in society

Examining Russian-speaking Evangelical Christians in Finland con-
tributes to broadening the understanding of migrant life in a new soci-
ety —a topic that is closely linked with multifaceted formation of iden-
tity. How have the Russian speakers acted to establish their existence
and space in society?

First of all, these communities may offer integration to their mem-
bers simply by being organized, having official status and contacts.
"When the immigrants start to organize themselves officially, they be-
come a subject for the local authorities and for national legislation"
(Martikainen 2004). The communities may become buffers between the
individual and society (see also Bauman 2014). Both church communi-
ties had at least formal contacts with Finnish-speaking congregations.
Ark of Salvation is an official member of the union of Free Churches in
Finland but has no strong connection with Finnish-speaking churches.
Power to Change, in contrast, has a lot of contacts in Finland. Their new
homepage mentions that the community works with other congrega-
tions and cannot fulfil its tasks alone (Sila Church 2018). Officially,
Power to Change is a registered organization in Finland. It is not part
of any Finnish religious organization; its succession and spiritual bless-
ing come from the Estonian Methodist Church. Ark of Salvation is the
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only Russian-speaking Protestant congregation in Finland that has its
own church building, making it publicly visible in a local setting. Power
to Change also plans to expand its public visibility by buying a church
building of its own.

The role of church communities was also evident in their concrete
efforts to support integration, through helping with bureaucracy and
offering information, language courses, and psychological help. The
churches and their members promoted integration in society in very
practical ways. These efforts were even higher up the churches' agenda
at the beginning of the new millennium, when the majority of Russian
speakers, especially those with Ingrian-Finnish roots, had moved to
Finland. There were not so many cultural programmes in Russian in
Finland then, and churches were offering everyone an opportunity for
social gathering.

Many believers from both churches evangelize and go every week
to talk to people in shopping centres. Thus, their efforts are directed
outward, to other people, communities and society outside their own
(see also Elisha 2011: 222). They seek to make their ideas public in local
settings; thus, their agency includes attempts to establish their being in
a place (see also Caraccioli and Wright 2015: 152).

Social participation in a new country was more difficult for the new-
comers. Earlier studies also show that migrants usually only become
active after years of adjustment to the new environment (Caraccioli and
Wright 2015: 152). The newcomers in the data found it difficult to know
how to make their ideas public in the local context: "I don't know how
one should evangelize here. In Russia, I would know. I need more time"
(AS_11, April 2015). Individuals and society in Finland were seen as
more distant, individualized and secular. It appears that the length of
time lived in Finland does help social agency.

At the same time, the church community offered a safe place for people
and they actually did not need to be active in Finnish-speaking society be-
cause they had many things within their own Russian-speaking commu-
nity: friendship, mutual help, social networking. The church had become
a kind of diaspora for them. The fact that Ark of Salvation did not have
many outside connections was also justified with religious reasons:

We are traditional believers, we are sceptical about relationships with
people who do not belong to the church. They have a different set of
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interests: concerts, disco... In addition, we said that it is not good if our
young people will participate in these. It is not normal (AS_1, May 2012).

For Ark of Salvation, the lack of local connections was a chal-
lenge. It lost its most active group who left and founded a church of
their own. Many people from Ark of Salvation did not participate
actively in Finnish society. They did not speak Finnish very well,
they did not have Finnish friends or professional growth in Finland.
Church members mostly worked as maintenance personnel and clean-
ers; some of them had been trained for several years on the courses to
have these jobs. Some had real difficulties with getting a job because of
their age, qualifications and the general situation in Finland, but others
were satisfied with their position (on average life was better for them
than for people on a similar social level in Russia). The congregants had
limited communication with other, non-religious, Russian organiza-
tions. This meant that the church was their only source of communica-
tion and assistance. Sometimes they said a phrase that seemed funny to
them: "I forgot Russian, but I still cannot speak Finnish". This describes
their situation in the country incredibly accurately. The church offered
them an opportunity to create a comfortable environment where they
not only pray, but also have social life, recreation, education and assis-
tance in difficult issues. This social agency has also created a self-iden-
tity for them as emigrants, living in their own emigrant reality. For
some of the congregants, their congregations were an island for their
own culture and language where they did not need to struggle in a new
environment with a non-native language.

However, for others a migrant church was "a liminal point between
the past and the future" (AS_12, April 2015). The congregants felt com-
fortable there, but for some, it was not the best idea to stay in this Rus-
sian migrant space; they were interested in learning a Finnish way of
life. Many of them had moved from migrant churches to Finnish ones.
For others, a movement towards Finnish congregational life would
have meant losing their own language, the other people and commun-
ion, which were keeping them in the migrant community.

Ark of Salvation provides Finnish translation for attendees' family
members although Finnish-speaking spouses of church members do not
often visit this church. At present, however, the churches still mainly
have Russian-speaking programmes, which indicates the importance of
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native language in their identity. "I always say that for Finnish people the
best church is Finnish church where the Word of God is taught in their
own mother tongue (AS_10, June 2015). The churches did not (yet) focus
on other minorities but the common linguistic identity was still a strong
connecting factor when contacting or helping other people.

However, during the research period, the vision of language and
contacts began to alter slightly in Power to Change. Namely, in 2016,
the vision of Power to Change was to "support the life change among
all Russian speakers in Finland" (Sila Peremen 2016). The official
website of the church then stated that "the vision of the church is to
spread the Gospel through the Russian-speaking population in Fin-
land, using home groups, personal relationships with people, ser-
vices and other activities" (Sila Peremen 2016). Then, the minister
said he believed that someday the church would become interna-
tional, and the worship would be translated into other languages.
Two years later, they had broadened their vision to create revival in
Finland and Europe as a whole. Their new website states that they
have already "brought thousands of Russian speakers to Jesus all
over Europe based on media and various church activities" (Sila
Church 2018). The community's vision is that in the near future it
will open its doors to speakers of other languages, especially Finnish
speakers, and help marginalized groups. The church has already
started Bible studies in English and plans to start Finnish services.
The pastors also dream of having a strong influence on a larger Eu-
rope, by establishing an international Bible institute for Europeans
(Sila Peremen 2018).

Both churches have a lot of international contacts. Ark of Salva-
tion used to have more contacts in Russia, but these have started to
decrease after cultural conflicts with Russians, as the following ex-
ample shows. The Ark of Salvation organized regular summer
camps. Usually in summer they held four camps: for male and fe-
male adults, youth and children. But in August 2015 the camp was
unusual. That May, the youth minister of the church talked about it
as a big achievement for their international work: the church invited
people from the Light to the World church, which is located in the
Russian town of Kamensk-Uralsky. This is a small town in the Ural
region, 100 kilometres from Ekaterinburg (the regional capital and
nearest airport). Light to the World is a conservative Pentecostal
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church. Women of all ages wear skirts and scarves all the time, they
do not use electric guitars during praise, and all of them speak in
tongues. More than 20 people of different ages (mostly youth, the
minister with his wife, and several other adults, but no children)
came to Helsinki in their own bus. The trip to Finland took them five
days, since it is more than 3000 kilometres from Kamensk-Uralsky
to Helsinki, and five more days to get back. For all of these people it
was the first (and for some of them probably the only) visit to the
European Union. We need to clarify that for the trip all of them ob-
tained international passports, visas and permission to travel, which
is rather expensive for people from a small Russian town.

Summer camp and a Sunday worship in the church building were the
only events that they visited in Finland. They came in the evening before
the camp on Wednesday and returned to Russia the day after the end of
the worship, on Sunday;, a total of four nights in Finland. They did not walk
in Helsinki or visit any museums or see the seaside (some of them had
never seen the sea). However, they did not look disappointed. They said
that communication and common worship were the main aims of the trip
and it seemed true for them. The members of Ark of Salvation needed Rus-
sian-speaking friends and like-minded people. The three-day summer
camp was held on a forest campsite near Lahti. It included worship, sports,
sauna, fishing, table games and music making. During the camp people
from Russia led all the worship and praise with their own musical instru-
ments. For the Finnish youth it was an unusual situation. Only few of them
were able to play instruments or preach.

One important reason for Light to the World to visit Finland was
mentioned as the "fiancé issue." Light to the World is an old church
facing a typical problem for a closed marginal group —inbreeding.
The church members honestly said that they came to Finland to find
some girls to marry young men from their church. During the infor-
mal communication they talked a lot about advantages of life in Ka-
mensk-Uralsky: beautiful nature, organic food, comfortable houses
and opportunities for Christian employment, for example the
church has established several agricultural and construction enter-
prises where only its own members work. This situation was like a
weird joke for female members of Ark of Salvation, who had a Finn-
ish education, spoke more than three languages, were integrated
well in the local society and had plans to make a career in Helsinki.
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They said to each other that they could not understand how it is
possible to live in the Ural region. No-one from Ark of Salvation
moved to Kamensk-Uralsky.

After that, Ark of Salvation stopped holding international summer
camps. It seems the camp in 2015 was an initiative of the Russian
church. Ark of Salvation is open for communication, but quite passive
for organizational work.

Power to Change, in contrast, saw the change in their agency and
position in relation to Finland and other Western countries. After
perestroika and the liberalization of the Soviet religious policy, West-
ern missionaries founded new churches in Russia and other post-
communist countries (see e.g. Pelkmans 2009; Wanner 2004; Penttild
2014). Now Russian speakers have founded churches in Finland and
the direction of transnational movement of values and religious
views may be said to be changing: believers from Russia and Eastern
Europe now influence Western societies. This implies active agency
in the transnational role of Russian-speaking churches in Finland.
For example, Power to Change has organized the Hope Festivals,
Russian-speaking evangelizing events, in 2015 and in 2016 in the
centre of Helsinki. Believers from Russia and Eastern Europe helped
to make the festivals happen. This was clear from their video:

We remember a time when American, European preachers came to the
Soviet Union to spread the Gospel in English, which needed to be trans-
lated into Russian. Today we are seeing a reverse picture. And to be
honest I am proud that today Russian-speaking people from the former
Soviet Union, or the former Eastern bloc, communist countries, now go
to spread the Gospel on the streets of Europe, and need translators to
translate it into the local language, Finnish (Hope Festival 2016).

Power to Change has international plans, as mentioned before, to
open a Bible institute for Europeans. They are also trying to find spon-
sors from abroad, for example from rich Methodist congregations in the
United States. However, since they do not see their community through
any denominational lens, they have contacts with Pentecostals, Hill-
song Church and many neo-charismatic and Evangelical churches
around the world.
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Conclusion

The article reveals that the theology and identity formation of com-
munities influence the behaviour of believers in migration situations.
Religious togetherness and belonging may become more important
than national identifications. Russian-speaking Christian life in Finland
is not very active and diverse, but the existing churches form different
types of Evangelical community. Evangelical Christianity is heteroge-
neous: people establish churches with their own preferred structure,
representation and relationships, so each church can find its own type
of congregants. In this situation, migrants from post-Soviet countries to
Finland have an opportunity to choose not only Russian or Finnish
speaking congregations but a community that meets their ideal of a full
spiritual life. Based on his or her religious needs and the position which
he or she wants to take in the new country, a new migrant can choose
either the more conservative Russian Evangelical alternative or the one
focused more on social outreach and social integration into Finnish so-
ciety. Moreover, a new church can be born as a response to a situation
in an existing congregation.

The theological differences between Ark of Salvation and Power to
Change are not large. One area in which their members do differ mark-
edly is their attitude to the past, that is, whether to maintain their for-
mer identity and an emigrant church life or to change and assimilate in
the society to which they migrated. This was why a new church was
founded in our research period. Members of the new church, Power to
Change, called themselves "Finland Russians" an expression compara-
ble to the name for one traditional Finnish national linguistic minority,
the Finland Swedes. This choice of name shows that they are well inte-
grated in Finland.

The identity of Russian-speaking people is in many ways a com-
plicated topic. Like all Russian speakers, the congregants have a com-
mon native language but ethnically they are heterogeneous identify-
ing, for example, as Russians, Ingrian Finns, Ukrainians, Belarusians
or Tatars. They also come from various countries and denominational
backgrounds. Furthermore, the concept of a primordial "Russian soul"
or "Russianness" unites congregants in both churches, despite their
native language, country of origin, religious denomination and per-
sonal feelings.
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One interesting peculiarity is (some) informants' opinion that Rus-
sianness creates an opportunity for pure worship and communication
with other Christians. Conservative theology in combination with Rus-
sianness is seen as very trustworthy, offering a feeling of familiarity and
even ultimately bringing salvation. This vision partly contributed to
their distance towards the Finnish society around them. For some, join-
ing the majority Protestant denomination in Finland signals a change
in their identification from being in a minority in Russia towards feel-
ing part of the majority in Finland.
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MARGINAL CHRISTIANITIES

"Almost Orthodox":
Religious Self-Identification of Transcaucasian
Doukhobors in the Post-Soviet Context

Svetlana Tambovtseva

Introduction

In 2013, "Voron" production studio and St. Petersburg Documentary
Film Studio released a film titled "Yes, yes; no, no,"! dedicated to Trans-
caucasian Doukhobors. The filming takes place in the village of
Gorelovka and features a cheese factory, communal noodle making,
and an Easter service. The film centers on the juxtaposition of footage
of Gorelovka with scenes staged in St Petersburg. A highly-ranked state
official reads a report on Doukhobors living in Georgia, their history,
and their religious dogma. More precisely, he browses through it in his
office and on his way to "the committee" and Legislative Council. He
pauses his reading to watch footage of televised parliamentary debates
and to answer his phone calls. Meanwhile the voiceover continues
reading excerpts from a report, which the character in question has just
read. He reads an article about Doukhobors not going to the manmade
churches, not worshiping icons, and not recognizing earthly authori-
ties. In one of his phone conversations, he expresses some interest in

1 "Let your word be 'Yes, Yes' or 'No, No'; anything more than this comes from the evil
one" (Matthew 5:37, NRSV).
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the fate of "Russians abroad" and promises to raise the issue at the next
meeting. This somewhat schematic and staged interpretation of life in
a distant Transcaucasian village is contrasted against the imaginary
"backstage" of Russian national politics, building on two dramatic ex-
tremes. I will reflect on the ethnographic insights that the film's director
and screenwriter Andrey Redkin provides in his interpretation of the
abovementioned screenplay.

What symbolic resources and mechanisms of adaptation do Dou-
khobors employ to construct their religious tradition when they move
from Transcaucasia to Russia? What is the role of their oral tradition in
this process? What is the combination of religious, ethnic, and nation-
alistic elements in their rhetoric of self-identification? Rejecting the nor-
mative approach and dogmatism characteristic of the research into the
Doukhobor religious tradition, this chapter offers a more consistent ap-
proach that reveals ethnic categories and identifies the emic classifica-
tions and self-identifications of my informants. The historical context
allows for the tracing of a shift in religious categorization and its con-
nection with global tendencies that characterize religious life in the
post-Soviet space.

Transcaucasian Doukhobors as an ethno-confessional group

Transcaucasian Doukhobors are commonly described as an eth-
nic and confessional group, a community formed in the emigrational
context, localized in an alien confessional and ethnic environment,
and self-identifying primarily with their religion, Based on these
features, Doukhobors are often compared to Mennonites (Nikitina
2013: 53), yet the closest similarity would be Transcaucasian Molo-
kans. Serafima Nikitina, author of works on the self-identification of
Old Believer, Dukhobor, and Molokan communities, suggests the
term "confessional group," "referring to [the fact] that separating
from the dominating confession in different ways, they share com-
mon features. The major one is the consolidation of faith and culture
(I understand faith and culture as ontologically different entities)"
(Nikitina 2017: 77). Such a differentiation, I believe, is too dogmatic
and essentializing and indicates the "varieties of Christian faith,"
such as folk Orthodox Christianity and folk Protestantism. Although
Nikitina mentions the theory of Fredrik Barth, discussing the appli-
cation of his ideas on the dependence of ethnic self-identification on



"Almost Orthodox" 183

confessional identity, these theoretical discussions do not seem to
feature in her further analysis.

The inhabitants of Gorelovka and nearby villages use the name
"Doukhobor" to indicate their ethnic identity. In the same manner, this
name is used by their neighbors — Armenians and Georgians. This
causes a paradoxical situation when Doukhobors juxtapose themselves
with Russians:

Svetlana: [Women] all used to marry locals then?

G. B.: No, there were those from other villages too. Yet, not of other na-
tions, that was rarely the case. But then they started marrying Russians,
and marrying Armenians, and Georgians (Interview 1).

This dialogue demonstrates that Russians could be identified as the
"other nation" and marriages between Russians and Doukhobors could
be described as inter-ethnic.

Svetlana Inikova sees the reason for such a persistent juxtaposition
in the synonymic usage of the words "Russians" and "Orthodox [Chris-
tians]" in the 18th and 19th centuries (Inikova 1998). According to Ini-
kova, the affiliation of the state's titular nation with Orthodox Christi-
anity drove the Doukhobors to seek an alternative ethnic identity, and
it was a cause, rather than an effect, of their migration and isolated set-
tling first in Tavria province, then in Transcaucasia. "Not being Ortho-
dox [Christians] and claiming they were not Russians either, including
into [their] sect a considerable number of Ukrainians and some Mord-
vins, Doukhobors considered themselves a distinct people and re-
garded a confessional [title] 'Doukohbors' as an ethnonym" (Inikova
1998: 84).

The formation of Doukhobors as an ethno-confessional group
calls for more scrutiny. I also have to note that the "ethnogenesis" of
Doukhobors, as Inikova sees it, does not look realistic in the histori-
cal context. I agree that the semantics of the word "Russian" (denot-
ing "Orthodox Christian") played a significant role in the construc-
tion of the emic classification of the early sectarian communities.
However, it is important to point out that this process was a result
of the imperial nationalities policy: "The primordial religion for Rus-
sians was Orthodoxy, just as was Judaism for Jews and Islam for
Tatars. <...> Moreover, like many other multinational empires, Im-
perial Russia applied a corporatist approach to religious diversity —
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tolerating non-Orthodox confessions as communal groups rather
than allowing freedom of conscience to individual believers. In con-
sequence, the parameters of Russia's policies of religious toleration
were broadly constructed around corporatist, national notions of re-
ligious affiliation. As deviators from their ascribed ethno-confes-
sional community, there was little place for Russian sectarians in
this approach to religious diversity" (Breyfogle 2005: 22). As Nicolas
B. Breyfogle notes in his research on Russian sectarians in the Cau-
casus, their role as colonizers on the remote frontier was crucial for
the dramatic reshaping of their group identities (Ibid).

I am particularly interested in focusing on the interpretations of con-
temporary informants, because it allows for the indication of the rele-
vant components of self-representation:

In 1841, [they] came here, I know it for a fact... [Others] joined [them] on
their way, and they are probably called Doukhobors because they are
not of the same nation. There are Cossacks, and Ukrainians, and Tatars
among Doukhobors — various nations. And when they all united, well,
they went against a priest, they disobeyed a priest, and they were reset-
tled from there. Not exactly against the church, right? Exactly against a
priest (Interview 2).

This narrative of the Gorelovka villager is remarkable in several as-
pects at the same time. The name Doukhobors is linked with the heter-
ogeneous ethnic body of the group, initially united by a social protest.
The religious nature of disagreements with Orthodox Christianity is
devalued and replaced by an anticlerical rhetoric as the primary im-
pulse for the creation of this movement. In this context, it is worth con-
sidering the process that could be called, using the terms of Aleksander
Etkind, an "internal colonization" (Etkind 2011).

Sectarianism and the idea of "primitive communism"

The interpretation of the Russian Raskol movement (the schism in
the 17th century) and sectarianism in the terms of the emerging self-
identification of the exploited class, which formed the "undeveloped"
religious protest, is more or less commonplace in the Soviet historiog-
raphy. Sometimes, it is a convenient discursive practice for "legitimiz-
ing" research on this topic (see, for instance, Klibanov 1965). However,
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I focus on a different phenomenon directly linked with the self-identi-
fication of the community. The idea that Doukhobors founded the first
Kolkhoz even before such an institution appeared elsewhere in USSR,
as reflected in the early Soviet literature (see, for instance, Tugan-Bara-
novskii 1918), is still narrated by my informants in their interviews up
to this day. The same way as Tolstoians "discovered" the facts support-
ing their teachings in the Doukhobor tradition, all whilst making efforts
to reshape it (Inikova 2000), social democrats saw Doukhobors as a sort
of "primitive communists" (Etkind 2011: 208-213). Most probably, that
period was the initial stage of placing the small religious groups into a
nationalist logic. "The notion of a Russian historical affinity with com-
munism also satisfied nationalist sentiment, which the fantasy of world
revolution never managed to suppress" (Etkind 2011: 213).

A nationalist context would seem even less surprising in the context
of the sectarian sympathizers', in particular, in the social democrats'
dreams of Russian reformation (yet, unnecessary in case of revolution)
(Etkind 1996: 301). This reformation would be historically linked to the
nationalist uprising, and an idealized commune (obshchina) as a form of
social organization. However, the hopes that political dissidents had
about the religious ones were not fulfilled and, as Etkind notes, the trial
of the Weberian Reformation scenario on Russian soil did not succeed.
He suggests a Durkheimian one instead, pointing out a resemblance of
mystic sects with a revolutionary movement (Etkind 2003).

Caroline Humphrey touches upon this subject, but what interests
her more is the intrinsic perspective of a revolutionary dynamic within
the groups of Old Believers (Humphrey 2014). The Doukhoborism is
close to Old Belief in many aspects that are crucial to Humphrey's anal-
ysis. Both seem to draw inspiration from the charisma of martyrdom,
messianic pride, and eschatological anxiety; and their similarities to the
Protestants are even more tangible because they reject icons. In a place
of essential truth, or true faith, Doukhobors have their Zakon (Law)—
initially a reference to the Five Books of Moses, unacknowledged by
contemporary informants, penetrating their life deeply in a form of rites
and everyday practices. Social novelties, such as communal organiza-
tion or women leaders, have been introduced throughout Doukhobor
history.

The Schism reiterated in Doukhobors: by the end of the 19th cen-
tury, the whole community split. The Bigger Party (Bolshaya Polovina)
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left for Cyprus and then Canada, where they went further, and such
radical groups as Svobodniki appeared. It would seem that those who
stayed in Georgia found other ways of managing their intragroup con-
flicts, but the community has split three times over the last 35 years
(mostly, during three resettlements). Humphrey regards these chains
of disruptions in dissenter communities as a liberating process releas-
ing social creativity. Although Doukhobors do not debate religious top-
ics much these days and are far more concerned with the economic im-
pact of the conflicts, their way of dealing with these issues can be simi-
larly understood.

Ethnic framing of the local tradition

In the course of same interview with G. B., I indicated contexts that
replace "the ethnic" with "the national" and in which self-identification
is influenced by the official representations of the Soviet institutions of
power:

Svetlana: However, the people here, do they consider themselves Rus-
sians? Do they say "Doukhobor" rather than "Russian"?

G. B. Well, in [our] passports, [in our] documents it says "Russian" (In-
terview 1).

In modern Georgian passports (as well as in Russian ones —some of
my informants are Russian citizens), the nationality of the bearer is not
indicated. Such a reference to the officially recognized ethnic affiliation
dates back to the Soviet times and is still relevant in the community.

Speaking further of the Doukhobor practice to marry "in their tradi-
tional dress... with no veil," which was maintained up until the late 20th
century, G. B. reduces the juxtaposition of the Doukhobor and secular
aspects of wedding to the juxtaposition of the local and traditional, on
the one hand, and the standard and universal, on the other, eliminating
the religious component. The idea of "the national" forces my inform-
ants to conceptualize the differences in dialects as almost separate lan-
guages, which results in claims of a distinct idiom:

There's a celebration...we are getting ready. We hang our —how to put
it—rushniki (ritual cloth), but we call them utirki. In Doukhobor — utirki
(Interview 1).
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The emphasis on the ethnic component and ethnographization of
the Doukhobor everydayness revive such a stylistically marked notion
as "national costume" in the reference to the traditional Doukhobor
dress:

We put on a national dress, a costume. That's the way we call it, a Dou-
khobor ritual (obriad) (Interview 1).

It is no coincidence that it is with the decoration of her house with
utirkas that G. B. starts her narrative of the holiday and thus it indicates
its important role in her story. A tendency to emphasize the attributes
of the ritual is often discussed by the Gorelovka Doukhobors. For in-
stance, when one of the local women allegedly said to a journalist that
the Doukhobors "worship utirochki," it was considered outrageous be-
cause this claim was seen as a misinterpretation of the Doukhobor
teachings. The only male chanter? in the community tends to interpret
this in gender categories: "Well, if you talk to women, [they are like,] a
headscarf should be like this. Just like an icon.? I don't [need] mediators"
(Interview 3).

Seemingly contradictory opinions on the Doukhobor tradition in the
same interview:

Doukhobors are pure, open, [and] harmless people. [They] maintain
[their] traditions, unlike Molokans? (Interview 4).

At the same time, O. talks about the "clumsiness" of Doukhobor tra-
ditions, costume details that were unclear or alien to her, thus partly
motivating her choice in favor of Orthodox Christianity:

I saw this hat with flowers on her shelf. I said: Granny, is that your pi-
lotka [side cap]? No, it's a hat, we wear it under a headscarf. Well, I
thought, this was kind of clumsy...

[...]

I believed that that cross helped me, like, supported me, I considered
myself stronger with it...A search for something spiritual, [something]

2 Chanters sing in a choir that perform Dukhobor psalms on prayer meetings.

3 For M. T., the centrality of the rite is in some way idolatrous and contradictory to the
Doukhobor creed.

4 My informant refers to the rural Molokan communities that at the time of my interviews,
practically ceased to exist in the neighboring regions of Georgia.
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bigger, if you can't find it around, you then seek it in something else
(Interview 3).

The Doukhobor ritual culture sometimes fails to satisfy the inform-
ants' seeking for spirituality, while Orthodox Christianity or New Age
religion provide other options.

The gap can be illustrated with the Efremovka villager who refused
to hold a Doukhobor funeral, aiming at juxtaposing himself with the
chanters from Gorelovka, who "monopolized" the ritual tradition:

No borsht, no noodles.5 It's time to knock their hats off.
I. G. comments on his actions in the following manner:

Not in a Doukhobor [manner], not in Armenian —they buried [him] just
like that (Interview 4).

Thus, the funeral rite is reflected on in ethnic terms (during the So-
viet time, the Doukhobor rite was maintained), which are impossible to
go beyond, hence I. G.'s perplexity.

The "unsuccessful" "religious renaissance" of Doukhobors: A nor-
mative approach

The interpretation of religion in terms of cultural heritage, charac-
teristic of the late Soviet period (Kormina and Shtyrkov 2015: 7-46), is
worth analyzing on two levels, the representation and self-identifica-
tion of informants and the rhetoric of the scholarly reflection of the
events and processes of the recent decades in Doukhobor communities.
There were remarkable attempts of institutionalization, such as Dou-
khobor councils and unions back in the 1990s. At the all-Union council
of Doukhobors held in 1991, there was a call to "actively restore tradi-
tions, customs, and rituals of Doukhobors," a negotiation to found a
"Vestnik doukhobortsev" (Doukhobor Newsletter) journal, and to pro-
duce audio recordings with psalms. In 1996, a council of the Union of
Doukohobors of Russia took place. In that council, a decision to organ-
ize a Sunday school in the village of Arkhangelskoie (Tula region,
Chern' district —the site for the first mass settlement of Transcaucasian

5 These are the necessary meals in the Doukhobor funeral tradition.
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Doukhobor migrants) was taken. A Sunday school was to be made
based on a regular secondary school. Inikova comments on these events
in her article: "It is planned that the kids will learn psalms and rhymes,
yet in reality it is not about engaging the children in the spiritual life of
the community, but about teaching the cultural heritage of [their] an-
cestors. All the Doukhobor activities result in such cultural studies... It
is impossible to revive culture, traditions without religion, otherwise
the whole enterprise ends up in the organization of folk ensembles,
[and that's] exactly what we see now" (Inikova 1998). Inikova compares
Doukhobor communities to diasporas and discusses the secular char-
acter of the organizing bodies of the councils, concluding that the mech-
anism of the unification of Doukhobors is broken. She summarizes:
"The opportunity given by history remains unused" (Ibid).

As can be seen in the quotations above, the idea of the "renaissance"
of some pure Doukhoborism outside of history becomes common for
Doukhobors and researchers. A semantic component of incompleteness
of knowledge and tradition brings together the terms that Serafima Ni-
kitina uses to describe the mainstream processes in the religious culture
of Old Believers, Molokans, and Doukhobors. Both of these terms, in
the context of her work, are illustrated with ethnographic materials on
Doukhobors:

It is important to note the possibility of a defective self-identification. It
is a demonstration of external identification signs, while the explanation
of their confessional meaning is insufficient, for instance, to explain the
significance of a belt or a meaning of baptism (of Old Believers) (Ni-
kitina 2013: 60-61, the emphasis is mine—S. T.).

A reduction of the confessional tradition...when the local culture, rep-
resenting the confessional territorial element, loses or nearly loses dog-
matic knowledge and most of the ritual cease to function (Nikitina 2013:
78, the emphasis is mine—S. T.).6

Such a scholarly approach could presumably be compared with cer-
tain self-identifying narratives of Transcaucasian villagers. For in-
stance, V. K. claimed that Gorelovka is inhabited not by Doukhobors,

¢ Interestingly enough, in the late Soviet time, Georgian Doukhobors have practically
never become a subject of scholarly attention, as soon as Canadian Doukhobors (presum-
ably, more "distant" and exotic) were often described in the popular journal "Nauka i
religiia" (Science and religion) (see, for instance, 1998, issues 2, 4, and 5).
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but rather by the "descendants of Doukhobors" (Interview 5). He thus
points out the loss of a certain ontological component of the Doukhobor
identity. This relatively persistent characteristic is echoed by Lubov
Goncharova, who informally headed the Gorelovka community in the
mid-1990s and organized its transfer to Bryansk. In her book "Little Si-
beria — Doukhoboriia" (2012), she, on the one hand, shares her family
reminiscences and provides a genealogy, relevant to her relatives and
acquaintances, and on the other, she attempts to represent Doukhobors,
their history and traditions, in the big Russian context. According to the
author, her book is dedicated to what "is no longer a religious move-
ment, the origins of which are at the beginning of Christianity, but
much more a way of life of the ethnic group of Russian people from the
central Russia, the Volga region, Siberia, western and eastern Ukraine"
(Goncharova 2012: 48). As the blurb also claims, it is aimed, among oth-
ers, at "everyone who loves the Russian people and strives to learn its
culture deeper." Goncharova interprets Doukhoborism in a polemic
manner: the Transcaucasian settlers were met with hostility towards
"sectarians" by the local population:

This is not a religious movement with roots in early Christianity any-
more, this is much more —a lifestyle of an ethnic group of the Russian
people from the central regions of Russia, Volga region, Siberia, west
and east Ukraine... Eventually, there is no closed religious group ([or a]
sect), Transcaucasian Doukhobors have never been sectarians..., alt-
hough some "genius" scholars have made such conclusions. [The com-
munity] was full and lively up until 1886; there have been, and there are
still, some communities established, but all these are revived descend-
ants of true-Dukhobors (no offence intended) (Goncharova 2012: 48).

The death of the leader Lukeriia Kalmykova and the split that fol-
lowed at the end of the 19th century are thus regarded as the end of the
Doukhobor community. Thus using Durkheimian terms, we could say
that the informants themselves sometimes tend to consider their com-
munity to be based on mechanical solidarity, and aim for organically
unified.
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Weakening of institutions and moral interpretation of religious
tradition

In her interview, P. B. claimed that the protest of Doukhobors was
directed "Not exactly against the church," but "exactly against a priest,"
which demonstrates her ambivalent perception of the church as, on the
one hand, an institution of power and hierarchy, and on the other, as a
territory of moral values, a rejection of which could be regarded nega-
tively. The choice is made in favor of the latter:

Well, the difference is...here I got it — [we] don't go to church and don't
cross ourselves. Otherwise, [we have] the same commandments, for us
they are more or less the same as for you (Interview 2).

It is also important to note that we did not discuss my own religious
affiliation, but P. B. presumed I was Orthodox, thus defining the reli-
gious affiliation on the ethnic principle.

Such an interpretation of the Doukhobor tradition is linked with the
large-scale weakening of institutions that affects the religious life of
various denominations in a secular and postsecular world (Hervieu-
Léger 2006). Reflecting on the differences between Doukhobors and Or-
thodox Christians, the chanter from Gorelovka, M. T., emphasized the
ritual distinctions in the context of the common moral code:

Doukhobors? Well... why... "[I] worship and bow to God by the spirit!"
That's how [it is], in my opinion. Live honestly, live normally, by your
own labor (Interview 3).

N. K. offers her version of the list of commandments, in which some
of the points correspond to the Decalogue and the others refer to the
axiological system of the community.

Well, that's the faith, [we] pray by the spirit, and I don't need anybody.
You shall not murder, you shell not steal, visit the sick, feed the hungry,
so you don't steal, [you] work, don't deceive (Interview 7).

However, the very structure of the list refers to Orthodox Christian-
ity as the closest tradition oriented towards a written text of the Bible.
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The use of the insider form of the word doukhobor/doukhoborets (as
M. T. did in his interview) is oftentimes employed in informants' self-
identifying narratives. Here, the doukh- root (meaning 'spirit') is used to
justify the absence of material mediation.

O. O., while responding to the question of whether the former vil-
lagers of Gorelovka who moved to Russia observe the Doukhobor ritu-
als, puts it the following way: "Well, they observe, for sure, yet we have
similar ones, like the Russian ones, all those, the church ones" (Inter-
view 8). O. O. does not state what is exactly similar in a religious sense
between Doukhobors and Russians, meaning Orthodox Christians, the
rituals, festivities, or prescriptions. Yet, in the absence of a noun, "the
church one" (tserkovnyi) is used as an adjective to express belonging to
a common tradition.

In this context, most of my informants tend to attribute all Doukho-
bor psalms as taken from the Bible: "They are from the Gospel" (Inter-
view 4); "These are psalms of David" (Interview 3). A corpus of Dou-
khobor psalms has different sources besides the Bible, among which
there are cantus poetry (dukhovnyie stikhi), apocrypha, and sermons.
However, their biblical pseudo-attribution becomes a significant repre-
sentation.

On the level of practices, there is a kind of continuity of the popular
Orthodox tradition. It often takes forms contradictory to the Doukho-
bor teachings:

T. S.: There are lots of Tatianas, yes. They are sort of get borne, it hap-
pens. Around Tatiana day? or just like that.

Svetlana: Well, apparently, Doukhobors venerate the same saints as Or-
thodox [Christians]? Say, Khrol (Florus), he is venerated by Orthodox
[Christians] too, isn't he?

T. S.: Well, we...of course, it should be like that, together (Interview 9).

The hesitation of T. S. while answering my question about the ven-
eration of saints highlights that this question is not reflected upon in
the community under study. Doukhobors did not reject some of the Or-
thodox practices, characteristic of a peasant community, though those
practices could contradict the Doukhobor teachings. For instance, every

7 A holiday venerating St. Tatiana celebrated by the Russian Orthodox Church on the 25th
of January — Translator's note.
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Doukhobor village has its own "church feast" (prestolnyi prazdnik) (for
example, in Gorelovka they celebrate Khrol, or Frol, i.e. the St. Florus
and Laurus day), rooted presumably in the festivities held before com-
ing to Georgia. These feasts are significant for rural communities and,
hence, this tradition has been maintained and included in the calendar
cycle of Doukhobors, while obviously there are no churches conse-
crated to honor any saints in their villages. "In autumn, there is that,
like, our Doukhobor holiday named Frol" (Interview 7).

At the same time, Doukhobors had no practice of naming their chil-
dren according to the church calendar (Menologium — svyattsy) and the
emergence of Tatiana Day was a relatively new and specific phenome-
non. Remarkably, my informants frequently use the word "saint":

We visited the graves (mogilochki). Our, like, prophets, the saints are bur-
ied there (Interview 8).

If you go straight, there's a hill, rocks, and a hole. Some saint was hiding
there. So it is said that he's buried there and his stone —there is a big
stone there —is like someone put it there. I read in the calendar that ex-
actly on the first Monday, [people] are going there, exactly for the Holy
Spirit only. Here we worship Father, and Son, and the Holy Spirit. Ex-
actly the first Monday after the Trinity [day] (Pentecost) is dedicated for
the Holy Spirit. Well, our [people] visit Dedova Nora (Interview 9).

The former quotation refers to the veneration of Doukhobor leaders
of the 19th century, deeply rooted in popular religiosity, and remarka-
bly expressed in the terms of sainthood. Yet the latter combines a folk-
lore component — the local legend —with T. S.'s attempt to interpret the
custom of visiting Dedova Nora on the first Monday after Trinity day
as a local version of the widespread and institutionally established
practice.

Svetlana: I am also interested, what if someone comes from here and
his ancestors are Doukhobors, but he decides to get baptized or switch
to some other faith, or he doesn't believe in God at all, is he still a Dou-
khobor?

G. B.: Well, he is. But I think, well, there's little difference whether he's
baptized, because everyone believes in God. We read psalms, the cross
is also mentioned there, I think, there's nothing wrong if someone gets
baptized.

Svetlana: So, he still remains...?
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G. B.: Well, he was a Doukhobor anyway, it makes no difference if bap-
tized, there's nothing wrong with it. I don't know, it's my opinion (In-
terview 1).

Remarkably, G. B. responds to the question about baptism —the
most crucial question for the villagers of Gorelovka, who faced several
cases of baptism in Doukhobors during the post-Soviet period. This
forced them to develop their own attitude to such a phenomenon. Nat-
urally, not all of the community members were that tolerant. A child's
baptism could become a cause for family conflict. In one case, a grand-
father was informed of the baptism of his granddaughter several
months late. In another case, a young girl, who was getting ready for
her baptism, kept it secret from some of her family members. My
Gorelovka host I. G., who converted to Orthodox Christianity, de-
scribes the reaction of the community as follows:

Some [of the people] who got baptized before me, they didn't come out,
because they feared judgement...Different things were told about me,
some said that I converted to some kind of a sect (Interview 4).

Doukhobors that consider Orthodox Christianity to be a sect sounds
like ironic inversion of the conventional picture. This wording can be
attributed to a late- and post-Soviet sentiment of suspicion towards
"sects," which probably caused this hostility towards the unconven-
tional manifestations of religiosity amongst Gorelovka villagers.
Clearly, the main objection concerns rejecting the ancestors' traditions.
A baptized informant of mine recalls her grandmother's response
when, during the fast, she asked to use oil instead of butter for the fries:
"What is that—a fast—it is not given to our people, Doukhobors have
never fasted" (Interview 4).

An inherited religious affiliation is perceived as predestined, as
"given," and any religiousness that goes beyond is seen as breaking
with tradition and self-righteousness. The role of Doukhobor families
in the compact isolated village impacts the clan, rather than the ethnic
organization of their community. It is in this family context, presuma-
bly, that reference to the ancestors should be understood.
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Svetlana: So, for instance, if we say that someone is a Doukhobor, this
means that he is from here or means that he goes to Sirotskii dom?8

G. B.: Well, his ancestors were Doukhobors, so a Doukhobor he is (In-
terview 1).

The Doukhobors' "ancestors" are not the same as imagined "ances-
tors", addressed in the traditionalist discourse. They have particular
referents in the history of every clan in a relatively close historical per-
spective. Some families managed to restore their genealogy (with the
help of researchers) since their move to Georgia in the mid-19th cen-
tury. The communal solidarity based on family ties and "inherited" re-
ligious affiliation was sustained based on Gemeinschaft. The relations of
Doukhobors and Orthodox Christianity in the post-Soviet period seem
worth interpreting exactly in this context. In G. B.'s statement, cited
above —"Well, he was a Doukhobor anyway, it makes no difference if
baptized, there's nothing wrong with it" —the term Doukhobor could
be seen as a characteristic ascribed to a person from her or his birth.
However, the next remark — "there's little difference whether he's bap-
tized, because everyone believes in God. We read psalms, the cross is
also mentioned there, I think, there's nothing wrong if someone gets
baptized" —implies the religious understanding of this term that makes
Orthodox Christianity and Doukhoborism closer. Two religious identi-
ties, thus, can merge with each other as if the principle of exclusive re-
ligiosity stops working. The research on Tula Doukhobors confirms this
tendency: "Currently, there is mass conversion to Orthodox [Christian-
ity]: a rite of baptism is sometimes observed by whole families, at the
same time, many still consider themselves Doukhobors" (Nikitina 2013:
94). The local significance of the Doukhobor identity is more or less ob-
vious in interviews with the locals cited above. As for the solidarization
with Orthodox Christians, I presume it is characteristic of the post-So-
viet period of Doukhobor community and is tightly linked with the so-
cial change that informed it.

8 Sirotskii dom (Orphanage) is a house of prayer in Gorelovka. It used to be a mansion of
Doukhobor leaders. It also served as a communal treasury and a shelter for orphans and
lone community members unfit for work.
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Inter-ethnic tensions and the category of "Us"

The post-Soviet period was the time of resettling of many Georgian
Doukhobors to Russia. The first exodus to the Tula region was orga-
nized back in the Soviet time —in 1989 —and the other waves of mi-
gration occurred in 1998 and 2007, to the Bryansk and Tambov re-
gions, respectively (Inikova 2015). The changes that occurred in the
community during the recent 30 years became commonplace in the
informants' narratives. One of the most notable results of the resettle-
ments is a reduction in the Doukhobor population in Georgian vil-
lages. The houses left by the departing villagers were taken by Geor-
gian foundations that gave them to Armenians (for instance, from the
Poga village nearby) and Adjarians from the mountainous regions
hurt by landslides. As a result, a remaining Doukhobor population
was forced to build inter-ethnic relations within the village. Accord-
ing to my informants, before the 1980s, in Gorelovka, there were only
two Armenians by approximately 2500 Doukhobors. In the context of
the radical change in the social and economic processes in the postso-
cialist countries, the local economic relations within Doukhobor vil-
lages and kolkhozes were changing too. A standard nostalgic narra-
tive of stability and prosperity of the Soviet times employs the cate-
gories of "clean" and "unclean" that become relevant in interactions
with neighbors of other ethnic and religious affiliations. Almost every
informant mentioned neat houses that were whitewashed every year,
dressed up people crowding in the village on Sundays, clean streets,
and clean rivers where people could swim and do their laundry. This
is juxtaposed with the current view of Gorelovka with ruins, ex-Dou-
khobor houses that are not well maintained by their current inhabit-
ants of different ethnicities, a lot of dung on the streets, dark clothing
of Adjarians, and the habit of new villagers to throw the waste of their
livestock and their haslet into the river.

In defining the borders between insiders and outsiders, it is remark-
able how Doukhobors use the pronoun "Us," which can have different
referents. Besides referring to the members of the Doukhobor commu-
nity (or its ex-members who moved to Russia), they use it for three
groups — Russians (most frequently), Georgians, and Molokans:
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P. B.: We love Russia too, we [never] forget it. Like always, when there's
Olympics [on the TV]—"Oh, our [guys], our [guys]" (Nashi, nashi)...
Well, [we cheer] for Georgia too (laughs).

Svetlana: So, "Our [guys]" are Russians anyway?

P. B.: Yes (Interview 2)

When [we] cheer "for football" —"for our [guys]" —that's the way [we]
say —"our [guys]" (Interview 8).

What is remarkable in these formulations is not that watching the
sports for Doukhobors implies an undisputable solidarization with
Russians, rather that they have a certain perceived distance, a need to
explain it to an interlocutor, and express their love to Russia as a com-
pelling argument. Simultaneously, international sport competitions
provide one of a few cases when Doukhobors consider themselves a
part of Georgia—a country of their residence and citizenship (for most
of them).

O. O., when telling me of her trip to Tbilisi, mentioned seeing "our
[people]" there; my further inquiry revealed that she meant Molokans:

We went through a marketplace, and so our people [were] clearly dis-
tinct—in [their] headscarves...Those were, like, in such Russian head-
scarves, in platochki. Tied up in front, like I wear here, like this. And right
there, right there they were and [we] said — there, some of our [people]
are there. Well, and [the way they] speak, of course (Interview 8).

Although there is no communication of the informants, I managed
to interview with Molokans, their common naming as "(cousin) broth-
ers" is worth mentioning. This kinship metaphor is because of a com-
mon history, roots of their teachings, and, most of all, ethnic origin and
similar material culture. Remarkably, O. O. recognized the Molokans
by the details of their costume, precisely by the "Russian headscarves."
This means that the basis of comparison is not religious, but it is rather
linked to the Russian cultural tradition expressed in costume and lan-
guage.

The significance of trans-ethnic relations for the contemporary com-
munity in Gorelovka should not be underestimated. This theme plays
a central role in narrations about the village life of most of my inform-
ants. The tension grows because of the global political processes (first

9 An informant echoes this thought in the "Yes, yes; no, no" documentary almost verbatim.
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and foremost, in Russian-Georgian relations). Svetlana Inikova dis-
cusses the growth of nationalistic movements in Transcaucasia as a
stimulus to the "growth of ethnic self-consciousness" and "seeking for
new identities," which she observes among Georgian Doukhobors of
the 1990s, and as a precise reason for moving to Russia (Inikova 1992;
1998). This claim is hard to deny —a wave of Georgian nationalism dur-
ing the presidency of Zviad Gamsakhurdia my informants single-heart-
edly saw as a threat to their lives and well-being. Lubov Goncharova
mentions in her book the challenges of administering the ethno-confes-
sional villages of Samtskhe-Javakheti in the 1990s. According to her,
the members of Georgian parliament were hostile and accused Dou-
khobors of being the "fifth column" (Goncharova 2012: 5).

The decline of community in Gorelovka and its new shapes in
Russia

I frequently refer to the Gorelovka villagers of Doukhobor descent
as a community. However, the migration processes of the last 30 years
have changed it dramatically. 2016 probably became the last year of the
local agricultural cooperative (which my informants still call a kol-
khoz), which used to be prosperous and is currently deep in debt. Al-
ready this year, it was planned that all the kolkhoz livestock is to be
sold, and Doukhobors were seeking other job opportunities (for in-
stance, in private cheese dairies owned by Armenians). The school also
experiences hard times. There are fewer students every year, and sev-
eral years ago, because of the lack of students, the school in the neigh-
boring Spasovka was closed.

The religious life of the Doukhobor population of Gorelovka is also
more of a separating than consolidating factor. The authority position
is held by a woman, who represents the most financially successful
Doukhobor family. Those few people who observe weekly prayers and
Doukhobor celebrations concentrate around her (up to the point that a
pilgrimage could be canceled if she is not present). Some Doukhobors
do not participate in prayer meetings, being hostile towards their or-
ganizers. Even amongst the participants, there are serious conflicts
(given that on regular Sundays their number is rarely more than seven
people in Sirotskii dom and a few more on a prayer trip). This is why the
religious disagreements (over the texts of psalms, proper chanting, the
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practice of performing pilgrimage on cars or on foot, and so on) are re-
ferred to in order to legitimize the social ones. Sometimes, the Gorelov-
ka "opposition" attends prayer trips, but they might go there separately
and act independently.

It is also worth mentioning that the number of Doukhobors, after
most of them left for Russia, reduced so significantly that the remaining
villagers frequently recall a Doukhobor prophecy that "Gorelovka will
burn out some places," interpreting it as referring to low numbers and
isolation of the remaining families and households. As a result of the
Doukhobor migration, the villagers themselves describe the communi-
ty's recent hardships in terms of crisis and decline.

Although nowadays the Doukhobors, according to one of their
prophecies, are scattered again, the community still exists, yet in a dif-
ferent capacity. Once an isolated local colony now functions as a virtual
village, all of its former inhabitants keeping in touch daily, giving and
receiving calls from the Georgia, Moscow, Tula, Bryansk, Tambov, and
Stavropol regions. A majority of Doukhobors went online. They use
mostly messengers like Viber and WhatsApp and social networks like
Odnoklassniki (more than 2000 members of Doukhobor community
use it) and Facebook.

Besides family matters like weddings and funerals, or health and
money issues, there are lots of other developments in dispute. Every
time after worship, they need to know how many people came to pray
in each Doukhobor settlement, who could make it and who could not,
what psalms they sang, and for how long. Every local community tries
to keep up with others, but Doukhobors from Gorelovka are recognized
as guardians of tradition. Nevertheless, singers from Georgia often seek
advice from their older mentors who live in Russia.

Another pressing topic is the news and gossip exchange, and direct
interventions with personal questions. There can be different matters
in question, from judgments on the height of somebody's fence to
checking if one ignored someone important while sending New Year
greetings. "If I was writing a book [on Doukhobors], I would have writ-
ten about these phone calls," my Doukhobor host once said. A reflection
on the recent changes encouraged this authentic anthropological re-
mark of hers, as she attempted to see the Doukhobor community from
the outsider point of view, and more likely, she was gradually becom-
ing an outsider herself.
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As the group in question is the first generation of migrants, it is
notably too much pressure for the younger and middle-aged people,
and they are eager to adapt a more independent life and communica-
tion style. Some told me they would not fancy and could not even
imagine returning to their old village routine and even did not under-
stand how they had managed to survive back then. The Doukhobors
are proud of being tough, diligent, and persistent; and they discuss
their adaptation in these terms. The reason people keep finding Dou-
khobor solidarity important is the bounds of mutual help from which
no one can be excluded.

Pro-Russian orientation: the context of media

In this context, a quest for the mechanisms of solidarization with
the social entity, that would be perceived positively by my informants
and could functionally replace the disintegrating local community,
seems legitimate. It would be adequate to suggest an interpretation of
the tendency of solidarization with Russian Orthodox Christianity in
this way. Gorelovka villagers are willing to associate themselves to a
certain extent with Orthodox Christians in order to feel engaged in
Russian society.10

In this context, the role of television is noteworthy. It functions as
the main source of information and a form of leisure. The community
members' fluency only in Russian limits their choice to Russian-
speaking broadcasting and watching Russian TV plays a significant
role in their everyday life. This practice goes along with pro-Russian
and pro-Putin sentiments that Gorelovka villagers actively express on
different occasions. My informant once interrupted the interview to
express his admiration for the presents that Vladimir Putin gave to
the Russian Olympic team. Besides, he kept watching TV even during
our talk. Many villagers are specifically proud of the visit of the ad-
viser to the Russian President, Vladimir Tolstoy, to Gorelovka that
took place several years ago. Each of the participants of that meeting

10" At the same time, their attitude to Georgian Orthodox Church is radically different.
This is one of the few cases when Doukhobors almost single-heartedly demonstrate a true
Protestant rhetoric, directing all of their anti-clerical outrage towards the Georgian clergy.
They accuse them of nepotism, corruption, luxury life-style, and suspect they are con-
nected to the law enforcement. This is a convenient and "close" subject of condemnation
and distant Russian Orthodox Christianity remains beyond their scope.



"Almost Orthodox" 201

emphasizes their role in its organization or communication with the
guest. Further, there are two significant aspects of this visit, a connec-
tion to Leo Tolstoy (Vladimir's great-great-grandfather) —an impor-
tant figure in Doukhobor history —and to the Russian Government
("He's now a Putin's Adviser").

Gravitation towards global Orthodox Christianity: from an ethno-
confessional group to a moral community

Henceforth, at the time of the community crisis, a central tendency
becomes a "re-invention" of the Doukhobor tradition, uncontradictory
written into the common Orthodox context. This orientation toward
Orthodox Christianity as a more prestigious religious affiliation be-
comes evident through such a characteristic trait of modern religiosity
as the reduction of Doukhoborism to a set of commandments —a moral
code. It is through this code that Doukhobors attempt to engage with
the imagined, or to use Anthony Smith's terminology, moral commu-
nity —a nation (Smith 1983). The ethnographization of the local tradi-
tion, which is represented as variation of a national one, serves the same
purpose, and the description of Doukhobors as an ethno-confessional
group from this position calls for further reflection. In this case, it is
worth contrasting the neo-Durkheimian logic of Smith, who is fairly
criticized with essentializing national and ethnic communities
(Malesevic¢ 2004), with more flexible models that both relativize the con-
cept of a group (Brubaker 2004) and, following Max Weber, contextu-
alize the perceptions of religion.

Several examples can be found to illustrate the way minorities
choose the strategies of self-identification according to their orientation.
This orientation could be both negative and positive, yet formed con-
cerning other, bigger communities. In her book, Agnieszka Halemba
analyzes Greek Catholic villages in Transcarpathia, which become a
part of the global Catholic network because of the development of the
infrastructure of pilgrimage, thus preferring Catholicism to the unde-
sirable convergence with the Orthodox Church (Halemba 2015). Jeanne
Kormina, in her review of the book, noting that Halemba develops the
argument of Brubaker on the rejection of essentializing understanding
of "groups," points out that these observations could be confirmed with
the fieldwork among Orthodox Christians and other religious commu-
nities (Kormina 2019: 182-183).
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The same phenomena can be observed on a larger scale too. Sergey
Shtyrkov suggests regarding traditionalist movements in North Osse-
tian society in a Weberian logic, which Clifford Geertz used to analyze
the rationalization of religion in Bali (Shtyrkov 2013). In this context,
the interaction with the dominating religion becomes an impulse for
the "catechization" of traditional beliefs and its doctrine presupposes a
direction for the quest for a "common language." Doukhoborism has
repeatedly been subject to outside reflection: besides the abovemen-
tioned Tolstoians, there were also freemasons and social democrats. It
can serve as an example of some sort of simulation of catechization that
goes along with the Spiritual Christianity since its recognition as an un-
orthodox local movement.

A historical context of the formation of Doukhoborism is remarka-
ble in this case. For the Orthodox Christianity, the late 17th-18th cen-
tury became undoubtedly a period of catechization, related, in particu-
lar, to the assumption of the key church positions by graduates of the
Kyiv-Mohyla Academy, which was oriented toward the Western edu-
cational system. A Doukhobor catechism is a peculiar phenomenon. It
used to be and still is among the orally spread psalms, that were learned
and recited by heart, although, unlike cantus poetry, fragments from
Gospels and compiled psalms, the Doukhobor catechism was not sung,.
The specificity of "question and answer" psalms is in the allegorical in-
terpretation of Orthodox dogma and rituals. This hermeneutics legiti-
mizes, for instance, the replacement of sacraments with their "spiritual"
interpretation. At the same time, this attempt of interpretation of tradi-
tion in the terms of a dominating religion lied exclusively in the sphere
of language and text. Further, in an agrarian culture that gave birth to
Doukhobors, text functioned completely differently, unlike in the lit-
erate context. The formation of dogma would imply a set of procedures,
namely "atomization," abstraction, and decontextualization of key-con-
cepts (see Ong 1982). A prescription of a new meaning and interpreta-
tive technique occurs syntagmatically rather than paradigmatically.
The word or narrative structure transforms, de-automatizing their per-
sistent use.

Svetlana Inikova, in her article on the adaptation of Doukhobors
who moved to Russia from Transcaucasia, quotes a dialogue, remarka-
ble for the re-actualization of catechistic psalms in communicating with
an outsider:
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"At first we were being watched with suspicion," a woman from the No-
vyi village recounts. "So I sat in the post office and a man asked me:
'Why are you called Doukhobors?' I said: 'Because we are the kindest
people.' Well, how do I know why am I called [like this]! 'But why don't
you [all] wear anything on your neck?' And I said: 'We wear [our] pure
soul.' He [asked]: 'Why are you [all] not baptized?' '[Who says] we're not
baptized?!'  even know myself, although a small psalm, I know, learned
in my childhood, when I was little. 'Who baptized you? —Father and
mother, the third grace.' I just don't cross myself with my hand. 'T am
baptized —I said —I know such psalms, I even heard, this Kirill..." 'Uzre-
kh' (When I saw Thou), that's how the psalm is called. He also read the
psalm. We're the same. 'Do you have Easter?' —'Why, don't we have
Easter?' What is this! They probably thought we have tails, horns, and
jump around on trees". (Inikova 2016: 19)

Remarkably, the informant mentions Russian Orthodox patriarch
Kirill. The psalm "Uzrekh," one of the most important psalms in Dou-
khobor rituals, refers to the Beatitudes (see psalm #184 of "Zhivotnaia
kniga" [The Book of Life] — Bonch-Bruevich 1909: 170-171). That is why
the mere fact of reciting this psalm by the head of the Russian Orthodox
Church is not a surprise. However, for the Doukhobor informant, it rep-
resents key evidence of the unity of two religious traditions.

The "ecumenical" logic of Doukhobor argumentation is also in-
teresting. Common texts and major holidays make them a part of a
big Orthodox Christian world and the local context is less interesting
for them. Their participation in the Orthodox tradition is meant to
unify them with the Russians that surround them, serve as a sign of
"humanness" and 'civility," separating them from ethnically and
confessionally "alien" groups, which are regarded in zoomorphic
categories, and, finally, not to stand out in the new environment.
Orthodox Christianity, thus, is valued for the inclusivity of the dom-
inant religion.

Living compactly, Doukhobors, however, do not form any stable
parish. The value of their orientation towards Orthodox Christianity
lies in a discursive field. This reminds us of the "virtual" adherence
to Orthodox Christianity characteristic for a significant part of the

11 Many examples could be also found in the abovementioned book by Lubov Goncha-
rova: "The common Christian principles lie in the basis of the Doukhobor creed" (Gon-
charova 2012: 29); "Since the ancient times and until the present day, the Christian holi-
days are celebrated" (Ibid: 30).
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Russian population (Filatov and Lunkin 2005). Practically, this is an
orientation to a more global imagined community of Russian Ortho-
dox Christians.

Nowadays, this process could be observed in different stages. In
Gorelovka, a baptism is observed by a few people, and some of them
are still afraid to publicly come out about it. Amongst the Doukhobors
who migrated to Russia, it becomes a mass process, especially among
the youth, but not exclusively. For instance, an informal leader of Tam-
bov resettlers took baptism by oath.

Unless specifically stated, the above-quoted words are of the Gor-
lovka villagers, who have not left Georgia yet. Naturally, their self-
identifications could be distinguished from the ones observed among
the resettlers in Russia, yet they differ mostly in scale. Transcaucasian
Doukhobors speak more confidently about their Doukhoborism and
make judgments, often maintaining the implicit polemics with those
in Russia. Their communication with Russian villages is intense and
it is prioritized much more then relations with their neighbors of Ar-
menian and Georgian origin. Allegedly, Georgian Doukhobors make
significant effort to "reconcile" Doukhoborism and Orthodox Christi-
anity in the framework of common Christian morals. Hence, as it
could be noted, they have to combine two strategies, according to the
circumstances. First, a confessionalization of their own tradition re-
garding a "dominating" religion, and, second, a differentiation of
Doukhoborism and Orthodox Christianity in ethnic and religious cat-
egories, respectively.

Conspiracy theories and eschatology of post-Soviet Doukhobors

Such a situational use of self-identification with Russians is not
unique. Sergey Shtyrkov describes the same in the Subbotnik commu-
nity, which also migrated from Transcaucasia to Russia (Shtyrkov
2003). This identification implies its emotional elements, first and fore-
most, fear. Oddly enough, it unites both Georgian Doukhobors and re-
settlers, although its object can change. Just as in Gorelovka there is a
fear of Armenians from Poga, in the Tambov region, there is suspicion
towards the unfriendly locals. This is an undeniable similarity of Dou-
khobors with Subbotniks, analyzed by Shtyrkov. Small religious
groups relate to their neighbors with suspicion and distrust, which
causes conspiracy thinking. The Gorelovka villagers believe (maybe not
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without reason) the telephone lines of the candidates for Russian citi-
zenship are listened by the Georgian administration of the region, and
resettlers in Tambov in the village Novyi attract the attention of the of-
ficers of anti-extremist agency to the gatherings of local Baptists, to
whom, typically and paradoxically enough, most of anti-sectarian anx-
iety of the population is directed.

The more Doukhobors leave Gorelovka, the more noticeable the ac-
tivization of specific eschatological prophecies becomes. One of the
most relevant topics of prophecies for my research is the return of Dou-
khobors to their fatherland. A theme of reunification of all of the com-
munity members, who left Gorelovka and neighboring villages, is
linked to the image of a future "catastrophe," and the way back is seen
as torturous and full of hardships and misery.

There was also about Doukhobors that...well, what it was. It is said that
sooner or later you will be coming back here. On your knees, it is said,
you will come back, you will only have your collars on your necks, and
the rest... You will have nothing else (Interview 6).

An inversion of center and periphery, characteristic of the eschato-
logical prophecies (Akhmetova 2010: 93-108), is remarkable in this case.
It places the Georgian villages on the hopeless edge of the world rele-
vant to the community.

Women's chanting as a mechanism of the integration of resettlers

Not less remarkable is the repertoire of the feast songs that recon-
ciles the local patriotism with the phantom nostalgia for Russia'?,
combining the songs with lyrics about "The native Gorelovka" (lyrics
written by the Doukhobor poet Egor Vlasov) Soviet popular music,
and songs from TV song contests (For instance, "Skazhi, predsedatel"
[Tell me, chairman] of Jury Krasnoperov). The practices of communal
chanting could play a substantial role in the socialization of Doukho-
bors resettled in the Tambov region. The performances of the female

12 Many of my informants regard resettlement as coming back to their "historical Father-
land." Tambov region, as R. S., one of them, claims, was chosen chiefly for these reasons.
In the mid-18th century, the first Doukhobor communities were "discovered" there. Some
of the media outlets reported on the story in this manner. See, for instance,
https:/ /rg.ru/2008/01/22/chernoz/duhobory.html (accessed on January 17, 2020).



206 Svetlana Tambovtseva

choir are regarded as moments of success and recognition by the lo-
cals. In all likelihood, the familiar repertoire became a convincing in-
dicator and allowed for recognizing the new neighbors as "Ours."
Svetlana Adonieva and Lora Olson in their book on three generations
of rural women of the 20th century regard the practices of choir sing-
ing as a powerful mechanism of solidarization inside the community
and, simultaneously, self-realization in the outside (Olson and Adoni-
eva 2016).

Considerably, the informants met me and my colleague with com-
munal singing when they gathered to welcome us and to give us the
first group interview, and the informal leader of resettlers proudly
demonstrated the newspaper with photos of the choir performance on
a village holiday. It was one of the rare occasions when the local press
expressed empathy towards Doukhobors. Interestingly, the repertoire
did not meet the expectations of ethnographers, because Doukhobor
singers chose not to chant psalms, which are central in their ritual tra-
dition, but rather the hits of the late Soviet popular music.1?

In that case, it is important to point out the factor of the ethnog-
raphers' origin, which impacted the communication with informants.
Although there were various reactions towards Moscow and St. Peters-
burg, generally it was influenced by the central status of these cities
juxtaposed with the peripheral Gorelovka. In the quotations above, ref-
erences to the "Russianness" of ethnographers are explicit, a habitual
suspicion of informants, which can occur during the fieldwork, could
take new forms. For instance, the informants mentioned the names of
high-ranking Russian officials, presuming the fieldwork had been as-
signed by them.4

13 However, there has been an unsuccessful attempt to collaborate with folk choir in Stav-
ropol region, where local singers found Doukhobor songs to be boring and monotonous.
14 At the same time, there could be a different, yet just as typical, reaction—a hope for
help. Attributing to their ancestors a persistent saying: "Our law is in [St.] Peter[sburg],"
the informants interpreted it as a confirmation of their right to the land, rearranged after
the elimination of the kolkhoz not in their favor. They also counted on the researchers to
find in the archives of St. Petersburg the original copy of the contract of sale.
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Conclusion: religious "migration" of Doukhobors in the post-sec-
ular context

In a certain sense, the director of "Yes, yes; no, no" follows the self-
representations of his characters, building his story on the sequence of
the footage from Gorelovka and staged administrative routine of the
"metropolis," where the fate of the Transcaucasian villagers is decided.
The explicitly open ending is presumably meant to leave viewers with
a mixed feeling of hope and uncertainty — it is hard to see the future of
the report on Doukhobors left on the backseat of the car.

It is hard to imagine the intersection of these two realities, because
of their stylistic incomparability. In her book, Lubov Goncharova
speaks about the addresses of Doukhobors to the Russian authorities
and media publications on the life of the community. One of such arti-
cles was published in April 22, 1994, in the "Krasnaia Zvezda" [Red Star]
newspaper by Ivan Sergeev, titled "For the first time in a century and a
half, Russia sends help to the compatriots in the distant Javakheti." He
describes the humanitarian project of the Ministry of Emergency Situa-
tions. Doukhobors received petrol and diesel fuel needed for the spring
agricultural work. In the introduction, the article informs on the ton-
nage, distances, and routes, but concludes with an emotional descrip-
tion: "And finally, after six days of travel, we reached our compatriots —
Russian Doukhobors. [It was] bright [and] sunny noon. All the villagers
came out to meet the column. Some old lady hugged a tired young
driver and in tears said what many were thinking: 'We've been waiting
for you for so long! The whole 150 years. [We] thought Russia forgot
about us..." (Sergeev 1994, as quoted in Goncharova 2012: 547). Such a
scene could be easily imagined as an alternative and logical continua-
tion of "Yes, yes; no, no" if the film was based on a fictional collision,
rather than on actual chain of events.

The title "Yes, yes; no, no" refers to the Gospel according to Matthew
and it writes the Doukhobor villagers into the context of Christian piety.
Another meaningful contrast of the documentary juxtaposes the lan-
guage of an official and dogmatic report with the informants' words —
discrete, friendly, and mundane—and their silence, which the camera
follows with long panoramic shoots. Paper icons, black and white grad-
uation photos, rural interiors, and views of Akhalkalaki Plateau are
shown. The ethnographic potential of the documentary is employed by
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the means of playing with different "viewpoints." The scenes with a state
official are a little comic in their naive schematism. They visualize an im-
agined collision of Doukhobors with the imagined world of state power.
They feel their presence in it along with abandonment.

Having the same set of resources for the construction of their religi-
osity, the same set of values, and the same post-secular principles of
their "combination," Transcaucasian Doukhobors are much more un-
derstandable as post-Soviet citizens, rather than an ethno-confessional
group. The ways of their religious "migration" are largely linked to
more general processes of the post-Soviet "renaissance" of national and
religious identities.

At the same time, it would be incorrect to represent a post-Soviet
religious landscape as homogenous and the processes as universal and
erasing the borders of group specificity. Doukhobors living in an iso-
lated village are perceived as a spectacular and peculiar group, and
their common memory and ritual tradition could not be seen as insig-
nificant for the self-representation of its members. Conversely, in a par-
adoxical way, the religious seekings and searching for the strategies of
self-identification call for a retrospective legitimization of the decline of
the community by its inclusion into the surrounding confessional ma-
jority, to which Doukhobors largely relate because of the common So-
viet experience. This coincidence is underestimated both inside the
community and from its Russian neighbors outside.

It is fair to say that during the rise of nationalism in Caucasus,
Doukhobors gravitated to the Russian "imperial" project, which im-
plies the orientation towards Orthodox Christianity. The entrance fees
were high —the narratives on traumatic integration were the favorite
topic even of those whose experience of resettlement was relatively
successful. The Gorelovka villagers, who are used to the visits of jour-
nalists, photographers, and documentary filmmakers, enthusiasti-
cally present Doukhoborism as ethnographic project within a univer-
sally Christian frame, which erases the inter-confessional differences
and obstacles for the access to the Orthodox world. Doukhobors re-
cently resettled in Russia, in turn, sacrifice their "cultural heritage"
and act according to their strategic setting to 'not stand out." The eth-
nographic exoticism, in that case, is a source of challenges and con-
flicts, for instance, the funeral service sometimes provokes competi-
tion between Orthodox priests and Doukhobor chanters. This, most
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probably, explains the indifference and helplessness of elderly Dou-
khobor women, who sell their traditional dress, inherited and brought
from Georgia, for meager sums of money to second hand buyers.
Such a political orientation points out to the adaptation of the "offi-
cial" Russian ideology in relation to Orthodox Christianity. Although
there are cases of Doukhobors converted to Baptism (which is seem-
ingly closer to their teachings), these cases are marginal, compared to
the tendency of solidarization with Orthodox Christians. There is a cer-
tain logic in this—a religious nationalism offers a new model of merg-
ing of "the religious" and "the ethnic", the opportunity to orient towards
the Russian society instead of the declining local community by means
of folklorized and ethnographisized traditional Doukhobor manifesta-
tions of religiosity. Doukhobors have found their own creative way of
mending the disruption between heterodoxy and orthodoxy by distin-
guishing rite and belief, zakon and private faith. "We are almost like Or-
thodox," a lead chanter from Gorelovka said in response to the ques-
tions on Doukhobor creed. Besides the representation itself, this idea
suddenly highlights the post-secular context common for Doukhobors
and Orthodox Christians, which makes such a comparison possible.

Translated by Igor Mikeshin.
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The Rational and Magical
in the Missionary Projects
of Traditionalist Roman Catholics of Russia

Ekaterina Khonineva

It is somewhat bitterly ironic to begin the discussion on contem-
porary Catholicism by first mentioning Protestantism. The fate of
academic studies of Catholicism in the process of the discursive for-
mation of the concept of religion in the field of its study is such that,
with rare exceptions, it acts as an antipode, a kind of the "other" for
a seemingly more interesting subject of Protestant cultures. Despite
the calls from several researchers to broaden analytical horizons by
including Eastern Orthodoxy and Catholicism, anthropology of
Christianity is still inherently an anthropology of Pentecostalism
and Evangelical Protestantism (Bialecki, Haynes, and Robbins 2008;
Cannell 2005; Robbins 2014). As Birgit Meyer notes in her commen-
tary on one such call in a recent edition on the anthropology of Ca-
tholicism (Norget, Napolitano, and Mayblin 2017), such dualism,
although defined by well-known historical circumstances, rather
distances ourselves from understanding contemporary Protestant
and Catholic practices (Meyer 2017). The notion of Protestantism as
a "mental," rational ideal type of modern religiosity, and of Catholi-
cism as a ritualistic, bodily oriented type, and as "a sacramental
magic" (Thomas 1971) still dominates the imagination of the re-
searchers (and not only them). This "Protestant lens" is a legacy of
Max Weber's works on the social consequences the Reformation had
on secularization processes and the affirmation of the authority of
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science (Weber [1905] 1930; Merton 1938). It furthermore largely
keeps the research focused on the questions of meaning rather than
form, and reason, rather than senses. In other words, it is often as-
sumed that being modern (and thus rational) means being a Protes-
tant, and vice versa.

This approach does not allow for noticing the fact that modern Prot-
estantism is as much focused on carnality, aesthetics, feelings, and
other seemingly non-rational ways of religious experience (which is
convincingly demonstrated by some studies?) as Catholicism. In turn, I
argue that the same is true for the latter. The image of "baroque" sensual
Catholicism, rooted in ritual practices, sacramentalism, and veneration
of religious objects, ignores the rational dimension of the contemporary
Catholic imagination and those modernization processes that deeply
affected a traditional Catholic practice. Even Birgit Meyer's witty criti-
cism and her invitation to use the "baroque lens" in anthropological re-
search reveals a reduction of Catholicism to its main stereotypes and
some anachronism. The image of medieval and post-Reformation Ca-
tholicism, which serves as a prototype here, does not reflect ethno-
graphic realities (including those related to material and rational as-
pects of religious life) that were the result of large-scale political
changes in the Catholic Church of the 20th century.

It is hardly possible to discuss contemporary Catholicism in iso-
lation from the central event of these changes —the Second Vatican
Council (1962-1965). The purpose of this Council was the so-called
renewal (aggiornamento) of the Catholic Church: to revise a wide
range of provisions and bring them into greater harmony with the
challenges of modern times, reflected, among other things, in the li-
turgical reform that followed the Council. Those who comment on
the reforms from the conservative perspective often interpret them
in terms of the protestantization of Catholicism. What do they mean
by this? Indeed, the reformers' decisions seem to have been based
on the notion that the traditional Catholic paradigm of symbols and
practices no longer fully adheres to its objectives, namely to attract
people to the bosom of the Church and strengthen them in the true
Catholic faith. The most striking example of this idea is the reform
of the ritual — the icon of Catholic rigidity and formality. As a result

1 See, for instance, Coleman 1996; Morgan 1999; Engelke 2005; De Witte 2009; 2011;
Brahinsky 2012, and many others.
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of this reform, the Mass was visibly simplified and shortened, with
a greater emphasis on spontaneity and flexibility in the actions of
clergy and the flock. Post-Vatican II changes were aimed at modern-
ization of the religious life of Catholics, facilitating access to the
truth of the Catholic faith for as many people as possible, and plac-
ing greater emphasis on mystical experience, on the one hand, and
religious literacy and ethics, on the other. Weber can once be praised
for his foresight —even the classical example of traditional religios-
ity, i.e., Catholicism cannot and does not resist rationalization.

However, the rationality of modern Catholicism can be seen not
only in the Church's modernization policy. The high level of generali-
zation of Weber's schemes, which will be discussed in more detail be-
low, dulls the sensitivity to ethnographic nuances — the specific cases of
the implementation of programs to rationalize religion and their main
actors and opponents (see examples of combining the ethnographic
perspective with Weberian logic in Geertz 1973; Shtyrkov 2011). If we
take post-Vatican II Catholicism as an example, the revision of tradi-
tional Catholic practices was not accepted by everyone with enthusi-
asm or humility. Some conservative Catholics, the so-called Tradition-
alists, harshly criticized the resolutions of Vatican II and the liturgical
reform and defended the seemingly magical foundations of traditional
Catholic religiosity —its deep symbolism and expressive power of rit-
ual, the value of non-rational perception of divine meanings. At the
same time, the way they argue their own position is of paramount in-
terest directly concerning the question of rationality. Catholic Tradi-
tionalists are often ascribed to a fixation on form at the expense of
meaning, and a kind of magical religiosity; they, in turn, are forced to
formulate their position in the clearest detail in defense of non-rational
dimension of religion and codified ritual practice as an antagonism of
protestantization. In other words, Vatican II has created unusual eth-
nographic conditions for the actualization of intra-group reflection and
discussion about rational and ritual/traditional / magical. The way rep-
resentatives of the rationalized modern religion — Catholic Traditional-
ism —manipulate the images of the magical and rational in their mission-
ary projects will be discussed in this chapter.

This question will be considered based on the ethnographic material
gathered among Russian Catholics during the fieldwork in different
Catholic Traditionalist parishes in St. Petersburg and Moscow, the two
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biggest cities in Russia, in 2017-2019. What attracts my attention in the
Russian case is the specific historical and cultural conditions that make
the Traditionalist Catholic ideology so persistent among the originally
non-Catholic population. The phenomenon of Russian Catholicism in
such a condition that we can observe today has been existing since the
beginning of the 1990s — the time usually associated with a religious re-
vival after the period of State atheism in Russia. This period is charac-
terized by the construction and reconstruction of Catholic churches,
parishes, and monasteries. At the same time, the first conversions to
Catholicism and receptions appeared and the missionary activities of
priests and members of different monastic congregations began. Most
of these priests, monks, friars, and nuns were mainly socialized in Po-
land and Belarus where the innovations of Vatican II were fully imple-
mented during the second half of the 20th century. However, in the
large capital parishes of Moscow and St. Petersburg "ethnic Catholics"
are clearly far short of a majority.

My interlocutors were those who have been coming of age within a
secular culture and for whom Catholic socialization was the end-point
in their spiritual quest. Although in Russia few Catholics are familiar
with the way spiritual life was organized before the Vatican Il reforms,
there is still a certain division based on assessing the conciliar politics.
Apart from many enthusiastic supporters of the modern post-Vatican
IT religiosity, some of the conscious converts find themselves unsatis-
fied by what the modern Catholic Church offers on the liturgical, dog-
matic, and pious levels. They try to live their religious experience ac-
cording to Traditional Catholic canons, despite the fact that Russian
mainstream Church authorities have little to do with encouraging and
facilitating Traditionalists' views and practices.

Catholic Moderns?

What exactly can frustrate Traditionalists and, thus, intrigue social
researchers about the large-scale reform of the religious life of modern
Catholics? It should be noted that a precise theological and liturgical
analysis of what happened in the Catholic Church in the 20th century
before and after Vatican Il is a task for a whole monograph, probably
more than one, but this is not what I aim for in this chapter. An anthro-
pological commentary on the conciliar politics of piety may claim that
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one of the main goals of the Council was to rationalize the faith of Cath-
olics. Here rationality is regarded in Max Weber's terms mentioned
above, rather than in the modality common for anthropological discus-
sion on the demarcation of religion, magic, and science (Tylor, Fraser,
Malinowski, and Lévy Bruhl; see Tambiah 1990); the specific, different
from the modern scientific paradigm, rationality of magic (Evans-
Pritchard 1965; Jarvie and Agassi 1967; 1973; Beattie 1970); and the ra-
tionality or irrationality of beliefs (Sperber 1984; Lukes 2007). This ana-
lytical move is determined by the fact that Vatican II reforms are the
case when rationality and irrationality are not understood as predicates
of beliefs but believers themselves (Lukes 1967: 292).

Weber proposed an evolutionist scheme for the development of
religion as a type of social imagination and social praxis. The relation-
ship between the former and the latter in traditional religions (or mag-
ical in Weberian terms) is congruent and has an interpenetrating char-
acter. The connection between religious beliefs and everyday life in
rational religions, on the contrary, is not apparent. In religions of the
rational type, these are separated into different spheres, and conse-
quently, their logical and actual conjugation demands a certain kind
of reflexivity and political manipulation (Weber [1922] 1978). This re-
flexivity also implies verbal formulation —both of religious notions
themselves and their relation to everyday practical experience, i.e.,
the formation of a certain type of knowledge. Rational religions create
complex systems of meta-description and, to a certain extent, require
a conscious mastery of this vocabulary and the ability to intelligently
formulate religious dogmas.

At the same time, according to Weber, the rationalization of religion
occurs in no small part as a result of the alienation from the ritual ele-
ments characteristic of simpler traditional forms of religiosity with their
magical ways of persuasion, in favor of ascetic and mystical ones. Ma-
terial forms of religion, including rituals,? venerated objects, and other
various aesthetic components are thus seen as an obstacle to the reso-
lution of the "problem of meaning" and rationalization at the individual
and institutional levels. However, one can find an interesting paradox
in Weber's theses. Even though rational religions tend to neglect the
form and ways of influence through the magical efficacy of artifacts,

2 The positioning of the ritual as an antipode of rationality is also characteristic of other
research models (see, for instance, Goody 1961).
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they are also characterized by a desire for mass dissemination and emo-
tional impact through a systematic appeal to the sphere of aesthetics. In
other words, there is no total alienation from aesthetic experience, in-
stead the pragmatics of using such material forms is changing. First, the
manipulation of form becomes rational. Second, in the long run, it
serves the more important task of spreading meaning (Weber [1946]
1970: 340). Regarding the case of Protestantism, the example of modern
Pentecostalism depicts how the aesthetic dimension of the Christians'
lives plays a prominent role in the political agendas of religious leaders
(see Meyer 2010; Martin 2006).

In the light of Weber's reasoning and consideration of some prereq-
uisites, regulations, and consequences of Vatican II, the Constitution of
the Sacrosanctum Concilium suggested that "the rite of the Mass is to be
revised in such a way that the intrinsic nature and purpose of its several
parts, as also the connection between them, may be more clearly mani-
fested, and that devout and active participation by the faithful may be
more easily achieved."? The revision of the rite has eventually resulted
in the liturgical reform (1969) and the following mandatory implemen-
tation of the new rite of the Mass (Novus Ordo Missae) that completely
replaced the Traditional Latin Mass (or, as it is also called, the Triden-
tine Mass). Undoubtedly, this idea was not expressed within the frame-
work of the Council for the first time but was one of the consequences
of the development of the Liturgical Movement, whose representatives
in the 19th-20th centuries were seeking opportunities to reform the rite
of worship with the aim of providing a more conscious participation of
the people and liturgical education. Even before Vatican II, the so-
called "dialogue masses" (which revived the early Christian scheme of
an interaction between the faithful and the priest during the liturgy)
were spreading, and the abovementioned Constitution formulates the
main recommendations aimed at increasing the degree of personal en-
gagement and creating conditions for a deeper, i.e., rational, under-
standing of what happens during the Mass by lay people. Such recom-
mendations include regular use of modern vernacular languages,* a

3 See the Constitution on the Sacred Liturgy Sacrosanctum Concilium: http:/ /www .vati-
can.va/archive/hist_councils/ii_vatican_council/documents/ vat-ii_const_19631204_
sacrosanctum-concilium_en.html (accessed March 9, 2020).

4 As a result of the liturgical reform (1969) the traditional sacred language for Catholic
worship, Latin, was fully replaced by vernacular languages.
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more abundant reading of the Holy Scripture, encouragement of the
sermon, restoring the "prayers of the faithful," and the communion of
two kinds for the lay people. The aesthetics of the ritual were also re-
formed: the "baroque" style gave way to a more democratic, egalitarian,
and less symbolic one. Apparently, the reformers saw a problem in the
Traditional rite that led the faithful to take part in the divine service as
if on a hunch, i.e. irrationally, attributing to them the features of magi-
cal religiosity. All these proposed changes were intended to ensure the
laity not only practices its Catholic faith and participate in the liturgical
mystery, believing in its magical efficacy, but also reflect on its theolog-
ical foundations.

Thus, Vatican II sought to erase the sharp line between religiously
literate experts and authorities and seemingly illiterate practicing peo-
ple. This goal was also to be achieved through establishing a universal
vocation for the apostleship and holiness, through the active involve-
ment of lay people in various services within the Church, the creation
and revival of multiple spiritual movements uniting priests, monks,
and lay people, through the active universal catechesis (for both chil-
dren and adults®). In other words, the Vatican II project assumes that
practical knowledge, or knowledge-how, using Gilbert Ryle's terms (Ryle
1949), is not at all sufficient to experience the faith. Believers before Vat-
ican II and liturgical reform are represented in this perspective as chil-
dren who already know how to speak correctly but do not know the
rules of grammar well enough. Knowledge-how, which is bodily in na-
ture, must be framed as a set of propositions about oneself, i.e., it must
be supplemented by knowledge-that — intellectual, rational, and, im-
portantly, verbalized.®

The Traditionalist criticism of this large-scale pastoral project (that
is usually referred to as "modernism") is a position that does not nec-
essarily require precise formulation and reflexivity in order to do
something correctly. It requires sufficient practical knowledge, ac-
quired primarily through the Traditional ritual. For Traditionalists, it

5 However, this does not mean that the practice of catechesis began to spread after and as
a result of Vatican II, this is certainly not the case. Before that, though, the catechesis was
mainly an educational activity for children and adolescents preparing themselves for the
First Communion.

¢ In the Christian context, this dichotomy can also be considered in terms of belief: believe
that as a propositional knowledge opposed to a fundamentally different, emotional
form—believe in (Ruel 1982; Lindquist and Coleman 2008).
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was before Vatican II that a consistent universal catechesis was not
necessary: people practiced their faith unconsciously but regularly,
and according to the established norms. The Vatican II reforms, ac-
cording to Traditionalists, led to distortions in Catholic laymen's con-
fession of faith, as well as a reduction in the number of vocations and
attendance of masses. Traditionalists blame the carelessness of mod-
ern catechists, who do not properly communicate the Traditional
Catholic spirituality and dogmatics. In this perspective, it turns out
that because of a "modernist" policy, the laity have become dormant
and religiously illiterate as never before. While missionary activity
was previously supposed to be directed at non-Christians, now Tra-
ditionalists see an extreme need to convert and catechize Catholics
themselves, seemingly totally disoriented by the pastoral and liturgi-
cal reform efforts of the Church experts. I further explain what Rus-
sian Catholic Traditionalists do to correct such a situation.

It is also worth noting that even though Traditionalists attribute a
passive cognitive position to the "common people" participating in the
Traditional divine service, they, being lay people themselves, demon-
strate a surprisingly high level of liturgical and theological literacy,
the presentation of which constitutes most of their speech repertoire.
At the same time, some of them tend to idealize the unreflective, the-
ologically unsophisticated "people," recognizing artificiality and non-
authenticity of their own activities. One of my interlocutors once com-
plained that Moscow's Traditionalist congregations are more like con-
servative clubs than simple territorial parishes, as it should be in the
pre-Vatican Il ethnographic reality: people merely came to the Triden-
tine Mass because the church where it was served was the closest.
Next time, also in Moscow, after the Traditional Latin Mass, I found
myself in the company of parishioners in one of the cafes in Krasnaya
Presnya, where one of the meeting participants began insisting on
making a regular practice of tea drinking after the Mass to be like a
regular "ordinary parish." Another participant of this meeting re-
sponded vividly to this proposal: he remembered his friends who, in
his words, "are not trying to be theologians twenty-four hours a day"
and gave the example of one of them, who is in favor "of the Mass and
everything orthodox but has absolutely no knowledge of theology. He
knows that it is possible to go there and he goes there." In other words,
Catholic Traditionalists, being representatives of a modern religion,
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are somewhat burdened by their inconsistency with the idealized tra-
ditional, or magical religiosity. This remark applies not only to the
Catholic but also to the other forms of religious and ethnic tradition-
alism. If one learns all the traffic rules, will one be able to drive? Con-
temporary traditionalism faces the questions of the same kind (which
distinguishes it from tradition in the classical and common sense):
how to transform knowledge-that into knowledge-how?

For the rest of the chapter, I highlight two specific cases illustrating
how the categories of the rational and magical, as well as knowledge-that
and knowledge-how, are constructed in political programs of both open
and latent critics of Vatican II, with whom I have been able to interact
during my fieldwork.

Catholic Traditionalism in Russia

Almost every Sunday for the past decade, two of Russia's largest
cities have held masses in the Traditional Latin rite. It is not, how-
ever, served in the usual places. In Moscow, one can see people dres-
sed ceremonially, going down to the basement, the crypt of the Ca-
thedral of the Immaculate Conception of Virgin Mary, which can be
found, most likely, only by those who are familiar with this place.
On Sunday morning, some of Moscow's Catholic Traditionalists
travel beyond the Moscow Ring Road to the Vvedensky Cemetery,
where they rent a chapel for the Tridentine Mass service. In St. Pe-
tersburg, the Traditional liturgy can be regularly attended, strange
as it may seem, not in Catholic churches but in the Chapel of the
Lutheran Church, where, in addition to the Tridentine Mass and Lu-
theran services, hipster swaps, fairs, and gospel festivals are held.
Previously, to participate in the Traditional Mass, devout Catholics
had to rent hotel conference rooms. And only once a month since
2019 the Traditional Mass has been held in the "mainstream" par-
ish—the Church of Our Lady of Lourdes, the only Catholic church
that functioned in the city during the Soviet years and has preserved
the traditional altar.

Catholic Traditionalism is a global phenomenon. After Vatican II,
conservative Catholics, motivated by varying degrees of radicality
in opposition to the Church politics, united in a number of Tradi-
tionalist organizations throughout the "Catholic world." These in-
cluded the best-known Society of Saint Pius X (SSPX), founded in
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1970 by the French Archbishop Marcel Lefebvre, with an unregu-
lated canonical status, and those organizations that are in full com-
munion with the Catholic Church, officially recognizing Vatican II
as valid but having consistently advocated for the regular service of
the Traditional Latin Mass on a par with the Novus Ordo Mass. At
the level of declaration (which often does not coincide with the real-
ity), they recognize the new rite to be valid but note that the Tradi-
tional Mass is much better in terms of theological depth, symbolic
richness, and gestures of piety.”

In Russia, the Traditionalist movement in the Catholic Church is
represented by three groups.® The SSPX or, as they are often called,
Lefebvrists, were invited to Moscow for the Tridentine Mass service
back in the early 1990s,’ and these were rare and brief visits by the So-
ciety's priests. It was only since 2014-2015 that the service became more
or less regular when the Russian Traditionalists signed agreements
with Society representatives from Kaunas (Lithuania) — Father Thomas,
Father Hugo, and Father Fernando!®—who, in turn, come to Russia to
visit SSPX adherents in St. Petersburg and Moscow. These masses were
and still are not sanctioned by the Church authorities.

Second, in the mid-2000s, a representative office of Una Voce—an
international movement of Catholic laymen supporting the Traditional

7 See "The Ottaviani Intervention." https:/ /www. fisheaters.com/ottavianiinterven-
tion.html (accessed March 9, 2020).

8 Some Traditionalists try to emphasize that "Russia resisted the longest" because the di-
rectives relating to changes in the rite of Mass were implemented in Russia quite late.
Back in the 1980s and early 1990s, in small open churches of Moscow and St. Petersburg,
the Mass was served facing the altar, and the divine service was conducted partly in
Latin. In Catholic European countries, for several decades, the Mass was served exclu-
sively in vernacular languages, and the Gregorian chant was being increasingly replaced
by pious singing to guitar. Old residents of St. Catherine's parish in St. Petersburg tell
that in the 1990s, the laity knew both prayers and chants in Latin. The sound of their Mass
did not cause any surprise or criticism, as it happens today. Nowadays, Latin is not used
in Catholic churches in Russia, with rare exceptions.

9 Here I am guided by the witnesses' stories about this period, as well as the article by
Dmitrii Puchkin (Site: "Crusader." Subject: "A Brief History of the Catholic Traditionalist
Movement in Moscow." http:/ /crusader.org.ru/kratkaya-istoriya-katolicheskogo-tradi-
cionalistskogo-dvizheniya-v-g-moskve.html), perhaps, the most famous Catholic Tradi-
tionalist in Russia, the informal leader of Moscow SSPX adherents, who stood at the ori-
gins of the Traditionalist movement in Russia.

10 The names of all people mentioned in this chapter have been changed according to the
ethical considerations.
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Latin rite, opened in Russia. Third, in 2010, a young German entrepre-
neur, Karl, established a new Society of the Sacred Heart of Jesus,
whose primary mission was to organize and provide the necessary
infrastructure for the Traditional liturgy. Representatives of both
communities serve the Tridentine Mass in the small crypt of the Ca-
thedral of the Immaculate Conception (Moscow). The St. Petersburg
Church of Our Lady of Lourdes was the last location to provide Cath-
olic Traditionalists and those interested in "legal" access to the Tradi-
tional Mass, authorized by the Church. I further discuss how this be-
came possible.

Catholic Traditionalists in Russia are urban intellectuals, mostly
young professionals (whose age rarely exceeds 40 years), often with a
degree in humanities from prestigious universities (among Tradition-
alists, there are many graduates and researchers of St. Petersburg State
University and Moscow State University, historians, linguists, and in-
terpreters). The overwhelming majority of Russian Catholic Tradition-
alists are men. Many of the most prominent enthusiasts of Catholic Tra-
ditionalism in Russia have joined the Catholic Church already having
experience of varying degrees of intensity in other religious tradi-
tions — Eastern Orthodoxy, Orthodox Judaism, Old Believers, and Is-
lam. However, what is most important is that Russian Catholic Tradi-
tionalism, with one or two exceptions, is a community of people who
are not directly related to the Church hierarchy. All the initiatives, im-
plemented or not, to serve the Traditional Mass in Russia have always
had the character of grassroots activism.!

It should be noted that the reputation of local supporters of the SSPX
is hardly impeccable, and the shadow of their bad reputation also falls
on representatives of other "legal" Traditionalist groups. In the every-
day talk of both clergy and laymen, the term "Lefebvrist" is definitely

11 The representatives of Russian Catholic Traditionalism can hardly be called guided by
charismatic priests. As compared with the observations of Michael Cuneo, a researcher
of American Catholic conservatives, this group is different from American Traditional-
ists. Cuneo indicates the hierarchy of Traditionalist communities in the United States and
the significant role and high social status of priests in these communities. Traditionalist
lay people sometimes see priests as persons of superhuman nature, and they receive a
credit of trust and loyalty comparable to what gurus or prophets can have (Cuneo 1997:
117-118). Russian Traditionalists, most of whom do not have regular access to the Tri-
dentine Mass and are content with short-term visits by Traditionalist priests, do not usu-
ally have such close ties to the clergy.
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pejorative. SSPX adherents are condemned for their radical views on
the life of the Catholic Church and their manifestations of political
preferences. The overwhelming majority of them are sympathizers
of the "strong leaders" of old Catholic world, and some have consist-
ently argued for a return to theocratic monarchy. The priests of the
SSPX from the United States and Europe see Russia as one of the last
hopes of Traditionalism, admiring both the policies of the current
president and the conservatism of Russian Christians. In particular,
SSPX adherents of St. Petersburg are also notorious for their favorite
form of community entertainment —long drinks after each mass in
various bars, accompanied by inspired, but sometimes quarrelsome
theological disputes. All this leads to the fact that even those lay
people who sympathize with the Tridentine Mass tend to hide this
fact, so as not to be automatically associated with the group of SSPX
adherents.

It would, however, be over-simplifying the matters to argue that
some skepticism about Traditionalism in the Catholic environment
was formed only by observing representatives of local Traditionalist
communities. Strictly speaking, this prejudice is a product of more
global ideological processes that have taken place since Vatican IIL
Most priests serving in Russian Catholic parishes formed as clergy
in seminaries and parishes of Poland and Belarus in the second half
of the 20th century, a period when active resistance to and contempt
for the Vatican II reforms came mainly from SSPX adherents op-
posed to the Church authorities, who served exclusively for the Tri-
dentine Mass, neglecting the new rite. The Traditional form of Mass
was cemented by a strong association with protest activism. Not
only the Tridentine Mass itself but also the more harmless things
associated with the style of the divine service may land in the field
of suspicion and mistrust, such as the choir's desire to perform more
songs in Latin or initiatives to restore the pre-revolutionary (and
thus pre-Council) appearance of the altar; some priests outright re-
fused to even talk about the Tridentine Mass. Catechesis courses, ac-
cording to witnesses, do not dwell in detail on the Traditional rite,
limiting themselves to commentary on the Old Mass that did not
correspond to the challenges of time and was replaced by the Novus
Ordo Mass.
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This catechists' policy, coupled with the monopoly of the unsuccess-
fully reformed liturgy, causes extreme discontent among Traditional-
ists, and leads to a negative reaction towards them. The emphasis is put
on the promotion of Traditional Catholic ritual practices while at the
same time parallel mainstream educational missionary activities are
conducted.

Traditionalist mission and the (new) technologies

Media technologies (once writing, then printing, now computer
technologies) play a significant role in catechesis and missionary activ-
ity. Russian Catholic Traditionalists can be considered great enthusiasts
in using modern technologies for missionary purposes. While it is not
uncommon for members of religious cultures to relate the spread of
technological innovation to certain eschatological expectations
(Akhmetova 2010; Panchenko 2017), such enthusiasm can hardly be re-
garded as an exception or a paradox. For example, despite the apparent
importance of the problem of mediation for the historical narrative of
Christianity, it was Protestants seeking to have direct contact with God
who were most open to new media in regard to their religious practices
(Meyer 2011). The Internet and social media hold a special place in the
adoption of new technologies by representatives of religious groups
(see, for instance, Eickelman and Anderson 1999; Miller 2011: 88-98).
The Internet became the reason not only for the fact that religious au-
thorities but also the "silent majority" (Gurevich 1990) finally found a
voice and gained access to express their position and communicate it to
a broad audience. This observation is particularly true for the apolo-
gists of stigmatized knowledge and groups marginalized by institu-
tional religious power.

Concerning the latter, Catholic Traditionalists in Russia mainly
carry out their missionary activities in social networks and on spe-
cialized websites for the simple reason that the Catholic hierarchy
seeks to limit Traditionalists' access to public speaking and the ex-
tensive Tridentine Mass service by providing them with clearly de-
fined zones. Priests commonly try to reason with the believers that
express clear sympathy for the Traditionalist movement, and if it
fails, they try to prevent the enthusiasts from making their conserva-
tive positions known publicly. Official Traditionalist organizations,
even those recognized by the Church, are never allowed to write
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about their activities on the official websites of the Archdioceses. In
other words, to be heard, Traditionalists have to explore spaces free
from censorship. Social networks and online messengers have
proven to be convenient for this purpose.

In the 2000s, the central platform for like-minded people to com-
municate and address those who thought differently were various
online forums, of which the most famous are the forum "U Zagloby,"
as well as "Ruthenia Catholica," where many of the modern activists
of Catholic Traditionalism met, and blogging websites such as
"LiveJournal.ru." Today, groups and group chats in the social net-
work Vkontakte and Telegram messenger are primarily used in-
stead. The communication of Traditionalists with each other and
with ideological opponents is often characterized by a rather high
level of verbal aggression. Because of such behavior, some of those
who are interested in Catholic Traditionalism, according to their
feedback, are afraid to inquire about their interests and enter in con-
structive dialogue with Traditionalists and thus find themselves in
social isolation. Indeed, for some Catholic Traditionalists most ac-
tive in Internet discussions, this kind of missionary activity has
nothing to do with compromise. Sharply and boldly, they refute any
opinion that discords a consistent Traditionalist position, which is
not always directly related to the religious sphere (if we consider
religion in the normative perspective). This position suggests a par-
ticular view on several ethical (family and romantic relations, ap-
pearance, the sphere of professional employment, etc.) and political
issues. Generally speaking, Catholic Traditionalists' anxiety about
proper behavior can reach heights that strike the imagination of an
unprepared observer. During my first visit to the St. Petersburg
community of SPPX adherents, at the meal that followed the collec-
tive reading of the Rosary in Latin, I witnessed a conversation, the
subject of which, as one of its participants, Gregory, put it, was pious
scrupulousness (blagochestivaia skrupuleznost). 1t was a question of
what should be the next step in case a person who had just received
the communion threw up for any reason. As a secular person and
not yet used to this kind of debate, I was certainly discouraged by
both the original wording of the question and the hypothetical illus-
trations given by the participants. Later, I discovered examples of
such pious scrupulousness in other areas of Traditionalists' reflection,




The Rational and Magical in the Missionary Projects 227

especially in online chats, where topics are raised for discussion of
various acuteness: from the question of the necessity of corporal
punishment for children to the legitimacy of any sex poses other
than missionary; from the appropriateness of vegetarianism in the
Traditionalist's diet to the legality of blended wine consumption.
The inconsistency of views on these and other issues often leads to
rather harsh criticism from Traditionalist Internet users, which is not
to everyone's liking.

Nevertheless, Internet technology is one of the key channels in the
dissemination of Traditionalist ideas. One of my interlocutors called
SSPX adherents a "Catholic KGB." This witty comparison also occurred
to me. In the course of my fieldwork, I also had the idea that when a
person takes part in an online discussion and demonstrates his or her
sympathy for the Tridentine Mass, they immediately become a subject
of missionary attempts of activists. As one of the coordinators of the
SSPX mission in St. Petersburg used to say: "Our people can be found
in all major cities of Russia." "Our" does not necessarily imply full or
even partial agreement with the main SSPX positions. The main thing
is adherence to the Traditional rite while the rest of the ideological
statements, it is assumed, can be learned in the future through a deeper
acquaintance with the Tradition of the Church and the Traditionalists
themselves.

Since the regular Traditional Mass was served and continues to
be served only in Moscow and St. Petersburg (apart from one-time
visits by Traditionalist priests to Kazan and Kursk), for most Tradi-
tionalists, the first Tridentine Mass in their lives was a mass rec-
orded on video and posted on YouTube. Moreover, for many, such
YouTube mass remains the only opportunity to get acquainted with
Catholic Tradition. According to a sarcastic remark made by one of
the Moscow SSPX adherent, Ignat, Catholicism!? is going online in
Russia because "a person cannot go into it, there is no [Traditional
Catholicism] in the parishes." Therefore, there are many cases when,
as a result of regular online communication with St. Petersburg and
Moscow Traditionalists, residents of other cities have changed their
life trajectories —leaving work or study and moving with their fam-
ilies to Moscow or St. Petersburg in order to communicate more

12 Traditionalists sometimes use "Catholicism" and "Traditionalism" interchangeably, im-
plicating the belief that post-Vatican II Catholicism is not Catholicism.
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closely with people who share their beliefs and to participate fully
in the Traditional liturgy.

Naturally, most modern Traditionalists were born much later than
the implementation of the decrees of Vatican II and the liturgical re-
form. They never saw or knew what it was like to live in the "Catholic
world" before the reforms. Unlike, for instance, Belarus or Poland,
where some older people, guided by children's memories of the old
form of Mass, choose in favor of Traditionalist parishes, in Russia,
with a few exceptions, there is no such continuity. Once, one of my
acquaintances, a Traditionalist, said: "Who are we, speaking about
Tradition? We were born in the 1990s; we only have the Tridentine
Mass and the rest of the Traditionalist's life on the Internet. What do
we know about real life before Vatican II?" The mediation of technol-
ogy often poses the question of authenticity to religious actors. How-
ever, Catholic Traditionalists usually think of their immersion in a
technologically mediated reality as more of a resource for their mis-
sion and an advantage.

An important rhetorical device used by the members of the move-
ment is to point to the rapid aging of the clergy and flock of the post-
Vatican II Church while Traditionalist communities, on the contrary,
are full of young men and women. Traditionalists also draw attention
to the number of vocations, almost the main indicator of an evolving
religious tradition for Catholics. Whenever possible, those of my con-
servative-leaning interlocutors emphasized that while "modernist"
seminaries in Europe are on the verge of being closed, Traditionalist
seminaries have the fullest possible range of ordinations each year.
Youth is associated with progress and the future, and old age is asso-
ciated with something that requires change or even replacement. Ac-
cording to popular notion of traditionalism, it is a project that demon-
izes modernity and seeks to reconstruct the past (albeit often through
modern means) that was destroyed by the process of modernization.
However, Catholic Traditionalists believe that it is their opponents,
the so-called modernists, are the ones who are not modern. The op-
position between Traditionalists and the modernists is based on this
very characteristic:

The point is that in the new realities of life, without sliding into the Mid-
dle Ages, without throwing technologies out of a window, without go-
ing into a wild forest, we can actually continue to profess our faith. We
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can continue serving the Tridentine Mass. Living according to the teach-
ings of the Catholic Church. That is, tradition is not like obscurantism
[...] And we don't want to be considered as a group frozen in its devel-
opment, as many from the New Church usually think. In fact, we actu-
ally do not freeze in development at all. We regularly do something new
(Michael, Society of the Sacred Heart of Jesus).

This "new" refers to attracting participation in the Tridentine
Mass and spreading awareness of Traditional teachings. Russian
Traditionalists produce an impressive amount of texts.’> Many of
them are professional linguists who translate influential Tradition-
alist Catholic texts into Russian and publish them on the Internet, as
well as specialized Traditionalist printed periodicals. Among these
are the representatives of Russian Una Voce'* who are notorious for
their educational efforts through translations. In 2019, a monumen-
tal project to translate and publish the Documents of the Council of
Trent into Russian by Una Voce with the financial support of sympa-
thizers of the Traditionalist movement was completed.!> Besides, the
Russian-language Traditionalist online sphere already has two
translations of the Vulgate, not to mention countless small articles
translated from Western Traditionalist Internet resources and offi-
cial documents of the Church, devoted to liturgy and liturgical re-
form, social Doctrine, Church history, and many other topics that
concern the heart and mind of a Traditionalist believer. With some
regularity, Traditionalists hold their own conferences, as well as rec-
ord video debates on current topics and post these videos on social
media and YouTube. All these activities are aimed at making Tradi-
tional Catholicism accessible to a wide audience. It is not difficult to
assume this kind of activity requires considerable intellect and time,
which an average Catholic can hardly afford. As mentioned before,

13 However, this catechization strategy does not seem to be universally accepted. For ex-
ample, the Society of the Sacred Heart of Jesus, which organizes the weekly Tridentine
Mass in the crypt of the Cathedral in Moscow, is skeptical about the educational activities
of its social neighbors from Una Voce, believing the main efforts should be directed pre-
cisely to the proper organization of the regular traditional liturgy.

14 "Vulgate in Russian. The New Testament" translated from Latin by Dmitry Puchkin
(https:/ /azbyka.ru/ otechnik/leronim_Stridonskij/vulgata-na-russkom-jazyke-novyj-
zavet, accessed March 9, 2020) and "Russian Vulgate" (http://vulgata.unavoce.ru, ac-
cessed March 9, 2020) translated by Eugene Rosenblum.

15 http:/ /trent.unavoce.ru (accessed March 9, 2020).
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the social specificity of the Traditionalist environment is that it
mainly consists of intelligentsia. Many work as freelancers, which
allows them to devote considerable time to careful study of doctrinal
and liturgical nuances. Moreover, the enlightenment pathos of Tra-
ditionalist work is also based on the lack of education in history,
religious philosophy, and foreign languages ascribed to the unso-
phisticated "people":

There is also a correlation with a specific skill that may be necessary,
well, as a prerequisite for being a Traditionalist. If you don't know Eng-
lish well, you're in trouble here. No, well, if you know Latin, of course,
it's easier but... So I don't know if it's... if the availability of Traditionalist
materials were different [...] But it's a lot easier for us now than, let's say,
for the traddies'® in the '90s. Because you can read any of the manuals.
It's all there now. So there is hope (Ignat, a parishioner of the chapel of
the SSPX in Moscow).

Thus, presently, the target audience of the Traditionalist Catholic
mission is not an uneducated villager engaged in agriculture but, for
instance, a clerk or a manager who does not know English well enough
(that is often the case for Soviet and post-Soviet generations), who par-
ticipates in the Novus Ordo Mass, and learned the basics of faith in
mainstream parish catechetical groups. Despite the belief in a high cat-
echesis potential of the symbolism of the Traditional rite sufficient for
proper practical knowledge of the Catholic faith, in the circumstances
of the widespread service of the "distorted" Novus Ordo Mass and poor
quality centralized catechesis, Traditionalists are forced to enter into
the same game and initiate an alternative program of rationalization,
focusing on intellectual reading and continuing education and self-ed-
ucation.

Traditionalist grassroots activism: aesthetics as a resource

My second case is about a lay initiative in St. Petersburg, the pur-
pose of which was to organize the "legal" Traditional Mass within the
Catholic Church in Russia. This idea dates back to 2016 and originally
belonged to one person, Ivan—a parishioner of the Basilica of St. Cath-
erine of Alexandria in St. Petersburg, a bachelor of religious studies, an

16 The informal name of Traditionalists used by Catholics in Russia.
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English language teacher, and a former Old Believer who joined the
Catholic Church in 2013. Although the protagonist of this story has a
confident theological explanatory apparatus and is a well-known and
respected figure in broad Traditionalist circles, in positioning, declared
goals, and legitimization strategies, his project differs significantly from
the political programs of both radical SSPX adherents and moderate
Traditionalists from Una Voce and the Society of Sacred Heart of Jesus.
Both of these Old Church heralds, seeing their mission to spread and
assert the Tridentine Mass as the basis of the liturgical life of any Cath-
olic believer, are in one way or another in opposition to the Church
mainstream. A specific position for Ivan's project is an accentuated re-
spect for the Novus Ordo Mass and recognition of the provisions of
Vatican Il as valid. However, this declaration is not enough to break the
associative link between the image of the Tridentine Mass and the often
accompanying radical confrontation with the Church. Here it is neces-
sary to elaborate concerning Ivan's search for additional resources to
position and legitimize this Traditional Mass project. I base this account
on my observation of the development and fate of this grassroots initi-
ative for more than two years, and numerous and lengthy informal con-
versations with the organizer of this project, with whom, it should be
noted, I have established a close friendship that determines some frank-
ness and use of the "reduced" register in our conversations that he
kindly allowed me to rely on in my research.

For himself, Ivan explained the need to implement this project in
terms common with mainstream Traditionalists. Firstly, the Church
has problems, and these problems have to do with the wrong inter-
pretations of the decrees of Vatican II, as well as the arbitrary treat-
ment of the rite of mass, low theological literacy of the clergy, and an
unsatisfactory level of catechesis of lay people. However, Ivan con-
sistently cuts off the concept of Tradition ("big T") "overgrowing" side
connotations and associations. Conservative values, ethnocultural
sentiments, and political views —all that in different combinations is
peculiar to the Traditionalists of the SSPX and other movements, as
well as to the traditionalism of another version the local priests of a
Polish descent represent —fall into this area. This project is based on
the desire to return, if one can put it this way, to a positive under-
standing of Tradition and traditionalism, defined not through oppo-
sition to the "modernism" but through orthodoxy. A symbol and, of
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course, an integral part of this Tradition is the Tridentine Mass, for
which one is called to struggle.

Inspired by the idea of serving the Tridentine Mass as part of regular
parish life within the Church, Ivan turned to one of the most famous
Moscow Traditionalists and coordinators of Una Voce. He brought him-
self together with four other people who attended Traditional Mass
back in the late 2000s —Marina, the precentor of the choir of the Cathe-
dral of the Assumption of the Blessed Virgin Mary, Fedor and Nikita,
parishioners of the same church, and Faina, the precentor of the Grego-
rian choir of the Basilica of St. Catherine of Alexandria. None of them
were members of any Traditionalist organization at that time. Together
with Ivan, they drafted an official letter to Metropolitan Archbishop of
the Archdiocese of Mother of God at Moscow Paulo Pezzi, asking him
to agree to the possibility of having the Traditional Mass in St. Peters-
burg and to provide them with a priest and a space for it.17 Other 18
people from the parishes of St. Catherine of Alexandria and the As-
sumption of the Virgin Mary signed the letter. It is noteworthy that
some of the signatories have never been to the Tridentine Mass before
in their lives. Moreover, they are almost unfamiliar with the current
theological discussion around Vatican II and the liturgical reform. The
letter was solemnly handed over to the Archbishop in March 2017.
Some time afterwards, the signatories were answered that the Arch-
bishop had nothing against serving the Tridentine Mass, but they
would have to find a priest to serve it. This is how the story of searching
for and convincing the priests of the legitimacy of this venture began,
and it did not succeed until two years later.

To show what kind of problems the heroes of this story faced in this
search, I give one example:

We've come to ask him [Father Gennady, the priest] for the Tridentine
Mass: "Serve us the Tridentine, Father." "The Tridentine to you? I'll

17 In this request, they were guided by the provisions of Article 5 as formulated in the
Apostolic Letter of Pope Benedict XVI Summorum Pontificum: § 1 ("In parishes where there
is a stable group of faithful, devoted to the preceding liturgical tradition, the abbot may
willingly accept their request to serve the Holy Mass by the order of the Roman Missal of
1962 edition") and § 7 ("Where there is any group of faithful laypeople, about whom see
Art. 5. (v. 5, § 1,) will not receive from the abbot what they asks, let the diocesan bishop
be informed of it. The bishop is urged to take their wishes into account"). See:
http:/ /www.unavoce.ru/docs_summorum_pontificum.html (accessed March 9, 2020).
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give you the Tridentine..." Well, he said we were fools, we wanted
something exotic... And I understand him very well because I know
how many of these Traditionalists with these crazy eyes he had to
communicate with. There you go. But... you still have to deal with each
person individually after all. "Oh, do you like the Tridentine Mass?
Well, then you're like this, this and that." You fit in with all the stere-
otypes. Do you like the Tridentine Mass? So you want something ex-
otic. Do you like the Tridentine Mass? Go to Greek Catholics. All this
beauty, all this—go to Greek Catholics. Sacred? Get lost, all of you.
Well, that kind of thing. "Do you know Latin?" —he asked us. We were
like, well, we know the rite... He said to us, "Well, what is it?" and
quoted from the Gospel of John what is read at the end of the Mass.
[...] Tanswered, "This is from John." He says, "That's right. Anyway, I
don't know why you want to do that. You don't know Latin, what are
you going to do at Mass? It's magism!" And as a religious scholar, I
responded immediately, after all magism is my term. I'm like, "Father,
what do you mean by magism?" "Well, they're reading some spells
there." [...] I tried to explain... some excursion to the Tridentine Mass,
what it's for and what it is. He didn't listen, he must have been in a
bad mood. He wasn't really listening. Then I said to him: "Listen, Fa-
ther, do you think that before the Second Vatican everyone was en-
gaged in magic?" He didn't even hesitate: "Yes." And I know, I know
for sure, he doesn't think so. I guess [he thought], the Lefebvrists came
again (Ivan, an organizer of the grassroots initiative).

Therefore, Latin, integral to the Traditional Mass that used to be the
basis of protest activities and rather harsh public criticism of religious
authorities by conservative Catholics, is perceived as an obstacle to the
pastoral approach and active conscious participation of lay people in
the ritual event. Father Gennady reproached the enthusiasts of the Tri-
dentine Mass for their adherence to formal attributes that create a mag-
ical effect, suggesting that it is the seeming incomprehensibility of Latin
that allows them to experience the Traditional Mass as supernatural,
which the priest pejoratively calls "magism."18 As already mentioned,
the advocates of the Traditional Latin rite are often blamed for seem-
ingly magical foundations of their religious practices and beliefs. Nota-
bly, this, in many ways, determines the self-presentation of Tradition-
alists as rational individualists.

18 On the language ideologies and social functions of the ritual unintelligibility see Wirtz
2007.
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Traditionalists consistently emphasize that their commitment to the
Catholic Tradition and the Traditional Mass have a rational basis, that is, it
was born out of a serious theological reflection. My interlocutors seek to
prevent a possible interpretation of their experience as an quasi-magical
aesthetic sympathy, and such an impression may indeed arise at the first
approach, since one of the intensely discussed topics of conversation
among Traditionalists is the degradation of liturgical art in the Novus
Ordo Mass, turning it into a "circus" with guitars and "pop songs" that cat-
egorically do not correspond to the spirit of a traditional Catholic aesthet-
ics.! To illustrate this, I quote a toast by one of the members of the SSPX
community, Vladislav, who said when everyone once again raised their
glasses of beer as a part of the Easter celebrations: "I would like to drink to
the Tradition that gives beauty, and beauty is very important. But it's not
just any form, I would like to drink to the fact that the form is full of con-
tent. Because harmony is when beauty and content are inseparable. To the
revival of Tradition!" (Fieldnotes, 1.04.2018). In the Church, Traditionalists
are often denounced at best as judgmental or, at worst, as '"ritualistic,"
which means the material form for them is seemingly more important than
the spirituality itself. This is the reason for such frequent appeals to intel-
lectual pursuits and the leveling off of the affective influence of the aes-
thetic appeal of the Mass and the image of Tradition on their choice:

It was a very important step for me, an important choice, it was very... I
guess... I don't want to brag in any way, you can even turn [the recorder]
off, or don't turn it off, whatever you want. I can tell you that I actually
consciously bracketed out anything personal off, I bracketed out any
sympathy for people, for the rite,20 I tried to bracket it out. My choice
had to do with what I thought, prayed for. <...> It was a choice, informed

19 At least in the Russian context, this concern can be considered exaggerated. Most parishes
are conservative regarding the stylistics of the liturgy. For example, when in the parish of St.
Catherine of Alexandria, the group that gathers at youth meetings decided to accompany the
Mass and picked up the appropriate popular repertoire and guitar music, after the first such
experiment, the parishioners turned to the priest protesting against such liberty. In the Tradi-
tionalists' reasoning, however, the stylistic design of the new rite often appears as a kind of
variation on the theme "Jesus is my friend" by the American Catholic group Sonseed
(https:/ / www.youtube.com/watch?v=7-NOZU2iPAS, accessed March 9, 2020).

20 Here, Gregory's statement refers to the frequent neophyte reasoning of the conversion to
Catholicism, which refers to taste preferences and sympathies. Compare, for example, with
the replica of Anastasia, a parishioner of the Basilica of St. Catherine of Alexandria: "Of course,
they are all [Russian Catholics] attracted by Western aesthetics, otherwise why did they come
here? They would have stayed in the Russian Orthodox Church" (Fieldnotes 5.02.2017).
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by both faith and prayer, and at the same time rationality, as far as the
Church allows to be rational.

...aesthetics is secondary, ideas come first. First ideology, then aesthet-
ics. Aesthetics is an expression. [...] I talked too much about aesthetics, I
get it. You might have gotten the wrong idea that we value aesthetics
more. No, we don't. Most of us are ideological. Aesthetics is just con-
nected. [...] Another point is that we know what it means, yes. It's im-
portant, we are always asked: "You don't understand, you are just mum-
bling." Yes, we know what it means, we know all these prayers by heart,
we know their full translation into Russian. When we pray in Latin, we
understand their meaning completely. Absolutely, that is not mumbling
but conscious prayer. And in general, we have most of the people... well,
for everybody, it's consciously chosen this way. Consciously. Abso-
lutely, definitely... Of course, of course, consciously (Gregory, a mission
coordinator of the SSPX in St. Petersburg).

In addition to the emphasized rationality of his Catholic faith, in the
discourse of one of the St. Petersburg's most famous SSPX adherents,
Gregory, one can also find a typical contrast between prayer as a char-
acteristic of rational religion and spell as a property of magical religios-
ity, rooted in Protestant theology and later also adopted by academic
scholars of religion, Edward Tylor and James Fraser (Tambiah 1990: 19).
This dichotomy, still relevant to the religious imagination of our con-
temporaries, is rejected by Catholic Traditionalists as untenable: the
formula and use of the sacred language instead of the vernacular one
do not automatically mean the prayer represents an unconscious mag-
ical act. Lack of semantic transparency is compensated through other
semiotic resources and sensory modalities that make it intelligible
enough. Rationality and form in the traditionalist model are not mutu-
ally exclusive things. Nevertheless, Gregory insisted that he and other
SPPX adherents learned translations of all prayers by heart and ration-
ally (not just on the sensory level) comprehended their full meaning,
thus preventing possible accusations of their unreflective "magism."

The rationality of faith as a rhetorical figure is also represented in
the Traditionalist reasoning in connection with the religious experience
of the "people." These very people of God are not inclined to refine a
theological reflection but are guided by their feelings, sympathies, and
tastes. The people may not understand anything about scholasticism,
the problem of free will, and predestination (which is, by the way, often
considered a miss of catechists), may not know Latin, yet they strive for
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the Tridentine Mass as something beautiful, intuitively understanding
that it is the true Tradition:

Yes, by the way, I am convinced, this is my subjective opinion that the
percentage of people is high right now, I can say about St. Petersburg
and also about the whole of Russia, that if just Latin was returned eve-
rywhere now, well yes, the divine service would be tougher, the liturgy
would be stricter, most Catholics would support it, the laymen, I mean.
They will come because that's different... where else would they go? We
[the SSPX parish], for example, are suspicious, we are bad at all, "don't
go to them," they say. That's how it is, that's how it is. If there were re-
verse "conservation," they'd be happy to support it (Gregory).

Here, Gregory unconsciously acts as a Wittgensteinian, attributing
a ritual instinct to a human as a ceremonial being. Thus, a given instinct
pushes a person not only towards a ritualized behavior in general but
also towards a proper ritual form, which in this case is the Traditional
Latin rite). Furthermore, in line with Wittgenstein's reflections, Tradi-
tionalists relieve the tension between the intellectualist and expressivist
claims about ritual as an instinctive behavior that underlies the reflex-
ive actions (Wittgenstein [1967] 2017; De Lara 2000; 2003). According to
Gregory and other Traditionalists, a person naturally needs a ritual, but
this does not contradict rationality. At first, emotional and aesthetic un-
derstanding comes that is then followed by reflexivity.

Like other Traditionalists, the proponent of the considered project,
Ivan, postulates the necessity of intellectual (i.e. theological) under-
standing of Tradition. Moreover, just like other Traditionalists, he uses
the image of people, who gravitate towards the Traditional liturgy at
the level of feelings or instinct. Ivan notes that most of those who signed
up the letter for the introduction of the Tridentine Mass hardly have the
right notion of Tradition. I see the statement, in which Ivan discusses
the aesthetization of Catholicism, as important in this regard:

That is, people have some awareness, but they somehow do not connect
the two together. That is, there is a need for it, so I understand people
who come to Mass and see this.2! But that's not the problem because

2 This refers to the Novus Ordo Mass with its eclectic style of worship or, as they sometimes
say, provincial or "local" Polish character (most of the hymns performed in a divine service
are translations of Polish hymns, quite simple in musical form and textual content), as well
as low theological level of sermons, according to intellectuals and Traditionalists.
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people don't realize that when they talk about the Tridentine Mass, they
usually mean things that aren't related to the Tridentine Mass at all.
Dressing up, singing, I don't know, anything else. Latin! So, Novus
Ordo? Okay, now the priest has turned around, I'll put a little more can-
dles on the altar, put it on the right clothes and tell him: say everything
in Latin. It's like that. All of your Tridentine Mass affairs will end right
away. So they... a lot of people think they like one thing, that's not what
they really like (Ivan).

In this case, part of the signatories of the letter, and others who sym-
pathize with this initiative, as Ivan noted, indeed consider the primary
goal of this project to preserve the richness of the liturgical tradition of
the Catholic Church — the Gregorian chant, the Latin language, gestures
accompanying services, traditional vestments. They are far removed
from current theological discussions and are unlikely to be able to the-
ologically justify the Tridentine Mass as something better than the
Novus Ordo Mass. Thus, one of the people who signed the letter for the
Archbishop, the chorister of the Church of the Assumption of the
Blessed Virgin Mary, Veronica, met Ivan because of me. Ivan asked me
if there were any Catholics among my informants who would be aes-
thetically attracted to the stylistics of "old Catholicism" and who could
be invited to sign a letter in support of the Traditional Latin Mass. I
immediately remembered my recent conversation with Veronica and
her statement:

Why are we reviving the Byzantine rite and ruining the Traditional
Latin rite, why? [...] It's a difficult question because I understand that
I can't explain [why the Tridentine Mass is needed]... it's the same
Mass, I admit [...] Again, some Traditionalists don't recognize the
Novus Ordo as a Mass, they think there's no sacrament. I accept the
Novus Ordo as a Mass and all that. I don't know, it seems to me... I
don't know how, it's kind of irrational. Well, I would, if I had a choice
to go to the Tridentine Mass or Novus Ordo, I would go to the Triden-
tine Mass. I don't know why, it's just that... (Veronica, a chorister at
the parish of the Assumption)

For Veronica, the interest in the Traditional Mass was not aroused
by theological knowledge. However, for Ivan, this fact does not present
a challenge because the attractiveness and aesthetic appeal of the Tri-
dentine Mass, in his opinion, can become an effective tool for catechesis.
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In other words, if one turns to Max Weber again, the aesthetic potential
(Weber would call it magical) of the Tridentine Mass can be consciously
used to spread rational knowledge about the Tradition:

Intellectual orthodoxy requires too much. Like reading, learning some-
thing there, it's not for the masses, you know. So how are we supposed
to push people... you know, thoughts about orthodoxy and something
else? In various ways, including the aesthetics and traditionality of
Mass. There's this Old Mass. And where is it from, what is it, why, what
is the Trent Council, and what did the Trent Council teach? People will
start exploring the role of the Tridentine Mass somehow (Ivan).

Such a strategy has one more advantage. As the success of this pro-
jectlargely depended on how convincingly lay people demonstrate that
they are not engaged in overt opposition towards the Church, using the
image of people who do not understand but "feel" the Tradition is quite
convenient. Yet despite all the eccentricity of the Traditionalists' de-
monstrations, their high competence in theological issues is noticeable
and well-known, and against this background, simple human sympa-
thies for Gregorian chants seem quite harmless.

However, Ivan and other participants of this grassroots initiative
have never managed to find a priest who would agree to serve the
Tridentine Mass for them. They have encountered rejection at every
attempt—sometimes for ideological reasons but more often because
the priests who studied in seminaries after the implementation of the
liturgical reform simply do not know how to serve the Traditional
Latin Mass and do not see for themselves a sufficiently convincing
reason to learn it. As a result, Ivan abandoned his efforts and, after a
while, started to attend a Greek Catholic parish in St. Petersburg. This
project had to be completed by the representatives of Una Voce. Even-
tually, they managed to invite a Dominican priest from Vitebsk (Bel-
arus), known for his Traditionalist views, who also regularly came to
Moscow to conduct so-called spiritual exercises for representatives of
Traditionalist parishes. On January 27, 2019, Father Mikhail served
the first "legal" Tridentine Mass in St. Petersburg in the last five years.
It was attended by the signatories of the letter, St. Petersburg SSPX
adherents, the representative office of the Moscow branch of Una
Voce, by Greek Catholics, and those simply interested in the ancient
Catholic Tradition.
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Conclusion

Reform efforts to rationalize religion in the Catholic Church of the
20th century have indeed borne fruit, although, as is often the case, not
only those that were expected. Many Catholics, not only religious ex-
perts but "ordinary believers" did immerse themselves in the rational
foundations of their faith, and, as a result, did not endorse the reform-
ative changes proposed by the Church. "We are all Protestants now,"
once an Eastern Orthodox interlocutor said to the American anthropol-
ogist Webb Keane (Keane 2007: 201). To their regret, some Catholics
also discovered the same thing and decided to challenge such state of
affairs. Traditionalists deny the Protestant-centered opposition of ritual
and rationality, consistently including the latter in the semantic poten-
tial of the concept of tradition.

As we see from the case discussed above, in order to assert their
ideals, Traditionalists may try to outplay modernity on the field of
rationality, as well as consciously appeal to images of irrational faith
and play magical religiosity to achieve their goals. At the same time,
Catholic Traditionalists are not shy about being modern: they empha-
size their rationality and individualism, several of them willingly ad-
mit to using certain "tricks" in presenting the Traditionalist agenda
and their projects.

It is difficult to say to what extent Catholics actually practiced their
faith unconsciously and irrationally prior to Vatican Il and how magical
that faith was. However, rational and magical as categories of religious
imagination were and still are relevant. They can be used to explain
certain elements of social life, used in the rhetoric and the practice, that
leads to particular social consequences on macro- and micropolitical
levels. The way this happens is worthy of anthropological reflection,
and especially in connection with the study of contemporary religious
traditionalism that combines the idealization of the non-modern (and
even anti-modern) and rationalized political activity.
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KpaTKoe coaeprKaHme Ha PyYCCKOM sA3bIKe

BOCEMDb DCCE O PYCCKOM XPUCTVMAHCTBE

IIpaBoci1aBHBIE POPMBI XpUCTHaHCTBa

3HaMeHHBIV paclieB KaK CMMBOJI opTonpakcuu B Pycckor mpa-
BOCJIABHOV IIepKBM (Ha IpHMMepax MOCKOBCKMX WM IeTepOyprcKmx
IIPMXOJIOB)

Mapeapumma Yybyxoba

LleHTpaIbHBIV CIOKET, JIeXKaIIMil B OCHOBe ITyOJIMKaIIVV —BO3POX-
JleHVe IIPaKTMKM WCIIOJIHEHWs 3HaMeHHOrO paclleBa IIpelicTaBuTe-
JAMM coBpeMeHHOV Pycckom mpasociaBHOM Ilepksu. HeomHosHau-
HOCTb VHWUIIVIATVIBBI, KOTOpOI7I HpOHVIKHyTBI CTpElVU'IeHVIH V[ccnenye-
MBIX prHH, O6’I)5[CH$[€TC$I I1eJIbIM pﬂHOM HpVI‘-IVIH.

3HaMeHHBIV pacIieB —paHHss1 dopMa JpeBHEePYCCKOV ITeBYeCcKO
Tpaguiy, BosHuKIas B IX-X Bekax. [Ipunaro cumuraTs, uTO ee pac-
LBET IIPOM30Ilell MMEHHO B JOpacKoiibHOe Bpems. Co BpeMeHeM CTH-
JleBoe pa3HooOpa3ye IIpaBOC/IaBHOIO ayIMaIbHOIO JJaHAIIadTa CyIle-
CTBEHHO paCIIMPWIOCh, & pacleB IlepecTall MCIIOIb30BAThCS IIOBCE-
MeCTHO, yTPpaTUB CBOIO ITPeXXHIO 3HaunMocTh. CylllecTByeT IIpeJIcTaB-
JIeHVe O TOM, YTO HeCKOJIbKO BEKOB IIOIPsif] O HeM BCIIOMMHAIOT IIpe-
VIMYILECTBEHHO KaK O HaCJIeauu TPEeBHEPYCCKOro II€BYECKOrO VICKYC-
crBa. ITpu IIOHOOHOM CTeUeHMM OOCTOSTEILCTB, B TOM YMC/Ie BCJIeI-
CTBVE COBETCKOVI CEKYJISIpM3allui, pacleB MOT Obl OBITb yTepsH WIN
OCTaTbCSl IIPEIMETOM BHVMAaHMS OOIIVH CTapoOOps/IIeB M Y3KOro
KpyTa crelaancTos-aieorpados. OmHaKo, Takoe BUIeHMe IepcIieK-
TUB VICTOPUM CPEeIHEBEKOBOVI IIPABOCJIABHOVI PYCCKOV MY3BIKM VIMEET
MaJIo OOIIero ¢ JAeICTBUTEILHOCTLIO.
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CeropH4 CyIIecTBYIOT HEMHOTOUMCIIEHHbIe, HO YCTOMYMBBIE TPYII-
Bl 3aHMMAFOIIVIXCS. M3yYeHMeM, IIPaKTUKO U MOMyJIIpu3alyent pac-
neBa B Pycckovt mipaBociIaBHOV 1IepKBU. VIMEeHHO 3TOT (paKT ¥ BBI3HI-
BaeT VICC/IeloBaTe/IbCKUII MHTepec: IIodeMy "McTopuuecKas"' Tpaau-
i, Ka3ajIoch OB, ITOIBePIIIasAcs IOIHOM My3eedVKamyt (COIIacHO
HIIVPOKMM IIPEACTaBIeHNSIM O POCCUVICKOV IIpaBOCJIaBHON OOrociy-
KeOHOV My3bIKe), BHOBb Ha4lMHAET VICIIOJIb30BAThCS Ha IpaKTHKe? A
TakXXe: KaKoe CMBICJIOBOE MEeCTO OIHOTOJIOCHOe 3HaMeHHOe ITeHMe 3a-
HVMaeT OTHOCUTEIBFHO Hambojlee pacIpoCTpaHeHHOIO MHOIOTOJIOC-
HOrO B COBpPEMEHHOVW IIe€pKOBHOW IIpaKTMKe, KaK OHO COOTHOCUTCS C
VIEe0JIOTMIECKMY YCTaHOBKAMV BEPYIOITNX?

Crenmdprika cOBpeMeHHOro 3HaMeHHOIO paclieBa BBISBIISETCS Ha
OCHOBe PabOThI ¢ MOJIEBBIMY MaTepualaMi, a TakXe ¢ IeYaTHBIMU U
VHTEepHeT-IIyOIMKaysIMU 110 COOTBETCTBYIOIIEN TeMaTuKe, KOTOpble
OOBIUHO MpUMHAIeXAT TEOPETMKAM WM IPAaKTMKaM — My3bIKOBEIAM,
KOMITO3MTOpaM M JIUTyprucTam. B iepmon ¢ HosOps 2016 rona 1o an-
pesb 2017 roga Bo BpeMsl HallMIcaHWSI aBTOPOM MarucTepCcKoV Ayccep-
Tatuu B EBpornierickoM yHUBepcuTeTe Ha dpaKyJIbTeTe aHTPOIIOJIOIUN
OBUIM IIPOVHTEPBBIOMPOBAHBI 32 deroBeka. Cpemm HUX — pPereHTHI,
IIeBUMe U CBSIIIEHHOCTYXUTEIM MOCKOBCKMX U IIeTepOyprcKmx mpaso-
cnaBHBIX XpamoB, otHocsmyxesa K PIIL MIT, a Taxxe vcciiegoBaTem-
MeIVeBUCThI, MCKYCCTBOBeMbl, KOMIIO3MTOpPHL. Kpyr mHpopmaHTOB
oIpefenwIa ux mpodeccroHabHag M KOHQecCMoHaIbHAS IpUHA-
JIeXXHOCTh. KpoMe Toro, mpeficTapieHHbIe BEIBOAEI ClIeIaHbl B Pe3yIIb-
TaTe HaOIIOMEHMTI, IIPOBOAMBIIVIXCS B XOZle "3HaMeHHBIX" CITyX0, KOH-
depeHITNTI, KOHIIEPTOB C VICIIOJTHEHMEM 3HAMEHHOTO pacIieBa, CIIEBOK
(pemeTwITNIT) 3HAMEHHBIX XOPOB V1 00y JarommyX 3aHATHIL

CoBpeMeHHasi KyJIbTypa UCIHOJIHEeHVsI 3HaMeHHOTO paclieBa He 5IB-
nsetcs ogHOoponHov. CymiecTByeT HeMasIo pasHouTeHM . Turmonornsa-
IVISL CUTYAINL, B KOTOPBIX VICTIONIb3YeTCs 3HAMEHHBIV PacIeB, ITIOKa3bl-
BaeT, YTO IIeHVIe MOXKeT CTAHOBUTBCA aTPMOYTOM CaMbIX Pa3sHBIX IIpaK-
TUK VI VIZIEOJIOTMYECKMX ITOCHLIOB.

Vcronb3oBaHMe AyXOBHBIX ITPOW3BEAEeHMUI, HaIlVICAHHBIX Ha OcC-
HOBE [IpeBHEPYCCKOV MY3bIKaJIbHOVI MOHOAVVHOV TPaaUIINU B XO/Ie
CTaHAAPTHOTO OOTOCITy>KeHMsI B HOBOOOPSITHOM IIPVIXOJIe, MOXeT II0-
HMMAaTbhCs KaK OTChUIKa K "KopHsAM'". B cilydae, Korya 3HaMeHHBIe I1ec-
HOITeHUsI SIBJISIOTCS eqVMHCTBeHHBIMM B WCIIOJIHUTEIIbCKOM pellep-
Tyape IPUXOACKOro KiInpoca, ¢peHOMeH MOXeT OBITh paciieHeH KaK
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OTKJIOHeHVIe OT "cTaHHapToB" coBpeMeHHOro Oorociyxennsa. Cospe-
MeHHbIe "HocuTen" 3HaMeHHOV TpaauIiuu (OpMUPYIOT COOCTBEH-
HBIVI 00pa3 coBpeMeHHoro IIpaBociasus 1 MOTYT IIpeciieoBaTh Liejlb
BOCCO3/1aTh 00Pas3kl APEeBHEPYCCKOTro MOABVDKHIYECTBa, U3XUTHIe CO-
OBITUSAMY TIOCIIEAHMX HeCKOJIILKMX BeKOB McTopum Pycckovt epKBu.

ViccimenoBaHue coBpeMeHHOI'O 3HaMeHHoro pacresa BHyTpu PIILL
MIT 3acraBwio oOpaTuTh BHMMaHMe Ha HajIW4due psifa equHOBepdUe-
CKVMX OOIIMH 1 TeX, KTo ce0st mprumnciiseT K ennHosepuio. HeGosbityto
TPyTIIly eIMHOBepIieB, KaK MOXHO CY/IUTh IO COOpPaHHBIM MCTOUHM-
KaM, OoJIbIIle OCTalIbHBIX 3a00TUT BOIIPOC ayTeHTUYHOCTY VICTIOIHSe-
MoOTo TeBpueckoro Marepuasia. Cyiydarn eIuHOBeplleB Ka4eCTBEHHO OT-
JI9aeTcs OT APYIVIX KeVICOB TeM, UTO cTapooOpsifHas ciTy>kba HeBO3-
MO>KHa 0e3 VCITo/Tb30BaHs 3HAMEHHOTO pacrieBa.

Eme ogvH KOHTEKCT, B KOTOPOM VCIIOJIb3YyeTCs 3HaMeHHBIVI Paclies,
MOYKHO OTHECTM K cdepe IepKOBHOTO MCKycCTBa. BrICTyIIIeHs coOu-
parterert oIpKIOpa, VICHIOTHUTEIET HAPOIHO U TYXOBHOV MY3BIKI
BOCITPOM3BOIAT JAPEBHEPYCCKYIO MY3BIKY, YepIialoT B Hell BIIOXHOBe-
HVIe, COUMHsI COOCTBeHHbIe My 3bIKaJIbHbIe ITIPOV3BeIeHIs, B TOM UlICIIe
VHKOPIOPUPYs (pparMeHThI 3HaMeHHOV MoHoAuMW. VIMut mocpencTeoM
VICIIOJIb30BaHVA 3HAMEHHOTO paciieBa KOHCTPYMPYeTCs ¥ TPaHCIUpPY-
eTcsa obpas pycckoro CpenHeBeKOBbI.

IIpaBociaBue B Mc1aMCKOM KOHTeKCTe IIOCTCOBETCKOIo Y30eKu-
CTaHa: peJIMTMO3HOe CO3HAHMeE U TPaauIum
FOaua Hopankuna

B rmaBe paccmaTpumBaroTcs IIpollecchl FoCyAapCTBEeHHO-PeJINITO03-
HOTO peryivpoBaHMs IIpaBOC/IaBMs B IIOCTCOBETCKOM Y30eKmcTaHe,
0CcOOEeHHOCTN PeJITMO3HOTO CO3HAHWS M TPaIMIIVIV TOVI YacTyl Hacerle-
HWMs, KOTOpasi HpuumnciisteT cebs K MpaBociiaBuio. ABTOp fAeslaeT 3KC-
KypcC B VICTOPUIO IIPaBOC/IaBWsL B JOPEBOJIIOIMOHHOM TypKecTaHe U B
cosetckuit mepuon B Y36ekckovt CCP v BBISBIISIET, KaKyIo POJIb 3aHU-
MaJIo IIpaBoC/IaBlie B CHCTeMe STHOKYJIbTYPHBIX IIEHHOCTE PyCCKMX B
m3ydaemble 3110x. [laeTcst XxapaKTeprcTKa o0ITiecTBeHHO-TTONIUTIde-
CKOVI CUTYaIl ¥ B IIOCTCOBETCKOM Y30eKicTaHe 11 e€ BiIMsIHIe Ha UIeH-
THdUKaIVIOHHbIe MaPKePhl PYCCKMX, VICXOAs U3 KOTOPOVI aBTOp Ipu-
IIUIa K BBIBOJIY, YTO B CBETCKOM Y30eKVCcTaHe penIvi He 3aHVMaeT 3a-
METHOT'O MeCTa B MiepapXuy PecIyOIMKaHCKOV UAEHTUYHOCTH, W 3TO
OTHOCHTCS KaK K 1cjIaMy, Tak Vi IIpaBociIaBuio. B riiaBe BeIsgBIIsieTCs, 9YTO
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HPOVICXOAUT C PeJINTMO3HBIM CO3HaHVEM UM TpagulVsAMM ITpaBOCiIaB-
HBIX B YCUJIOBMSX IIPOKMBAHMS CPedy MyCyJIbMaHCKOTO OOJIBIIVHCTBA
"cBeTckoro" YsbekvicraHa.

Ha ocHOBe cTaTucTIgeckoro, apXmMBHOTO 1 II0JIEBOT'O MaTepyaJla aB-
TOPOM ITpOaHaIM3MpOBaHa CUTyallVs B YeTbIpex IIpaBOCIaBHbBIX IPU-
xomax Y3bexncrana B roponax TamkenT, AurpeH, @eprana 11 Karas. B
xope nmposefeHHbIX B 2012-2015 1 B 2019 1. noJieBbIx McciIeIoBaHMI 110
OTHENIBHBIM IIprxoraM TalllkeHTCKOM 1 Y30eKMCTaHCKOV erapXum u
IIpofiesIaHHON apXVBHOM paboTsl B Apxmse TamkenTckovt 1 Cpefre-
asmarckoro EnapxmasnbHoro ympasienws (T. TalikeHT) aBTOp IIpmIiuia
K BBIBOLy, UTO JIJISL PYCCKMX B OOJIBIIIMHCTBE CJTy4YaeB IIpaBoCiIaBie pac-
cMaTpuBaeTcs KakK 4acTb KyJIbTYpPbl, KOTOpas SIBJISIETCS HEOOXOIMMO
IS IPVITVCBIBAHMS ce0sI K STHUYIeCcKoV rpymie. B Y30exucrane Hame-
TWIack TeHIEHIIVs, KOIJa K IIpaBOCIaBUIO TATOTEIOT BBIXOALIBI U3 3T-
HOKOH(ECCHOHAIIBHO CMEIIIAaHHBIX OpakoB C "eBPOIIeViCKON'" COIMo-
KYJIBTYy PHOV MI€HTUIHOCTBIO. B I71aBe IeMOHCTPUPYIOTCS TPU pa3HBIX
B3IVISIZIa Ha pasBUTHe IIPaBOCIaBus B Y30eKncTaHe: MO3UIVS IIpaBo-
CJIaBHBIX CBSIIIEHHOCIYKIUTeJIeVt II0 COCTOSTHUIO IIPVIXO0B 1 BOITpOcaM
KaTeXm3aTOPCKOV esiTeIbHOCTY Cpefy IIPUXO0KaH; B3IJIAIbl BOLIepPKO-
BJIEHHBIX MUPSH, a TaK’Ke MaJIOBOIIePKOBJIEHHBIX MUPSH, KOTOPHIE 3a-
YacTyIO pasfesIsioT KaHOHBI MCIaMa ¥ IIpaBOCIaBMsl OTHOBPEMEHHO,
70O SBIISIOTCS TIPUBEPXKEHIIAMM OKKYJIbT3MA.

HacrosTenm mpuxomoB cxXomsaTca BO MHEHUM, YTO B Y30eKncraHe
TOCYZIapCTBOM CO3MaHBI OJIaronpusATHBIE YCIIOBUS IS Pa3sBUTUS IIpa-
Boc/IaBys. Perurvist it pyccKmx sIBIIeTCsl IIPOAODKeHVeM STHUYe-
CKOVI MAeHTU VKA, TPAOUITNI 11 0ObI9aeB Mx IIpenkoB. C KaKIbIM
TOIOM B IIPMXOaX yBeJIMYMBaeTCs KOJIMIeCTBO PUXOXKaH 13 CMelllaH-
HBIX CeMel M COI030B. DKCIIepPThl B cpefie NMPaBOC/IaBHOTO CBAIIEHCTBa
CYUTAIOT, YTO B JaJIbHEVIIeM OHV ¥ COCTaBAT 3HaUMTEIbHYIO YacThb
IIPVIXOXAH IPaBOCIaBHBIX IIPUXOMO0B. DTM OOCTOATEIBCTBA IPVBOIAT
K TOMY, YTO IIpaBOCJIaBHble KaHOHBI MaJIOBOIIEPKOBJIEHHBIMI BEPYIO-
IIIVIMV BBITIOJTHSIOTCS IIOBEPXHOCTHO, B CVJIY 0ObIYast. DTO NP OSIBIISeTCs
B Bl HepeTyJIsIpPHOTO MOCeIe s IIepKBY, OTCYTCTBYS IIPOYHBIX 3Ha-
Hut 0 TanHCTBax 1 KaHOHAX IIPaBOC/IaBV M T. /.

HapHeriIee pa3BuTVe IpaBOCIaBHBIX IIPUXOIOB B Topodax Y30e-
KycTaHa Oy/eT 3aBUCETb OT MUIPAIIMOHHOW aKTMBHOCTM PYCCKOTO
HaceJIeH!s, a TaKXXe OT Tex ITPOIeccoB, KOTOPhIe IIPOVUCXOMST C UdeH-
TUUKAIVIOHHBIMY MapKepaMm "pyccKmx" 113 CMeIIaHHBIX ceMeTl VIV
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PYCCKOSI3BIMHBIX XMTesient peciryormky. Cpenm maeHTPVMKAIIVIOHHBIX
MapKepoB PYCCKMX Ha IIepBbIVi IVTaH B HacTosIIee BpeMs BBIXOIUT 3Ha-
HMe PYcCKOTO s3bIKa M "eBpollericKast' COIMOKYJIbTypHasl MAeHTId-
HOCTb. 3Ha4eHVe 3THIYIeCKOV CaMOVIeHTM(MKAIIUM U OTOXIECTBIIe-
Hue ¢ pemurvernt (IIpaBOCiIaBye) SBJIIETCS BTOPOCTEIIEHHBIMM, OCO-
OeHHO V11 BBIXOALIEB 113 CMeIIaHHBIX OpaKoB 1 COI030B.

XpUcTHMaHCKUI caMM3OaT O PeJIMIMO3HOM IIOMCKE COBETCKOWM
KOHTPKYJIBTypHOV Mosiogexxu 1970-cepeannnr 1980-x romos
Upuna I'opdeeba

I'maBa 1mocBsIeHa M3Yy9EeHMIO PEIUTMO3HO-O0IIEeCTBEHHBIX UIeN
¥ [eATeJIbHOCT TeX YYacTHWMKOB 'PeIUIro3HOTOo BO3pOXIeHms"
1970-x — cepenmubl 1980-x TomoB, KOTOPBIe OBIIN TECHO CBSI3aHBI C
COODIIeCTBOM XMIIIN ¥, IIVWpPe, C COBETCKUM (KOHTP)KYJIBTYPHBIM
aHmerpayamoM. Crenmduka 3TOoro coodIecTsa COCTOUT B TOM, UTO
OOJIBIIVHCTBO €T0 IIpefICcTaByTeeV ObUIN CO3HATETBHBIM COLIMAITh-
HBIMI MaprivHalaMy B COBETCKOM ODIIlecTBe, HO, TeM He MeHee, [IJIs
MHOTI'MIX M3 HUX UTOTOBBIM Iy XOBHBIM BEIOOPOM CTaJIO XPUCTUAHCTBO
B CaMBIX pa3INYHBIX (POpMax: OT CBOOOIHOTO XPUCTUAHCKOTO MICIIO-
BellaHMs 110 "BollepKobileHUs" B Pycckovl mpaBociIaBHOV HepKBU U
IIPUHSATHS Ly XOBHOTO CaHa.

Pabora BbIIOIHEHa B )KaHpe KOHKPeTHO-VCTOPWYeCKOTrO VCCIIeo-
BaHW: MEXXAVCIIMIDIMHAPHOIO XapaKTepa, C MCIIOJIb30BaHeM MeTOIOB
V1 KOHIIETIIINT COITMaIbHOV M MHTEJUIEKTYaJIbHO ICTOPUN. B mccierno-
BaHW VICIIOJIb30BaHbI MaTepyaJIbl caMM3/iaTa, XpaHAIIMecs B apXuBe
Mucturyra OTKpBIToe obmectso (HU OSA, bynamernr), 6ubmoTexe
MexnynaponHoro Memopmnasta (Mocksa), i poBble KOJUIEKITNV CaM-
msnara Keston College (CILIA), mommmsKa XypHasta "OOmmHa" 13 ap-
xvBa MexnyHapogHoro MeMmopuaia, HeOIyOJIVKOBaHHBEIE MaTepu-
aJIbl JIMYIHBIX apXMBOB IIPeJICTaBITe eV COOOIIecTBa XMUIIN, BKITIOYast
doTorpadum, MMPOKMI KPyT HeTaBHO OITy OJIMKOBAaHHBIX MeMYyapHBIX
VICTOYHVIKOB VI IHTEPBBIO C y9aCTHVKaMW COOBITHIA

WUccnenoBanme XpuUCTMaHCKOTO caMiu3/iaTa, CO3IaHHOIO y4acTHU-
KaMM 3KyMeHmdeckoro kpyxka Cannpa Puru (xypnan "[Ipuses"),
peimMrmuosHoro ceMmHapa Asekcangpa OropogHukosa 1 BiraguMmpa
IToperma (MaTepmassl XypHasa "ObmyHa" 11 caMM3aaT IIpaBo3aliT-
HOTO XapaKTepa), a TakXe JJOKYMeHTOB, OCBeIaloIINX WIIeiHbIe ViC-
KaHMs xunny Muxawrta bombuna n Anrekcanzpa Kapesa, momoraer
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IIPOSCHUTB IIPOOJIEMY PeNTUIIO3HO-00ITeCTBEHHOTO COIe P KaHs Iy-
XOBHBIX IIOVICKOB KOHTPKYJIbTY pHOVI Mostofexu. ITpu Bcex oTmmamsix
3TUX KPYXKOB, MX Y4YacCTHMKOB OOBEIVMHSIIO OTCYTCTBUE COIMAsIb-
HOrO 3CKalmn3Ma, Hajudye Mael, KOTOpble HOCWIV COLMaIbHO-KP-
TUYEeCKUM XapaKTep 10 OTHOIIIEHWIO K COBETCKOV JIeVICTBUTEIILHOCTH,
a TakXxe CcTpeMyleHMe K II00aJIbHOV, TPaHCHAI[MOHAJIBHOV IIOCTa-
HOBKe PeJINIMO3HO-00IIIeCTBEHHBIX ITP00IIeM, K OOIIIEHNMIO ¢ 3apy0ex-
HBIMY eJVHOMBIIIIJIEHHMKaMT.

B 1970-x — cepenyme 1980-x IT. KOHTPKYJIBTYpHas MOJIOIEXb B XpU-
CTMAHCTBe VCKajla IIpeXx[ie BCero HoBble (POPMBI COLMAIBHOCTY, ajlb-
TepHaTMBHBIE COBETCKOW, Measl KOTOPOV HepeaKo BUIeIICS MMM BO-
IUIOIIEHHBIM B popMe XpucTraHcKov oomyHbL. Hamexasr Ha dpopmu-
poBaHVEe TaKOV OOIIMHEI JIMIEPbl XPUCTMAHCKO-00IIEeCTBEHHOTO JIBV-
JKEeHMS CBSI3BIBAINI C OCOOBIMM, HECOBETCKMMM KadeCcTBaMV CO3HAHWI
KOHTPKYJIbTYpHOV Mostofiexu. Camble paauKaIbHbIe XpUCTHaHe, IIpu-
IIIefIIvie U3 MOJIOAEXHOV KOHTPKYJIBTYPbI, pacCIMTBIBaIN Ha TO, UTO
MOJIOTIeXKHOEe XPVCTMAHCKOe IBVDKeHVe OCIYXUT COLVOKYJIbTYPHOM
Gasom 1 Oyyiert peBoJIIoIMM CO3HAHMS — Ay XOBHOV, PeJINTO3HO-
HPaBCTBEHHOVI PeBOJIIOLINY, peBoyrouy cosHaHus. [lokorneHne xpu-
CTMAHCKO Mostofext KoHra 1970-x —Havarna 1980-x rogos ObUIO yBe-
PeHoO, UTO TaKasi peBOJIIOINS yKe Hadaslach, 1 Poccuist v Becbh MUp CTOSIT
Ha IOpore IJI00AJIBHBIX TYXOBHBIX M3MEHEHVVT VIV OOJIBIIINIX ITyXOB-
HBIX CBEPIIEHUIA.

IIporecTraHTCcKMe (pOPMBI XpUCTHMAHCTBA

HeBuamumoe mnacTopcTBO B YCIOBMSX IpecjiefOBaHMUI: >KeH-
INMHBI B éBaHIeJILCKMX 001mHax mocsiesoeanoro CCCP
Haoexoa Beaaxoba, Examepuna Muponoba

Orta I71aBa BBOAUT YMTATeIeVl B MUP IIPOBUHIIVAIBHOV OOIIMHBI
eBaHTreNIbckmx xpucruaH-OanTrcTos (EXB) B mociteBoenrom CCCP n
CTaBUT BOIIPOC O TOM HACKOJIBKO T€HIEPHO JIeTepPMUHWPOBAHHBIM
ObUIO pacmpernesieHVe posiet M PyHKIIUY BHYTPWU PeIUTMO3HBIX CO-
o0IIecTB 11 KaK COBPeMEHHVKV COOBITMII BOCIIPVHMMAIIN M OIIVICHI-
BaJIV MY>KCKMeE VI JKEHCKIe pOJIV B €BaHTeJIbCKO-0aTiCTCKMX o0mm-
Hax. CIoXeT IJIaBbl pa3BOpavuMBaeTCcs BOKPYT PyKOBOIUTEIbHMIL Oarl-
THUCTCKOM OOIIMHBI palioHHOro HeHTpa Paccka3oBo (MCTOpIIdecKm
TPaAVIVIOHHOTO MOJIOKAaHCKOTO PervoHa) AHTOHWMHEI TepexoBout
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Amnnbl Xernrrosoit. VIHTepec nccieqoBaTeIbHAIL K PUTypaM KeHIIVH-
PYKOBOOWUTEJILHUII BO3HVK BO BpeMs cOOpa MaTepuasoB YCTHOV VC-
topum B 2015-2016 rT., KOrma Bepyrollne CTapIero MoKoaIeHus yIo-
MWHaJIN 3TUX XeHIIMH 0ostee geM 60 sieT crrycTsa. OmHaKO TOITIKOM K
IIPOBeAEHMIO OTAETBHOTO VICCIIeIOBaHMS IIOCITY XWJI HaVileHHBIVI B
apxuse YnosmHOoMouenHoro Cosera 1o gernaMm penmruii o Tambos-
ckout obsacty 3a 1962 1. TOHOC Ha PYKOBOIMUTENIbHUILY TaMOOBCKOM
obmmael AHTOHMHY TepexoBy, HalVCaHHBIV, YTO He O4YeHBb Xapak-
TepHO IyI OAIITMCTCKOV Cperbl, He IIPOCTO OarTicToM, a IIpecBuTe-
POM 3HauMTeIbHO Ooslee KpymHOV oOmmHel B Tambose. Torma Bos-
HMKJIa TUIIOTe3a O TeHAepHOM KOH(IIVKTe, CBSI3aHHOM C paciiperierie-
HUEM IIOJTHOMOYMI MeXnay pykoBogurensiMu obmmu EXB, mHampu-
Mep, TI0 BOIIPOCY O KpeIlleHVIsX.

Pa3BepHyBIIVecs: B €BaHTeJILCKOM COOOIIecTBe coBpeMeHHOM Poc-
CUM KyJIbTYpHBIe BOVIHBI He OCTaB/IsUIM HaM ITaHCca Ha MHTepIIpeTaIliio
reHfepHbIx oTHolleHM BHyTpu cpensl EXB B 1950-60-e rr. uepes ma-
TepuaIbl yCTHOV MCTOPMM, ITIOCKOJIBKY HaIlM PecIIOHAeHThI aHaI31-
POBaJIV IIPOILILIV OIIBIT Yepe3 COBpPeMeHHBIEe CTEPEeOTHIIbI J03BOJIsge-
MOTO IS JKEHIINH, VI aKIeHTVPOBaIM BHUIMaHMe Ha 3KCTPeMaJIbHOM
cuTyaium 1 "oTcyTcTBUM OpaTheB”. 3aTO IOCTYII K BHyTpeHHeMY ap-
xuBy Poccuiickoro Coroza EXB mo3soymt HaMm HamTyt ¥ 0pUIIMAIIEHY IO
doTorpadrro oOIMHBEL, M MaTepuabl, KacaloInyecs: 0o0CyXIeHvis
JKEHCKOVI TeMBI B €BaHTeJILCKOVI Cpefie, KOTopasi, KaK OKa3asIoch, ObUIa
ropasgo Gosiee MHOroMepHot. Harra cucremaTideckast padora B ap-
XVIBe YIIOJTHOMOUYeHHOro 1o TamboBckov oOnacTy mobasia HOBOe 13-
MepeHe (peHOMeHY >KeHCKOTO JIMIEePCTBa: MBI ITOJTy VIV UICTOUYHVKY,
MOKa3bIBaoIie Ha MUKPOYpOBHe "HOpMuUpYyIoliee" BIMsSHNe Ha IIO-
BCEITHEBHYIO KV3Hb PEJIMTMO3HBIX COOOIIIECTB, OKa3bIBaeMoOe rocyaap-
CTBEHHBIMM UMHOBHVKaMM aTeUCTUYeCKOro rocygapcrsa. Vl MMeHHO
3TV VICTOUYHVIKV CKOPPEKTMpPOBasIM Hallly TMIIOTe3y: K JKeHCKOMY JIV-
IIlepCTBY HeTepIVMee BceX ObUIV MY)KUMHBI-UMHOBHMKM. Ee omHOM
LIeHHOV KaTeropuey WCTOYHMKOB CTaJli MaTepuaibl 3KCIIeUIINN
A. VI. KnmmbaHoBa, coxpaHuBIIMecs B apxvuse VIHCTUTyTa pOCCUIICKON
ncropvii PAH. Tam 65U 00Hapy>keHbI JHEBHMKVI MOJIOIABIX COTPY/-
HVIIT SKCIIe VTNV, IIPOBOOVBIIVX BKITIOUeHHOe HabsmoneHe B Paccka-
30BcKkov1 obmtrHe EXB m1 ocTaBuBIIMIX onvcaHMe OOTOCITY KeH I, COBEP-
maeMelx AHTOHMHOM Tepexosow, M copep’Kalljyie 3MOILMOHAJIBHO
HAaCBIIIIeHHOe JKeHCKOe BOCIIPIIATME HAIIMX IepomHb. MBI yBUAeNy,
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UTO XeHIIMHBI ObUIV XapM3MaTUIHBIMU VI MHOTO IIPOIIOBEIOBAIN, UTO
3aHATHE JIMAEPCKUX IIO3UIINI B €BaHIeIIbCKOV OOIIMHE B YCIIOBMSIX
IIpeciIefIOBaHNI OBUIO CBS3aHO C KOJIOCCAJIBHBIMM PUCKAMV U JKEPT-
BaM, HO He C BJIacTbIO 11 HouyeToM. CoBMellleHye TPaaUIIVIOHHBIX KeH-
CKVX pOJIeVt, 3a00ThI O IeTSIX M cofep>KaHMM IOMa, ¢ OpTraHm3anyert 60-
roCITy>KeOHOVI )KM3HV OOIIMHBI 1aBaJIOCh STVIM JKEHIITMHAM HEJIETKO M3~
3a TIOCTOSTHHOTO [IaBJIEHMsI BHEIITHeVI Cpellbl, YCVIIMBIIIETOCs B XOfIe pas-
BOpauMBaHMSI XPYIIEBCKOV aHTMPEIUTMO3HOM KaMmaHumy. OpHaxo
VIMEHHO JKeHCKOe ITacTOPCTBO J1aJI0 Iy TeBKY B XKMU3Hb CJIeIyIolleMy I10-
KOJIEHVIIO aKTVBa eBaHTeIbCKMX XPUCTMAaH-0anTucToB. B manbHermem
CMeHa IOKOJIEHUVT B OOIIMHAX, yCWIeHVe 3HAYMMOCTY MYKCKOVI MH-
CTUTYIIMOHAJIBHOM cocTabIsroment B oomnHax EXB B mporiecce HopMa-
JIV3alyy OBVDKEHMS Y IIOCTelleHHOe JIMIIIeHe XXeHIIVH IIpaBa Ha IIpo-
ToBeb MPMBEIN K TOMY, UTO OIBIT )KeHCKOI'O JINJIepCcTBa OKa3ascs He-
3aMeuaeMbIM. V] Gosiee TOro, CO3HATEIBHO BBHITECHEHHBIM Ha Hepude-
pVIO maMATH coBpeMeHHOro coobmiectsa EXbB.

CoBeTcKme MATHMAECATHUKN: UCKTIOYNTeIbHOCTD MCKIIOUeHHBIX
Bepa Katoeba

T'maBa 11OCBsITIEHA COBETCKUM IIATUAECATHMKAM. [ISTmmecsITHUKMI
OTHOCATCS K TO3IHEIPOTECTAaHTCKMM ABVDKEHMSIM, BO3HMKIIVM B
Hadasle XX Beka. VX oTiIMuMTeIIBHOVI YepTOW SABJIsleTcd yueHue o [a-
pax. Teosormdeckast JOKTpMHA ISATUIECSITHUYECTBA ITPOBO3IIAIIIAET
HeoOXOAVIMOCTD ISl BePYIOIIero He TOJILKO ITOKasHWS M YCTaHOBJIe-
HMS JIMYHBIX OTHOIIeHnM ¢ borom, Ho n kpemenue yxom CBATBIM U
IIOJIyYeHVe BCJIENCTBYIE 3TOTO TYXOBHBIX HapOB (IJI0CCOTIaIVs, IIPOPo-
YeCcTBO, VICTOJIKOBaHWe, VICIleleHre U npouero). IlaTuecsTHMIecKme
obrmaber B CoBerckoM Coro3e HaXOMWINCh Ha HeJIeraIbHOM ITOJIOXKe-
Hum ¢ KoHua 30-x n 1o koHua 80-x rogos XX B. YacTh Bepyrommyx-11s1-
TUHAECATHVKOB y9acTBOBaIV B OOTOCIIYKeHMSIX 3apermCcTPUPOBAHHBIX
IIepKBeVl e€BaHTeIbCKIX XPUCTHaH-O0anTCcToB. LOJIBITMHCTBO Bepylo-
VX COOMpach HeJlerajIbHoO.

Pabora HamcaHa Ha ITOJIEBBIX MaTepraax, COOpaHHBIX B TOPOII-
CKMX VI CeJIbCKMX obmmHax eBporerickort uact Poccumn, Ypara, Cu-
6upn 1 Kazaxcrana. OcHOBHBIM MeTOOM paboTsI ObUI cOOP OuoTpa-
durdeckx HappaTUBHBIX WHTepBblo. llolydeHHBIe HappaTUBBI
OBUIV JIOIIOJTHEHBI JOKYMEHTaMU OPraHOB BJIacTy (OTYeThI, MHPOP-
MallIOHHBIe 3alMCKM, aHaJIUTWYeCcKMe CHPaBKM perroHaIbHBIX
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YIIOJTHOMOYEHHBIX 10 [ejlaM PeIUTUI) M3 IeHTPaTIbHBEIX M peruo-
HaJIbHBIX apXWBOB U 3T0-JOKYMeHTaMI BepYyIOUINX (CBUIETeIbCTBA,
BOCIIOMVHAaHMS, ITIChbMa U 3asBJIEHMS).

B 11aBe mocTaBiieHa cileyIoIasl TMIIOTe3a: COBETCKME IISITUIEeCAT-
HUKV CMOIJIVI COXPaHUTH I1eJIOCTHOCTD CBOETO JIBVDKEHMS B COBETCKIE
TOIbI, 6ynytm 00BEKTOM OBOVIHOV SKCKITIO3I (com/[anLHoVI VI pelnriu-
O3HOT1), IOTOMY YTO OIIYIIaIN CBOIO MCKITIOUMTEIFHOCTD 10 OTHOIIIe-
HUIO K CBETCKOMY OOITeCTBY U OPyIMM HpoTecTaHTaM. KitrogeBble vic-
CIleoBaTeIIbCKIe BOITPOCHL: [loueMy IIsTmmecsiTHMKY ObUTV aKTUBHEL B
CBOEVI eBaHTeIIN3alVIOHHOVI JIeITeTbHOCTY U KaK Ha 3TO pearupoBaio
eBaHTeJIbcKoe coob1IecTso? MOXXHO JIV TOBOPUTH 00 3KCKITIO3UL U aB-
TOMapIMHAIM3AIIUY ISTUAECITHUKOB B CBEeTCKOM oOIectBe? B dem
IIPOSIBIISUIVICH IIPaKTUK, KOHCOJIVIVIPYIOIIVE IIATUIECATHITIeCKOe CO-
o01recTBO?

B pesympTaTe mcciienoBaHMS aBTOP IIPUXOOUT K BBIBOAY, UTO He-
CMOTpsI Ha S3KCKJTIO3MIO BepYIOIIMX Ha WAeOJIOTMYeCKOM YpOBHe U
orpaHIUeHMe JOIyCKa K MHTEIUIEKTYIbHBIM U YIIpaBIeHIeCcKM pe-
cypcaM, OHM OBUIM JOCTaTOYHO afalITVIPOBaHBI M MHTETPUPOBAHEL B
COBETCKYIO TTOBCETHEBHOCTb. MuccrOHepcKast aKTMBHOCTD IISITHUIIECST-
HIKOB BBI3bIBaJIa KOH(IIMKTHI CPEIV COBETCKIX €BaHTeIIMKOB, 1 00BbsC-
HsUTach TeM, UTO eBaHTe/IbcKoe COO0IIecTBO ObUTO OoJIee MOCTYITHBIM U
MIOATOTOBJIEHHBIM K IIPUHSTUIO "MyXOBHOTO KpellleHus". [laBeHne co
CTOPOHBI FOCyIapCTBa, 00IIIeCTBa M IPYTVX €BaHTeJIKOB CIUIOTIMIIO IIs-
TUHAECATHVKOB, OLIYIABIIVX CBOe TOKTPMUHAILHOE eV HCTBO, U 3acTa-
BWIO BbIpaboTaTh 0cOOBIe MPaKTUKM KOHCOIMIAIIVY, OCHOBAaHHBIE Ha
"IpOABIIEHVISAX AEVICTBYS JyXa CBATOro".

MeHBIIMHCTBO BHYTPU MEHBIIIMHCTBA: KaK PyCcKiie eBaHTeIMKNU
B OUHIAHINM 000CHOBBIBAIOT MIEHTUYHOCTH M CBOE IIPUCYTCTBIe
B o0IIIEeCTBE

Tamvana KpuxmoBa, Maiis Ilenmmunan

I'maBa pacckasbIBaeT IIpO COOOIIIECTBO PYCCKOSI3BIUHBIX €BaHTeIIb-
CKVX XPUCTUAH, TpoXXuBaoIyx B GuBIAHINN. PyccKos3bpIYHbIe MU-
TpaHTBI — 3TO caMasi OOIbIIas 110 BeJIMYVHe TPYyIIIa MUTPAHTOB B CO-
BpeMeHHOV PVHIAHANN. BOJIBIIMHCTBO PYyCCKOSA3BIYHBIX MUTPaHTOB
IIpuHazyIexar B [TpaBociiaBHOV 11epKBY, JIMOO He VCIOBEIYIOT HMKa-
Kyto pesmuruio. [Tpy 3ToM MuUrpaHTBI, KOTOpBIe 10 nepee3ga B OuH-
JITHAWIO IOCeIalIv IIPOTeCTaHTCKYIe IIe pKBY, II0CIe IIepeesa CTasv
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co3maBaTh COOCTBEHHBIE PYCCKOSA3BIUHBIE. B Halmev: IiiaBe OIVICaHBI
nse u3 Hux: "Kosuer crracenns" n "Cuia nepemen'. Obe 11epKBU Tem-
CTBYIOT B XeJIbCUHKM, VX TIOCEIIAIOT IIPpefiCTaBUTe I Pa3HbIX IpOTe-
CTAHTCKVIX JIEHOMWHAIIUA.

Cirygan pyccKux eBaHTeJIbCKUX XpUcTUaH B OUHIAHANUN ITOKa3kl-
BaeT, KaK Ilepees]] B HOBYIO CTPaHy U MHTeTrpallysi OTpakaroTcs Ha JINd-
HOCTY BEPYIOIINX, U TO, KaK PeJINIS BIVISIeT Ha IIOVICK CBOEro MecTa B
HOBOWI cTpaHe. DTa ITIaBa paccKasblBaeT O B3aMMOAEVICTBIM COLVIaIb-
HBIX JIeVICTBUM Y UIOEHTUYHOCTH. B 3TOM KOHKpeTHOM cily4ae MieH-
TUYHOCTH BJIMsIeT Ha TO, KaK eBaHIeJIbCKVe BepyIolllyie OCMBICIISIOT U
BBIpaXkaloT CBOIO XM3Hb B OumsHamm. TakuM o6pa3oM, B 3TOMI I71aBe
MBI 3aJaJIVICh BOITPOCOM, KaK MUTPaHTBI CAMOOPTaHM3YIOTCSI B HOBOI
CTpaHe, UCHOJIb3Ysl PeJIMTMO3HBIE U STHUYECKVe UIeHTUYHOCT.

VccenenoBaHme oTBevaeT Ha HECKOJIBKO OCHOBHBIX BOITPOCOB:

1. Kak 3Tv1 epkBm OB OCHOBAaHBI B DUHIISHOMI?

2. Kak npuxoskaHe IiepKBel OCMBICJISIIOT CBOIO IIPVHAIJIEXKHOCTD K
duHCKOMY 001IIeCTBY?

3. Uro oHM IpeAnpMHMUMAIOT IJI1 yTBEPXKAeHWs CBOero MecTa B
duHCKOM O01IIECTBE?

JaHHBIe I MICCIIeIOBaHMs OBUIM B34THI U3 MHTEPBbIO, HaOIIOme-
HUV ¥ TOKYMEHTOB, CO3IAHHBIX IIPVXOXKaHaMM IIePKBe: CBUIEeTeITb-
cTBa 0 Bepe wieHoB LlepkBy, mporosey, OHIaH MOJIUTBEL M ICTOPU-
yeckme 0030pbl. MeTomonormnueckass 0coOOeHHOCTh Halllel IJIaBbl 3a-
KJTIOYaeTcsl B TOM, UTO JIBa MccilefloBaTesIs He3aBUCHUMO IPYT OT ApyTa
cobupany JaHHBIE B ABYX IIePKBsIX. MBI IIpVIMeHseM COIVIOJIOTIIde-
CKM¥1, OOTOCIIOBCKMTI 11 aHTPOIIOJIOTMYeCKITI aHaIV3.

MBI TI0Ka3bIBaeM, U4TO PeJIMIMO3HOEe eIVHCTBO MOXET CTaTb Ooslee
3HAYMTEIbHBIM IS MUTPaHTa, YeM HallMoHaJIbHOe. PycckosizpraHas
XpUCTHaHCKasA XV3Hb B OPUHIIHANY He 0co00 pasHOOOpasHa, HO Cy-
IIIeCTBYIOIIMe IIepKBY 00pa3yIoT pas/IvMdHble TUIIbI eBaHTeIbCKIIX 00-
myH. EBaHTeieckoe XpMUCTMaHCTBO MHOTOOOPAa3HO: JIIOAM CO3HAOT
LIEPKBU C yLLoGHoVI 1 ce0s CTPYKTY POV, OOroCIIOBCKOV IIOBECTKOVI 1
TUIIOM OOIIIeH™M:, TO3TOMY KakIas IIepKOBb MOXKET HamITV CBOVIX IIPW-
XO0XaH. B 3TOV cuTyaniy MuUrpaHThl M3 IOCTCOBETCKMX cTpaH B DUH-
JITHOWIO VIMEIOT BO3MOXKHOCTH BBHIOVIPATh He TOJIBKO PYyCCKOS3BIUHBIE
W (PVIHHOSI3BIUHBIE OOIIVHBL, HO M COOOIECTBO, KOTOPOE COOTBET-
CTBYeT MX MIleasly IOJTHOIIEHHOW TyXOBHOM XW3HM. Vlcxonsd 13 cBomx
PeTUITMO3HBIX TOTPeOHOCTEeN 11 TIOJIOXKEHMS, HOBBI MUTPAHT MOXET
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BEIOpaTh 1100 Gortee KOHCEPBAaTHMBHYIO ajlbTepPHATVBY €BaHTeIIHCKOTO
coobirectsa B Poccun, mbo Ty, KoTopasi Ooribllle OpueHTHpOBaHa Ha
COIMaIbHYIO MHTerpalliio B PUHCKOe 00IIecTBo.

MeHee pacipocTpaHeHHBIe XpUCTHMAaHCKIe TPYIIIbI

"TlouTn mpaBOCIaBHBIE": peMIMO3HAsE CaMOMAEHTMPUKALM 3a-
KaBKa3CKMX AyX000pIieB B IIOCTCOBETCKOM KOHTEKCTe
Cébemaana Tambo6yeba

3akaBKas3cKue J1yx000pIibl — pefCcTaBUTeIIV IBVDKEeHMS PeJIUTIO3HBIX
TIVICCUIIEHTOB, 10 He[laBHEero BpeMeHM KOMIIAaKTHO ITpOXXMBaBIIIVe Ha
tepputopumn I'pysum (kpamm Camriixe-IIxaBaxern, HurHOIMMHICKM
pavioH) B HECKOJIbKMX TOPHBIX fAepeBHsX. [JyxobopuecTBo cpopmmpo-
BaJIOCh B paMKax Te4eHMs JyXOBHOTO XPUCTMAHCTBa, BOSHVKIIIETO B ce-
penvae XVIII Beka B 10xHOpycckux rybepumsx 1 Cirobomckont Ykpa-
uHe. Ero mpusep keHIIbI OTKa3bIBaIMCh OT ITIOKJIOHEeH s MKOHaM ¥ MO-
II1aM, OT IIepKOBHBIX TaMHCTB ¥ YUacTVs CBAIIEHHMKOB B OOTOCIIyXe-
HUAX, OHAKO MX pUTyaIbHas U TeKCTyasIbHasl Tpaauiiys yKOpeHeHa B
MacCOBOVI PeJIMTMO3HOM KyJIbType Poccrut HoBoro Bpemenm.

B Haugasre XIX Beka gyXxo0opIIel ObUIM HepecesieHbl cHadaia B Ta-
BpUIO, a 3aTeM, B 1840-e rompl, B 3akaBKasbe, Ha IpaHNLLy UMIIEPUM, Te
UX W30JIMPOBaHHOE TIOJIOXKEeHWe COYeTaJloch C KOJIOHU3aTOPCKUMU
dysaxumsMu. CIycTs HosITopa CTOJIeTHs, B MO3[IHe- 1 IIOCTCOBETCKOe
BpeMsl, XXV3Hb Jyxobopdecknx JepeBeHb HeoOpaTMo M3MeHWIaCk I10-
CJIe Tpex MaccoBbIX ITepecesieHnit B Poccriio. MeHsIOTCS U Te cTpaTernm
camMovIeHTUMKAINY, K KOTOPBIM IpuberaioT ayxobopisl. MHorme
U3 HUX IepexodsT B IIpaBoC/IaBlie, M IIPU 3TOM He TOTOBBI OTKa3aThCs
OT NPWHAJIEKHOCTV K COOCTBeHHOM TpamuIyn. I71aBa ocHOBaHa Ha
II0JIEBBIX MaTepuasiax, coopanHbIx ¢ 2016 mmo 2020 rox B MecTax IIPOXKM-
BaHM: IyXxobopIieB B 3akaBKasbe 1 Poccum.

B doxyce miaBbl—puTOpMKa caMouIeHTUUKALINM COBpeMeH-
HBIX Ayxobopiies. Kakme crMBoIMYecKme pecypchbl KOHCTPYMUPOBa-
HUA KOJUIEKTVBHOW Y VHAVBUWyaJIbHOV WIEHTUYHOCTM OKa3blBa-
IOTCST aKTyaJIBHEI [IJIs IyX000pIIeB, Iepee3XaloIx 13 3aKaBKa3bsd B
Poccmio? Kak nepeMeHsbI B XVM3HM yX000pUeCcKIX JIepeBeHb OTpaka-
10TCsl B poribkitope? Kak ycTpoeHa repMeHeBTHKa aJanTallu, II03B0-
JIAIONIAsl peIlpe3eHTHpPOoBaTh AyXOOOpUecKyIo TPaaWIIMIO B HOBBIX
yCIIOBUAX?
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DopmurpoBaHe caMOVIeHTVPUKAIINY COBPeMEHHBIX TyX000pIIeB
PaccMOTPEeHO C OIOPOV Ha KOHIIEIIINIO BHYTPEHHEN KOJIOHM3AIIVIAL
MccrenoBaHme CTaBUT II0JT BOIIPOC aHAJIMTUYECKYIO IIEHHOCTD IIOHS-
TUS 3THOKOH(EeCCHOHAIBHOV T'PYIIIBI, 3aKpeIUIEHHOIO 3a Iyxobop-
IIaM” B POCCUVICKOV MCCIIeIOBaTeIbCKOM Tpamumyi. OTKas OT MBIIIDIe-
HVS B KaTETOPWN TPYIIIBI, BIIOXHOBJIEHHBIVI TEOPETUUECKMMM TI0IXO0-
ZlaM, IIPeIOKEHHBIMI B paMKaxX aHTPOIIOJIOTMY STHUYHOCTY, II03BO-
JISIET BIIMCATh JTyXx00opUecKyro caMonieHTndmKaImo B Oortee mmpo-
KMV KOHTEKCT IIOCTCOBETCKOV PESTUTTIO3HOCTL.

O6Hapy>XmBasg HeCOCTOSITeJIbHOCTE HOPMAaTMBHOTO IIOJIXOAa, pac-
CMaTpVBAIOIIIEro 3TV M3MeHeHNMs KaK IIPM3HAKM yIlajKa 1 yTpaThl pe-
JIUTVIO3HOVI KYJIBTYPBI yX00OpILIeB, MOXHO YBUIETh B HEV XapaKTep-
HYIO WIS VX TpagulVM KpeaTWBHOCTb, IIO3BOJISIONIYIO IIPUMMUPUTH
CTpeMJIeHMe K MHTerpalnm B "MOpaIbHOe co0DIIecTBo" 11 HallOHAIb-
HYIO ODIITHOCTB POCCUIICKOTO IIPABOCIIABISI C IIPUBEPIKEHHOCTBIO Ty XO0-
GopuecKor KyJIbType.

"PamonasipHOe" M "Marmdeckoe" B MMCCHMOHEpPCKMX IIpOeKTax
POCCHMICKMX KaTOJIMYIeCcKMX TPaadNIMOHAINCTOB
Examepuna Xonuneba

I'maBa mocesllleHa KaTOJIMYECKOMY TpaJUIIMOHAIN3MY — IIPOTeCT-
HOMY IIBVDKeHMIO B KaTosmaeckon 1iepKBy, KOTOpoe ITpeficTaBIsgeT Co-
6011 KOHCepBaTMBHYIO PeaKLVIO Ha P/l M3MeHeHM TOKTPUHaIbHOTO
Y JIUTYPIMYecKOro xapakTepa, peajlM30BaHHBIX 11ocsie Broporo BaTtu-
kxaHckoro Cobopa Bo Broport monoBuHe XX Beka. KomMmeHTUMPYS TN
pedopMBl, TpaaAWIIMOHAIVICTEI 3a9acTyI0 MHTEePIIPeTUPYIOT MX B Tep-
MMHaX "IIpoTecTaHTU3aIMM'" KaTOJIMIIM3Ma, TO eCTh IIeHsI0T pedopMa-
TOpaM Ha MX IOIBITKY CMeCTUTb POKYC C TpaJULIMIOHHON KaToyInde-
CKOVI ITapaUrMbl CMMBOJIOB 1 IIPaKTMK Ha OoJlee parioHaIV3MPOBaH-
HYIO, YTOOBI 00JIETYNTD JTOCTYII K MCTVHE KaTOJIVYEeCKOVI BEPHI [T KaK
MOXKHO Oortee mmmpokmx Macc. IlpeficrasiieHne o mpoTecTaHTM3Me KaK
0 "MeHTaJIbHOM'", paljMOHaJILHOM, Vlea/IbHOM THIle MOLePHO peJiu-
TMIO3HOCTY U O KaTOJIMIIM3Me KaK O PUTYasIbHOM, TeJIeCHO-OPMeHTHUPO-
BaHHOM TWIIe IO CMX IIOP AOMMHMPYeET B COIMaIbHOM BOOOpakeHMM
Kak ITpeficTaBuUTesIeVl PeJIMIMO3HBIX KYJIBTYP, TaK M McciIefoBaTesien
pemrviv. VIHBIMYM CJTOBaMM, 3a9acTyIO IIpeAIIoaraeTcsi, 9To ObITh MO-
TlepHBIM (¥, COOTBETCTBEHHO, palliOHAJIbHBIM) —3HAYNUT OBITH HpOTe-
CTaHTOM, ¥ HaobopoT. KaToimKu-TpaauIiiOHaIMCTEl BBICTYIIVIIN C
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JKeCTKOVI KpUTVKOV ITocTaHOBJIeHmVI Broporo BaTukanckoro Cobopa 11
JIUTY prurdeckort pedOpMBI B 3aIIUTY "Marndeckmx'" OCHOBaHUM Tpagu-
LIVIOHHOVI KaTOJINYECKOV PEJINTMO3HOCTI — ee TIIyOOKOro CMBOJIM3Ma
¥ 3KCIIPeCCUBHOV CWJIBI PUTYyaJla, 1IeHHOCTM HepalMOHaJIbHOIO BOC-
IpusTHSA OOXKeCTBEHHBIX CMBICJIOB. B I1aBe Ha MaTepmasax BKIIIOYeH-
Horo HabomeHns B pse TPagUIIMOHAIVCTCKIIX KaTOIIMIecKMX coo0-
miectB B Mockse 1 CasHkT-IleTepOypre, a Tak’Ke MHTEPBBIO M OHJIAVIH-
Iy OJIMKaLIMI, pacCMaTPUBAETCS, KaK IPEACTaBUTENN KaTOIMIECKOTO
TpaAguIIMOHaAIM3Ma MaHUITYJIVIPYIOT o0pasaMi payLuoHaAbH020 VI Mael-
1ecK020 B CBOVIX MVUCCUOHEPCKMX POeKTax.

Ommpasch Ha aHaTUTUYeCKYIO Momenb Makca Bebepa, pasmrdaro-
miero "Marvdeckui" 1 "palyioHaJIbHBIN" TUIIBL PeJIUIVIO3HOCTH, B YacT-
HOCTM Ha ero 3aMedaHue O paliOHaJIbHOM WCIIOJIb30BaHMUM "MarudJe-
ckort" 3pPeKTUBHOCTI 3CTETUKM B MOJEPHBIX PeJIUIIIX, aBTOP aHa-
JM3VIPyeT ABa HaIpaB/IeHMs MVCCUOHEPCKOV MHUITMATUBBL KaTOJMIV-
KOB-TpaguimoHanmcToB B Poccum. C ogHOV cTOPOHSBL, TpagULIVIOHaIN-
CcTaMU fIejlaeTcs aKIIeHT Ha OpraHu3almm 0oslee IIMPOKOTo CITy>KeHIs
TpaauioHHO JTaTMHCKOV MECChI, C IPYTOM — BeIeTCs IIPOCBeTUTe Ib-
CKasl M KaTexusaTOpcKasi JledTelIbHOCTh, MapasulesibHas MeVHCTPUM-
HOM mpuxonackor mpakTvke. C TOUKM 3peHMs TPaauIIMOHAJIVICTOB,
mMeHHO 110 Broporo Batukanckoro Cobopa mocsieiopaTesibHast IIOBCe-
MeCTHas KaTexu3anysi Oblla He Hy>KHa: HapoJl IIPaKTVKOBAJI CBOIO BEPY
Heco3HaTeJIbHO, "Marndecku', HO PeryJIsipHO U B COOTBETCTBUM C I10JIO-
KEeHHBIMM HOpMaMM. Eciam paHbIlle MUCCHOHEPCKasl OesITeIbHOCTh
ZIOJDKHa ObUTa OBITH HallpaBjIeHa Ha HEXPUCTWAH, TO Cedac TPamuIIo-
HaJIMCTBI BUSAT KPaVHIOI HeoOXOOVIMOCTh B 0OpalmeH 1 KaTexmsa-
LMV CaMMX KaTOJIMKOB, JIe30PVMEeHTUPOBAaHHBIX Orarofapsi IUTyprde-
CKOVI pedpOpMe ¥ MacThIPCKMM YCYIIVSIM LIePKOBHBIX KCIIEPTOB.

O6pas "Hapona", Ha ypoBHe pUTYyaIbHOIO MHCTUHKTA ¥ 3CTeTude-
CKOVI CYIMITATUVI TSTOTEIOIINIL K TPaAUIIMOHHOMY OOPSIIy, UCIIONb3Y-
eTcsl TaKKe M B CTpaTervsx JIeTUTUMAIMV OHOV HU30BOV MHUIIVA-
TUBBI 110 OpraHM3aluy ciIyXXeHus TpaauiimoHHON Mecchl B CaHKT-
IletepOypre. Takovt puTOpWYECKMIT X0, VI CO3HATEIFHOE Pa3bIrphIBa-
HUMe ponu "MpoCcTOro Haposja' IIpu3BaHbl pPa30pBaTh YCTOMYMBYIO ac-
COLIMaTUBHYIO CBSA3b MeXy TpaAVIIVIOHHBIM PUTYaJIOM U pajlyKaslb-
HOVI KOH(PpOHTalIMel B OTHOIIIEHUN coBpeMeHHOM rtonuTuku Kato-
sndeckon epksu. [TockoibKy ycriex 3TOro mpoeKkTa BO MHOTOM 3aBU-
ceJI OT TOTO, HACKOJIBKO yOeamTeIbHO MUpsHe IPOOeMOHCTPUPYIOT
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CBOIO HEIIPMYACTHOCTD K OIITO3UIIIOHHOMY IBVDKEHMIO, alleJUIAIs K
o0pa3y Hapora, KOTOPBIV He IIOHMMAaeT palyioHaIbHO, HO YyécmbByem
Tpamunmro, okasblBaeTcs TOBOJIBHO YAOOHOTL.

Taxmm obpaszom, Bropon Batukarckmuir Cobop cozmgan yauBuUTeIb-
Hble 3THOrpadmdecKme yCJIOBVS WIS aKTyaIv3alyuil BHYTPUTPYIIIO-
BO pedrIieKCUM O PaIlMOHAJIBHOM ¥ PUTyaIbHOM/ TPagUIIIOHHOM/
MarvdaecKoM. 11 yTBep KIeH Vs CBOMX VIeaIoB KaToIdecKye Tpaau-
LVIOHAJIVICTBI IIBITAIOTCA IIepeurpaTh MOIepHOe Ha II0JIe palyioHalIb-
HOCTY, a TaKke CO3HATeJIbHO ale/UIMpYIoT K oOpaszaM HepalloHaIb-
HOV Bepbl U "MarmdecKov peIurmo3HOCTI", YTOOBI JOCTUYD CBOMX Ile-
nent. [Tpu 3ToM KaToJmdecKyie TpaauIVIOHIVICTE He CTeCHSIOTCS OBITh
MOIEPHBIMI: OHW ITOTUePKMBAIOT CBOIO PALVIOHAIBHOCTD VI MHOVIBU-
Ilyasiv3M, HEKOTOpbIe M3 HMX OXOTHO IIPWU3HAIOT 3a COOOV HEKOTOPYIO
XUTPOCTD B IIpe3eHTalVV TPagUIIVOHAIVICTCKOVI IIOBECTKH 7 €€ IIPOeK-
TOB. B cBoewt puTOpUKe M IIpaKTVMKe TPamuIIMOHAIVCTBL IIOC/IeIoBa-
TEJIBHO OTPWIIAIOT IIPOTECTAHTO-LIEHTPUYHOE IPOTMBOIOCTABIIEHIIE
PUTYaIBHOIO 1 PalliOHAJIBHOTO, BKIIIOYAs PalVIOHaJIBHOCTb B CeMaH-
TUYECKUIT TIOTEHIIAIT KOHIIEIITa TPagIIVL.



Orthodox Christianity in the Islamic context of post-Soviet
Uzbekistan: Religious consciousness and traditions
Yulia Tsyryapkina

Picture 1. Sundaychoolof the Church of Dormition
of the Holy Theotokos in Almalyk. 2013. Photo by the author.
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Picture 2. The interior of the Sergius of Rédonezh Chufch; Fergana, August
2014. Photo by the author.
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Picture 3. The iconostasis of the Church of St. Nicholas, Hiereus S. 2014.
Photo by the author.

Christian Samizdat on Religious Seeking
of the Soviet Countercultural Youth in the 1970s to mid-1980s
Irina Gordeeva

Picture 4. Monk lona
(Roman Yashunskii),
Leningrad, August 1989.
Personal archive
of Roman Yashunskii.
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Picture 6. Alexander Ogorodnikov, Father imitri Dudko,

Vladimir Poresh, and other Christian Youth, spring 1977.
Keston Digital Archives.
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Picture 7. Hippie summer camp at Vitrupe, Latvia, June 1979.
Personal archives of Georgii Meitin.



Invisible Pastorship under Persecutions:
Women in Evangelical Communities of Post-War USSR
Nadezhda Beliakova, Ekaterina Mironova

Picture 8. Antonina
Terekhova.
Approx. late 1920s-early
1930s.

Fragment of a group photo of
the ministers of Tambov
and Voronezh regions with
their wives.

Photo provided by Vladimir
Popov.

Picture 9. The Rasskazovo community. Archive of the Moscow ECB Church.



Picture 10. Aleksei Illlarionovich Zavorykin.
Photo provided by his son, Igor Zavorykin.





