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Plenary Session 1

Marianna Shakhnovich
Saint Petersburg State University, Russia

“Scientific Atheism” as an Ideological Construct and Educational Project (1950s-
1980s)

The research was funded by RFBR according to the project Ne 21-11-43036

While focusing on the destructive aspect of atheistic propaganda, researchers have not
previously considered “scientific atheism” in the context of the general objectives of Soviet
cultural construction in the 1950s-1980s. In this regard, it is very important to study the
social, political, ideological and cultural context in which the concept of “scientific atheism”
was constructed, included in social theory and ideological and political practice, and was
used in the ideological confrontation with the West in the framework of “the Cold War”.
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Agnieszka Halemba
Polish Academy of Sciences, Institute of Archaeology and Ethnology, Poland

Ambient Faith and Religious Organisation in Soviet and Post-Soviet Space

The Soviet period did not succeed in diminishing in toto the importance of religion in the
lives of people, but it nevertheless seriously influenced the ways in which people see
religious experiences, institutions, and organisations, and their own place in relation to
them. Painting with a broad brush, we can say that the Soviet secularisation policies
changed how people see a role of religious organisations, at the same time strengthening
personal sensitivities towards realities beyond the material.

Anthropologists conducing long-term fieldwork in the post-Soviet space often notice the
vitality of practices and beliefs that are recognised by researchers as “religious” or
“spiritual”’. At the same time however, researchers notice that people in the post-Soviet
space often express ambivalent attitudes towards religious organisations — on the one
hand, those are recognised as important for issues related to identity and politics; on the
other hand, their representatives are often rejected as guides for individual religious
search and life. In the recent years, however, some of the authors started to reflect on
more general characteristics of the Soviet secularist project and its consequences. Those
works begin with an assertion that the Soviet secularisation project brought about different
social consequences than its western European counterparts. What is distinct about the
Soviet Union is “that the dynamics of secularisation, which have yielded relaxations and
intensifications of religious sentiment, seem above all to have provoked a religious
change in terms of new understandings as to what constitutes the sacred and who has
the authority to declare it so” (Wanner 2012: 9). This quotation brings about two points
that are crucial for our understanding of a place of religion under Soviet statehood and
under post-Soviet conditions. Firstly, the people in the Soviet Union seem to have an
interest in those issues that in other contexts could be considered indicators of religious
or spiritual inclination. “The sacred” or “the occult” have not disappeared from focus, and
in some cases sensitivity towards them has become even intensified. At the same time,
there is no consensus on what exactly constitutes the sacred and especially where the
decision-making powers concerning religious/secular division are located.

There have been some attempts to use Matthew Engelke’s notion of “ambient faith” to
describe this prevalent feeling in the Soviet space that some otherworldly, hidden, occult
realities are present and connected to people’s lives. Still, where does this feeling come
from? Does it have its source in Orthodoxy? Or rather, was it nurtured in areas of social
life that apparently have nothing to do either with religion or with spirituality? In this
presentation, | will reflect both on existing literature and refer to my own ethnographic
research conducted in post-Soviet space between 1993 and 2011. | will also provide
some comments based on my more recent work in eastern Germany, claiming that indeed
one should be very careful about making any kind of generalisations concerning the
“socialist bloc” as a whole.
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Atko Remmel
University of Tartu, School of Theology and Religious Studies, Estonia

‘Perhaps the Atheists Have Nothing to Laugh at Anymore?’ The Crisis of Late
Soviet Atheism in the Estonian SSR

Although the banner of atheism flew above the Soviet Union from its beginning until its
end, the attitude towards religion and the actual content of “atheism” depended on time,
place, and individuals who were in charge at the local level. Perhaps the most interesting
period of the Soviet atheist struggle is the period after Khrushchev’'s antireligious
campaign, which ended in 1964. The campaign largely succeeded in driving religion out
of the public sphere, therefore seemingly creating an image of atheist society. As a result,
it also posed a question: what can atheism offer in return? As it soon became apparent,
the question was not an easy one to answer.

Based on findings from archives and published materials, the paper gives an overview of
the struggles of “scientific atheism” in the Estonian SSR to find its place under the sun.

Session 1
Main session room

Scientific Atheism between Anti-religious Campaigns and Fight for Spiritual Life

Ekaterina Teryukova
The State Museum of the History of Religion, State Saint-Petersburg University, Russia

Central Anti-Religious Museum in Moscow: from Anti-Religious Propagandato the
Study of Religion

The research was funded by RFBR according to the project Ne 21-11-43036

The paper examines the Central Antireligious Museum in Moscow (1926-1947) and its
activities on the anti-religious propaganda, collection formation and study of religion. The
Museum was established by a resolution of the Central Committee of the Russian
Communist Party (VKPDb) at that period of Soviet history which was full of hardships:
implementation of an expanded antireligious campaign, increasing activism by the
League of Militant Atheists, large-scale closure of churches, seizure of church valuables,
and the proclaiming of religion as a relic of the past, which should be replaced by a new
society, based on the principles of freethinking and “scientific atheism”. It became the
first-ever anti-religious museum in the USSR and the only facility of this type in the world.

In 1934 the CAM was recognised as a Research Institution of National Importance by the
Council of People’s Commissars (Sovnarkom). The museum performed a variety of
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important functions and was expected “to aggregate data about the work of provincial
museums, to develop guidelines on methodologies and techniques of anti-religious
museum work”, “to organise research work, which will inform acquisition and
museumification as well as translate into profound research publications by the CAM”.
In autumn 1934, the Museum formed a research group specialising in religious practices
of the ethnicities populating the USSR. The research group functioned as the Moscow
branch of the Leningrad Section for Investigation of Religious Practices of the Peoples of
the USSR. By the late 1930s, the Museum could boast by competent research team made
up of experts in religious studies, not just atheists and propagandists.

On 20 February 1942, the CAM was renamed the Central Museum of the History of
Religion and Atheism. According to contemporary documents, “the renaming logically
flowed from the prior collection, research and exhibition work of the museum rather than
simply representing the change of label”. The new name also signalled that “the CAM had
slowly but surely evolved from an anti-religious and propagandist institution into a
historical museum”.

On 12 January 1946, the Presidium of the USSR Academy of Sciences issued a
resolution whereby the CAM passed under control of the Academy. The exhibits were
transferred to the Academy, where a Central Museum of the History of Religion in Moscow
was to be established.

The Museum was closed by the resolution “On Liquidation of the Museum of the History
of Religion in Moscow”, issued on 20 March 1947 by the Presidium of the Academy of
Sciences. All collections were transferred to the Museum of the History of Religion in
Leningrad.

Galina Egorova
Higher School of Economics, Russia

Debating Atheism in the Postwar USSR

It is well-known that Nikita Khrushchev initiated a large anti-religious campaign in the
USSR. Alexander Osipov, a former priest, was one of the symbols of this campaign, he
was called “the main atheist of the USSR”. Alexander Osipov devoted his life to active
anti-religious propaganda: he spoke on radio and television, wrote books, articles and
lectured. Luckily, unique sources have been preserved in the Russian National Library -
letters from USSR believers to Alexander Osipov. In these letters, provincial believers
openly expressed their opinions, debated with Alexander Osipov on issues of faith and
atheism. Due to these sources, we can learn about the inner world of believers who were
deprived of the right to protest against the anti-religious campaign in the USSR, as well
as we may study the so-called “religious revival” in the USSR in the post-war period.
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Valdis Teraudkalns
University of Latvia, Faculty of Theology, Latvia

‘Scientific’ Atheism in Soviet Latvia as a Strategic Element of Khrushchev’s Anti-
Religious Campaigns

The aim of the report is to analyse the changes in ‘scientific’ atheism during Nikita
Khrushchev’s anti-religious campaign (1958-1964). The study uses materials found in
archives and publications of the given period. Formally this campaign started when the
215t Congress of the Communist Party brought in a new, more radical programme of anti-
religious propaganda. Atheism was both a goal (creating atheistic society) as well as a
strategy (to minimise influence of organised religion). Its main characteristics were: 1)
involvement of former clergy; 2) more intensive teaching of atheism in schools and
universities (after the education system was criticised by party leadership for
shortcomings in atheistic education); 3) use of sociological research (for example, field
research conducted by lecturers and students of the Medical Institute in Riga); 4)
involvement of the Council for Religious Affairs, changing its former role (primarily a
mediator in state-church relations; 5) use of scientific achievements in atheistic education
of masses (planetarium as a pedagogical tool, use of space flights in atheist propaganda).
6) the Cold War competition between Western and Eastern propaganda (reaction of
atheist popagandists to what was said in Western religious radio broadcasts). At the same
time, Soviet leadership had to admit that all these actions taken did not eliminate religion,
in some cases official reports pointed to resurgence of religion.

Boris Filippov
Orthodox St. Tikhon’s Humanitarian University of the Moscow Patriarchate, Russia

Kak paspywanacb MOHOMONMUA  «HAy4yHOro aremsma» B  COBETCKOM
o6wecTBoBeaeHnn /| How the Monopoly of ‘Scientific Atheism’ in Soviet Social
Science was Ruined

«Hay4yHbIn aTtensm» cnyxun oboCHOBaHMEM aHTUPENUTMO3HOM MOSIMTUKA COBETCKOro
rocygapctea. Takme o06nactM HaydHbIX UWCCrnegoBaHUM Kak ucTtopus  Llepkew,
penurnoBegeHne, COUMONOrNSA penurum CyLlecTBOBanu Nulb B paMKaxX «Hay4YHOro
aTenama». Ero MoHononus B COBETCKOM 00LeCcTBOBEAEHUN NogaepkmBanack 6nokagon
nbon nHhopmaumm O NONOXUTENBHOW PONN PENUIMO3HBIX COOBLLECTB B UCTOPUK U
XWU3HKN HapoaoB. [loknag NOCBSLWEH UCTOPUN paspyLleHMs NHPOPMAaLMOHHOK Brokaapl
B 70-80-e rogbl XX B.

HavaBwwuneca B koHUe 60-Xx rr. counonormiyeckme nccnegoBaHust nokasann coxpaHeHme
penurmo3Hoctn B obuwiectBe. Bepywwmmm okasanucb He MapruHanbl, a BMOMHE
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cocTosiBLIMECS B NPOdecCun 1 xusHu noan. Noytn ogHOBpEMEHHO C 3apoXaatoLlencs
couunornornen penurmm NpPoTUB AOrM «Hay4yHOro atemsamar» BbICTYNUIIY UCKYCCTBOBEAbI,
cneumManncTbl NO TaK Ha3blBaeMoOW «ApeBHepycckon >xkusonucu». OHW  nucanu
(ManoTnpaxHble) cTaTbl U KHUTU O «MUPOBO33PEHUNY» LOPEBHEPYCCKUX MKOHOMMUCLEB,
UM YnTanu nekumm «o nuTepaTypHbIX UCTOYHMKAX APEBHEPYCCKOM xumBonucu». bonee
3HayMMbiM ObINT HayyHbIM noasur dunocoda PeHatbl ManbueBown, KoTopas, CcTaB
pegnaktopom 4 n 5 TomoB (1967-1970) «Punocodckon aHUmKnoneanny» (Tupax 60-66
TbiC.), BMeCTe CO cBOMMM eanHoMblwsieHHukamn (C. AsepuHueBbiM, C.XopyXum,
N.PogHsHCcKoN) nameHuna «HanpasneHne oTaena uctopum otedecTBeHHom dpuniocodun,
B KOTOPOM BCe Gosnbluee MecTO cTan 3aHumaTb PYCCKUA maeanuam u penvrmosHas
dunocodusa». «3ITO ObIT HaWw ManeHbKUW KPecTOBbIM MOXOA4», CKaXeT MnoToM
ABepUHLEB.

dakTopamu, CNOCOOCTBYHOLMMN paspyLLIeHU0 WHGOPMaUMOHHON 6rokaabl, O6binu:
n3bpaHne Ha nanckun npecton MoanHa lMasna Il (1978), «ucnamckasa pesonouus» B
WpaHe (1978-1979), anutenbHbin Kpnasuc B MNonbe n n3dpaHue npesmgeHtom CLUA P.
Pewnrana (1981). Busut MNoanHa lMasena Il B Monbwy (1979) notpeboBan noaroToBku
A0CTOBEPHOM MHGOPMaLUKM O peanbHOM MOMOXEeHUM KaTonuyeckon Liepksu n BepytoLmx
B COUManuncTMYeCcKux cTpaHax. B Hen Hyxgancs annapaTt pykoBOAUTENEW CTpaHbl,
pykosogutenu wugeonorndecknx cnyx6 CCCP, npenogaBaTtenu wmnaeonornvyeckmnx
ANCUMNIIMH B COBETCKMX By3ax. B cBA3n ¢ atum Bo3pocna ponb WHCTUTYTa Hay4yHOM
MHdopMauumM nNo obuiecTBeHHbIM Haykam Akagemunn Hayk CCCP (MHWOH AH CCCP).
MHctutyT BO3HMK B 1969 r. nocne kpuamuca asrycta 1968 roga B Yexocrnosakum,
obo3Haumsero otcytctBue B CCCP pocrtoBepHoM uwHGopmaumMm O npoLueccax,
NPOUCXOASALLMX B MUPE WU XMU3HU Bnmxkanwmx cotodHmkoB CCCP. UHCTUTYT nony4mn
becnpeuegeHTHOe PUHAHCMPOBAHME M NMPaBo MOKyNaTb 3a BaftoTy KHUMM 3a rpaHuLen.

HeobxoaumocTb pearmpoBaTb Ha POCT MHAOPMaLUN O PENUTMO3HOMN XU3HU B MUPE B
nepegayax 3anagHblx pagMocTaHumi Ha si3blikax Hapogos CCCP nossonuna nocteneHHo
npeogoneTb HernacHbIM 3anpeT Ha NoAroToBKY 06BLEKTMBHON MHGOPMaLIMK Ha 3TY TEMY.
OTOT npouecc Wwen crnoxHo. 70-e — nepeas nonosuHa 80-X . — 66111 NEPUOLOM XKECTKOWN
HEeTEPNMMOCTM KO BCEMYy wuaeonorndyeckn BpaxgebHomy mapkcmamy. COOPHUKK
WH(POPMALMNOHHO-aHaNUTUYeCKUX  MaTepuanoB O MOMOXeHun K npobnemax
penurmosHblx MHCTUTYTOB Bhixoaunn B MHNOH B cepun "MNpobnembl naeonornyeckomn
60opbbbl M KOHTpNponaraHabl" ¢ rpudom OCIM n ¢ TpagMUMOHHBIM AN aHTUPENUTMO3HbIX
nyénukaumin 3aronoskoM: "LlepkoBb (...) n ngeonorndeckas 6opoba”. Tupax: go 1000
3k3. COOpHMKM HanpaBnsanMcb B GMONMOTEKN KPYMHEWLIMX BY30B CTpaHbl. ABTOpamu
MaTepuanomMm Obinn coTpyaHukn Akagemun Hayk. MHMumaTopom MOArOTOBKU NEepBbIX
cbopHukoB 0 nonoxeHun Llepken B BoctouHon EBpone ctan OT1aen counanmcTnieckmnx
cTpaH (oTB.pea. b.dununnos). OTaen Hay4yHoro KommyHuama (nog pea. P. MNanbueson)
ctan nybnukosaTb COOPHUKM NepeBOAOB TPYAOB 3anadHblX PENIMIMO3HbIX MbICIIUTENEN:
KunbcoHa, MaputaHa u gp. B Otgene mnctopum nog pepakumen AJl. Actpebuukon
Bbilia cepusa COOPHMKOB, MOCBSALLEHHbIX uaeonorum n kynbType CpenHesekoBbs. B
otaenax dwunococdpum u ctpaH 3anagHon EBponbl BbIWNM COOPHUKM O penurmm u
nonutuke. K tobuneto KpeweHns Pycun noa pegakumen Nansueson n dunvnnosa Bbiwen
cbopHuk «lpobnembl MNpaBocnaBusa B 3apybexHbIX MCCreaoBaHUAX» C pedepartamm
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paboT KpPYyNHEWLIMX WUCTOPUKOB pycckon amurpaummn: [.depotosa, A.Kaprtawosa,
B.3eHbkoBckoro, A.LimemaHa.

C60pHMKVI KCepokonmposarimncCb " npogasajinCb Ha 4YEepHOM pPblHKE. MoHononus
«Hay4HOro atensma» B 06LLEeCTBEHHbIX HayKax Obina pa3pyLlieHa.

Dalia Marija Stanciené
Klaipeda University, Lithuania

Religious Mentality, National Identity and the Process of Atheization in Soviet
Lithuania

Soviet ideology, based on atheism and denationalisation, was confronted with the
phenomenon of religious and national identity, which made resistance to the soviet plans.
Therefore, the authorities facilitated the quest for pagan and oriental spirituality but tried
to suppress Christian faith and national self-awareness. Hence, atheism was introduced
into educational institutions. Indoctrination was aimed at the national identity transforming
into the soviet identity.

During interwar period (1918-1939) the Lithuanian national identity was developed
relaying on Christianity and romanticised history of the Grand Duchy of Lithuania. The
political achievements of Grand Duke of Lithuania Vytautas the Great were idealised as
significant to the Western Europe. Vytautas the Great was depicted as an influential
European sovereign of vast Eastern territories. This gave opportunity to claim that the
Republic of Lithuania is the continuation of European political tradition.
The Soviet period in the history of Lithuania interrupted the tradition of sovereign
statesmanship and destroyed the awareness of Lithuanian identity. Soviet ideology
distorted the history and culture of Lithuania. The self-awareness of the people was
reduced to the level of peasant folk self-awareness, national culture — to “folk culture”.

The Catholic Church was only a legal opponent of soviet ideology in Lithuania. At the
beginning, the authorities made attempts to separate the Catholic Church of Lithuania
from Vatican administration. They tried to establish the sovereign national Catholic
Church but because of clergy resistance the project failed. Then it was decided to
enhance the atheist propaganda and measures against religious practices. The
authorities tried to supersede religious rites and festivals by secular ones.
Nevertheless, the religious traditions did not subside. Therefore, the Lithuanian
Communist Party looked for the new methods of atheisation. It invented the museums of
atheism which demonstrated the the historical crimes of the Church. They should help
persuading the population that there is nothing sacred in the Church and that religion is
nothing else than the bunch of superstiions and obsolete fairy tales.
New soviet type secular rites were to replace ecclesiastical baptisms, marriages, and
funerals. But, as probes showed, a lot of people used to perform both, although religious
in a clandestine way. According to Nerija Putinaité, “In shaping emotionally effective
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secular rituals, ideas were first drawn from ecclesiastical rituals, as well as from so-called
folk traditions.”

Formation of “people’s culture”, “progressive future”, and “new man” were the main
purposes of the introduction of “socialist traditions”. This way the new context of culture,
supported by soviet regime, transformed the cultural heritage, modified interpersonal
relations, axiological awareness, interpretation of the past. Soviet ideology skillfully
exploited ancient Baltic culture and ethnographic researches.

Session 2, Room 1

Orthodox Church in the Era of Atheism and Soviet Spirituality

Konstantin Obozniy
St. Philaret Orthodox Christian Institute, Russia

K Bonpocy o koHdopmusme npasocnaBHoro ayxoseHctsa B CCCP B 1940-70 rr.
(Ha npumepe lNckoBckon, HoBropoackon u JleHuHrpaackon enapxun) / On the
Question of the Conformism of the Orthodox Clergy in the USSR in 1940-1970. (On
the Example of the Pskov, Novgorod and Leningrad Dioceses)

HecmoTpa Ha TO, YTO MaccoBble penpeccun B OTHOLWLEHMM Bepyowmnx rpaxgaH CCCP
nocrne BOWVHbI Y)XXe He MOBTOPUNUCbL, CTpaTerns BbPKMBaHUSA M BOMPOC BO3MOXHOCTU
neranbHOrO CNyXeHus [Ond npaBOCMaBHOIO [OyXOBEHCTBA OCTaBancs BecbMa
akTyanbHbiM. PermoH CeBepo-3anaga BecbMa nMpuvBrekateneH Angd Takoro
nccnegoBaHusl, NOCKOSbKY ero 6onbluast YacTb Haxoaunacb B OKKYNMPOBaHHOW 30HE B
nepuoa BOKVHbI, @ 3Ha4YUT B NOCEBOEHHbIE rofbl TpeboBan oT COBETCKUX YNHOBHUKOB U3
CoseTa no genam Pl ocoboro BHMMaHus n 6onee xectkon no3uumn. Ecnm kK pagoBbiM
BEPYIOLLUNM, KaK MpaBuio, OTHoweHue 6bino 6onee nosnbHbIM, TO B OTHOLUEHWUU
AyXOBEHCTBa ynonHomMmo4yeHHble CoseTa no genam PrIL npymeHanm AoBOSbHO XeCTKne
MEeTOAdbl PEerynupoBaHMsi U KOHTponda. OTa cuTyauus TpeboBana OT npaBOCNaBHbIX
KNUpUKOB 0COBOM CTpaTernm CnyxeHus, npnucnocobreHHOM K peannsam COBETCKOM XKU3HM,
3aKoHOAATENbCTBA O KynbTax, BHYTPEHHEN NOSIUTUKMA U aHTUPENUTMO3HOW NponaraHabl.
3avacTtyro 6e3 TOM UM UMHOM Mepbl KOMMPOMMUCCA CBSILLEHHOCNYXUTENN HE MOINK
COXPaHUTb BO3MOXXHOCTU AN OTKPLITOro cnyxeHus. Npu aTom xapakrep koHdopmuama
LepPKOBHOCNYXUTENEN Obin onpeaeneHHbiM 06pa3om CBsidaH C TOW CTpaTernen, kotopas
BblbMpanacb pykoBOACTBOM CTpaHbl B OTHOLUEHUM NPaBOCTABHOW LIEPKBM, HA4MHasi C
NOCMEBOEHHbIX NET M 3aBepliasi NepuoaoM MO3OHEro 3actos BpeMeH "pasBuToro
counanmama". M3yyas oTyeTbl ynornHoMouyeHHbix CoBeta no genam PIIL, nuyHble
AOKYMEHTbI OYXOBEHCTBA, 3asABNEHNSA NPUXOXaH WU NEPEnnCKy KIMPUKOB C NpaBALUMM
enMcKkonamMmm MOXHO C€Oo3daTb AWHAMUYHYIO KapTUHY TOro, Kak MEHSNCcs XapakTtep
KOHGbOpMM3Ma, KaK OH BIIMSN Ha AYXOBHOE COCTOSIHME MPUXOLOB M NAcTBbl, B KAKOM
cny4yae aTa cTpaterus 6bina onpaBaaHa, a B Kakux CUTyaumsax npMBoanIia K pesiurmo3Hom
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aerpagaumMnm M BbIXONALLUMBAHUIO XPUCTMAHCKMX LeHHocTen. [logobHbii  aHanus
penurmosHon cutyauun Ha npuxogax [lckoBckon, Hosropoackon u JleHWHrpagckom
enapxumm nomoraeTr BO MHOIOM OMpeaennTtb UCTOKU COBPEMEHHbIX Mpobnem BHYTpU
LEPKOBHOM XM3HW W ewe pa3 BepHYTbCA K OCMbICIIEHUIO NPOBMeMbl LLePKOBHO-
rocyJapCTBEHHbIX OTHOLUEHUA B TOTANMUTaAPHbLIX U NOCT-TOTaNUTapHbIX YCIIOBUSAX KU3HU
obuiecTBa.

Alexander Kopirovskiy
St. Philaret Orthodox Christian Institute, Russia

Tpouue-CeprueBa naBpa KakK «KMBOW My3eW»: KOHUenuusa cBsiweHHuka lMaBna
PriopeHCKOro B KOHTEKCTe aTeumctudeckon Kputukm / Trinity-Sergius Lavra as a
“Living Museum”: the Concept of the Priest Pavel Florensky in the Context of
Atheistic Criticism

Mocne okTsabpbckoro nepesopoTta 1917 r. B Poccumn M3BECTHbLIN YyYEHbBIN-€CTECTBEHHUK U
6orocnos . drnopeHckun NbiTancs passmMeaTh MAEN, CBA3AHHbBIE C HOBbIM OCMbICITIEHUEM
npoun3BeadeHnIn LepKOBHOIO UCKyccTBa. B npepliecTByrowmnn nepmog B MoHorpadum
«Ctonn n ytBepxaeHne nctuHbl» (1914 r.) oH cMor nokasaTb, YTO APEBHAA UKOHA He
ABNSAETCA XyAOXXECTBEHHbIM NPUMUTUBOM, N AOSMKHA ObiTb MHTEpPNPEeTUpoBaHa npexae
BCEro Kak metaduamnyeckmi goeHomeH. B 6onee nosgHmx ctatbsax (1918 — 1929 rr., oo
NnepBoro apecrta) OH paspaboTan LEeNOCTHYI KOHLEMNUMIO «KMBOrO My3es». Takum
My3eeM, B KOTOPOM LIEPKOBHAs apxXnTekTypa, XpamoBas pOCnunch, MKOHOMUCH, LIEPKOBHO-
NPUKNagHoe MCKyCCTBO, My3blka WM T.M. CYLIECTBYIOT COBMECTHO, B €CTECTBEHHbIX ANs
cebs ycnosusix, T.e. B CBA3N ¢ BorocnyxxeHmnem, bbina ans Hero npexae scero Tpovue-
CeprveBa JlaBpa — nogMOCKOBHbIN MOHAacCTbIpCcKnin komnnekc XV — XIX BB. C sipKou
UCTOPUEN,  XPaHUBLLUMA  XYOOXECTBEHHbIE  COKPOBMULLA  MWPOBOIO  3HAYEHUS.
Bnepsble cBOO KOHLEeNUuo PropeHcknin onucan n apryMeHTUpoBan B ctatbe « Tpouue-
Cepruesa JlaBpa n Poccusa» (1918 r.). B HeRn, B Tpaguumsax yTonm4eckomn gonnocoqockom
MbICINN, pYyCCKasi CpedHeBEKOBasi KyrnbTypa Oblna npeacTaBneHa Kak 3aBeplueHue
aHTMYHOCTK (4YTO O3Hayano Obl B peanbHOCTU NpPeodosieHne «BEnMKOro Bogopasaena
MupoBon ayxoBHoCcTU» — C.C. Xopyxun). CUHTE3 aHTUYHOWN N XPUCTUAHCKOWN KynbTypbl B
Tekcte dnopeHckoro 6bInT JoBeAeH OO0 naeanbHOW rapMoHun, camy JlaBpy OH HasBan
«XpUCTUAHCKUMN AdDHaMN Y.

CrtaTtbs 6bina nogBeprHyTa pasarpoOMHOM KpUTKKE NpeacTaBuTeNieM COBETCKOM BracTu —
OTPEKLIMMCS OT BEPbI N CHABLUUM CaH CBALWEHHNKOM Muxaunnom [rankuHbIM (MceBaAOHUM
— M. T'opeB), KOTOpbIN 3aTeM cTan ogHMM u3 aBTopoB Aekpeta 1918 r. 06 otaeneHun
uepksu oT rocygapcrtea. NpakTnyeckn Bce OCHOBHbIE MOMOXEHNUS cTaTb OROPEeHCKOro
Obliv  HasBaHbl [@nNKMHbIM  «PENUrMO3HOW  nponaraHaAom» U OTBEPrHyTbl.
KoHuenumn «xkmBoro mysesa» PropeHckoro [ankMH NpoTMBOMNOCTaBMI1 CBOK Cyrybo
MaTepUanmCTUYECKyto U aTEUCTUYECKYIO KOHLIEMNLMIO, KOTOPYH MOXHO ObIfio 66l Ha3BaTb
«MepTBbIM My3eeMmy», a B obLiem nnaHe — aHTuytonven. Mim npegnaranacb BO3MOXHOCTb
3aKpbITMS NOOOro M3 OEenCTBYOWMX XpamMoB No TpeboBaHUIO BNacTen, C U3bATUEM U
nocnegyoLwmmM 3KCMNOHMPOBAHMEM B aHTUPESNTUTMO3HbIX My3esiX LEePKOBHbIX LLEHHOCTEN U
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cobpaHHbIX BMECTE BCKPbITbIX MOLLEN pasfMyHbIX NpaBOCnaBHbIX CBATbLIX. Hanbonee
pe3kne oueHkn [ankmHa Bbi3Bano uMeHoBaHue JlaBpbl B cTaTbe PNOpPEHCKOro
«OyXOBHbIM LeHTpoM Poccum», KOTOpoe OH, B MOMHOM MPOTMBOPEYUU C MBbICIILIO
dnopeHckoro, KBanudumumpoBan Kak KenaHwe UepkBu co3gatb w3 JlaBpbl
«npaBocnaeHbli BaTukaH». B pesynbtate cbopHuk «Tpouue-Cepruesa JlaBpa» (1919
r.), B KOTOpbI BXOAMMA cTaTbs, ObiN 3anpeLLeH K pacnpoCTPaHEHUIO N YHUUTOXEH.

Mocne nameHeHna B 1991 r. sakoHogatenbcTBa Poccurckon degepaumm Obinm CHATLI
OCHOBHbIE 3anpeTbl U OrpaHnYeHns, AencTBoBaBLLME BO Bpems cywiectsoBaHna CCCP
B OTHOLUEHUWN penurun. ATencTnyeckne NpPUHLUMLI, HA KOTOPbIX CTpousiacb My3enHas
KoHuenuuss M. lankumHa, ecTecTBeHHbIM obpa3om wucyesnu. Ctatba PrnopeHcKoro
«Tpounue-Cepruesa JlaBpa n Poccusi» bbiria MHOrokpaTHO nepensgaHa, nepesegeHa Ha
HECKOSNIbKO WMHOCTPaHHbIX SA3bIKOB. KoHuenuus «KuBoro Myses» nonyyuna 6onblioe
pacnpocTpaHeHue U NoAaePXKKY B Hay4YHon nutepaType (urym. AHApoHuk (Tpybayes), M.
LWeaposa, W. NanuHckas, N. Knww v gp.).

OpgHako B HeW, Kak npaBuno, HeOOCTaTOYHO Yy4yuTbiBaeTca npeaynpexaeHue H.A.
BepaseBa («Cmbicn ucTtopum») 06 OMACHOCTW OCYLIECTBNEHUA YTONUW, TO, YTO
dnopeHckMM Obin co3gaH B NepBY0 o4Yepedb MbICIIEHHbIA, «MKOHHbLINY 0bpa3s JlaBpbl,
KOTOPbIN HUKaK He Mor BbITb peanu3oBaH B ycnoBusx CoseTckon Poccun. CoBpeMeHHbIe
NpoeKTbl NpeBpaLleHns JlaBpbl B My3eNHO-TYPUCTUHECKUIN LIEHTP OKa3bIBaKOTCS, Taknum
obpa3oM, CBA3aHHbIMM C He3aMeTHbIM Ans cebs MCnonb3oBaHWMEM aTEUCTUYECKUX
NPUHLUKUNOB «My3eeduKaunn» OyxoBHOro Hacrneaua [OpesHen Pycn — nycTb faxe c
AEeNCTBYIOLWMMN XpamaMu B Ka4ecTBe 3KCNOHATOB.

lvan Petrov
Saint Petersburg State University, Russia

The Devoutness of Orthodox Russians in the Baltic Lands: 1940-1941 and 1945-
1953

The events of the Soviet occupation of Latvia, Lithuania and Estonia raised the question
of the religiosity of the local population to a new level. Under the conditions of the
prevailing atheistic propaganda, not all local residents remained faithful to Christianity.
The Russians were no exception in this case. For 1940-1941 the community is divided in
connection with the adoption by part of the new authorities. Some of the representatives
of the Orthodox clergy are dismissed from themselves and find themselves in the ranks
of the anti-religious active. The Nazi occupation as a kind of revenge on the conformists
puts the issue of religion back on the agenda, creates conditions for the return /
conversion to the Orthodox faith. Finally, the end of the Second World War and the victory
of the USSR in it became the reason for the mass resettlement here of “sub-Soviet”
Russians, whose traditions were fundamentally different. The new period became a time
of repression by the Soviet authorities and a creeping infiltration of pro-Soviet clergy and
laity into the parishes of Latvia, Lithuania and Estonia. The report will also raise the
guestion of the real religiosity and piety of Russians in the first Soviet years and the post-
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war period. The material is based on the archives of Latvia, Lithuania, Estonia,
eyewitnesses of the events of those years.

Eugene Lyutko
Orthodox St. Tikhon’s Humanitarian University of the Moscow Patriarchate, Russia

The ‘Handbook of the Priest’ (1988) and the Shape of the Soviet ‘Pastoral Theology’

The so-called “Era of Stagnation” characterises by a gradual transition from an aggressive
anti-religious policy to the attempts of the Soviet state to establish interaction with
religious actors, and above all with the Russian Orthodox Church. Since the 1970s, the
Church and the bureaucracy have been “got closer” each other, trying, on the one hand,
to expand the possibilities of church action, and, on the other, to get a reliable partner to
control the religious situation in the country. The Orthodox priest in this sense was the
central figure and the success of the interaction depending on how his “normative image”
would be formulated. The culmination of developing a discourse about the “Soviet priest”
was the project “Handbook of a priest”. The appearance in the USSR of such a text
testified the “acceptance” of the priest among the approved forms of employment. The
last - the eighth volume of this edition, entitled Pastoral Theology (1988), is an important
policy statement. It is a first and last in Soviet history attempt to combine what the Church
expected from a priest with what the bureaucracy wanted him to be.

Jana Kalnina
St. Philaret Orthodox Christian Institute, Russia

The Sermons of the Archimandrits Tavrion (Batozsky) and Sergy (Saveliev) on the
Difficult Path to Spiritual Awakening in Soviet Russia in the 1960-70ies/ lyxoBHas
6opbba 3a BO3poOXAeHMe 4YerioBeKa B YCIOBMAX UAEONIOrMYecKoro Aukrara (Ha
MmaTtepuane nponoBeagen apxum. TaBpuoHa (Batosckoro) m apxum. Ceprus
(CaBenbeBa) 1960-70-x rr)

Throughout the 70 years of the mission of the Bolshevik Communist Party was to
annihilate Christianity with its traditional values and to replace it with the new progressive
Soviet values (“Soviet Spirituality”). The 1960s-1970s were marked by the increase of the
persecution against the church initiated by Khrushchev. However, during this time the
interest towards religion and Russian Orthodoxy among the Soviet ‘intelligentsia’ began
to grow. Unfortunately, the church was unable to properly address this budding
spirituality. Any public religious activities were limited and strictly controlled and all priests
were closely watched by local government officials.

Under the circumstances, the pastoral sermon about Jesus Christ and his Gospel openly
delivered by Archimandrits Tavrion (Batozsky) and Sergy (Saveliev) was remarkably
unique and courageous. Both priests belonged to the same generation, having started
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their spiritual journey before the Russian Revolution of 1917. Before they were ordained
into priesthood, they had been arrested for their faith and sent to Stalin’s concentration
camps. There, amidst extreme suffering, they heard the calling to priesthood, its purpose
being to serve the people by bringing the Word of God to them. Upon their return from
the exile Archimandrite Tavrion was the head and Spiritual leader at the Spaso-
Preobrazhensy Convent near Jelgava, Latvia, while Archimandrite Sergy served as a
parish priest at the Pokrov Church in Moscow.

The priests were acutely aware of the changes occurring in the church, both among the
clergy and in the parish communities. Their goal was to teach the faithful that it was not
enough to just show up at the service. The true spiritual awakening would only happen if
people understood that being members of the body of Christ meant that they had to step
away from the accepted way of life. As Christians they had to bring Christ’s love into the
world devoid of love. In ministering to his flock, Fr. Tavrion prioritised the importance of
the daily Eucharist. He believed the faithful would be saved through the daily participation
in the Sacraments. The Eucharist was invariably at the center of his sermons. Fr. Sergy
saw the Christian fellowship in the church as a way to revive parish community and
Christianity as a whole in the then godless society.

This article uses the data from the sermons belonging to Frs. Tavrion and Sergy. The
focus is on their ministry in the 1960s-1970s, one of the most trying times for the Russian
Orthodox Church when the majority of the old-school priests died in the camps while the
young ones were the products of the Soviet system, some of them government
appointees. Fr. Tavrion’s and Fr. Sergy’s dedicated fearless effort to bring about spiritual
change was essential on the path to the revival of Christianity. Their unwavering faith and
steadfast Christian love challenged atheistic “soviet spirituality” that denied individual
freedom and destroyed human spirit.

Yulia Karpich
Higher School of Economics, Russia

Political Choice of Orthodox Believers in Russia: the Influence of Religiosity on the
Conservative Political Attitudes

The spread of Soviet atheism has implications for the study of religion and politics in
contemporary Russia.

In the field of politics, researchers agree that Russia’s conservatism is deeply related to
the Orthodox religion. But empirical studies that look for a correlation between political
choice and religiosity failed to provide convincing findings. The difficulty comes from the
fact that conservative values are not equal to the choice of one particular party. A vote for
United Russia can be a conservative choice, in the sense that voters want to maintain
stability, protect themselves from shocks, and express confidence in the authorities.
Equally, conservatism can be supportive of the conservative or nationalist opposition such
as the LDPR, the Communist Party and Rodina. Such voters desire to punish the
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government for an overly liberal, ‘not strong enough’ policy. Conservatism can also push
for non-participation in elections, as a way to protect themselves from the political realm,
seen as corrupt and depraved.

In the field of religion, a difficulty is constructing and applying useful measures of
religiosity. This discussion is fed by the substantial gap between church affiliation and
religious practice: according to various surveys, between 68% and 74% of the country’s
believers belong to the Russian Orthodox Church, but only 3—13% are practising the faith
regularly. Therefore, scholars typically only employ measures of religious behaviour and
tend to overlook or underestimate the role of beliefs underlying such behaviour. Moreover,
most of the studies rely on a quantitative methodology that reveals patterns of political
choice but obscures the mechanisms by which religiosity affects the choice and does not
explain the revealed patterns.

To address these problems, | conducted qualitative research revealing motives for
individual actions. This methodology provides the possibility to determine whether the
political choice is genuinely ideological, i.e., determined by conservative attitudes, and
what role religiosity plays in a set of motives. The explanatory model includes two
mechanisms: beliefs and practices, which can be both religious and secular (civic).

The empirical material was collected during interviews with Orthodox believers in the
Lipetsk Oblast in 2019-2020. The study identifies three types of conservative political
choice: moral protest, loyal conservatism, and escape conservatism. The results of the
study revealed that the type of choice varies depending on the level of religiosity. Moral
protest and escape conservatism are common for the most and least religious believers:
the negative evaluation of the political situation, caused by belief in politicians’ dishonesty,
is combined with the belief in the inability to influence politics. Loyal conservatism is
popular among middle level believers, which is the result of a positive evaluation of the
president’s actions, supported by political and religious participation. Even though the role
of religious beliefs and practices differs among different groups of believers, they are not
crucial for political choice in any of the groups.

Session 3, Room 2
Soviet Spiritual Life and Its Rituals
Maria Alina Asavei

Charles University of Prague, Czech Republic

The Cultural Memory of the “Old Man”: Art, Politics and Spiritual Awakening in
Romanian Late Communism

To what extent did the cultural memory of the “Old” Man resist the totalising amnesia of
the “New Man” ideal imposed by the communist ideology in Romania? This presentation
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focuses on artistic practices of religious descent created by the Neo-Byzantine artists
which resisted national communist doctrine. The argument put forth is that these artists
displayed a rhetorical positionality according to which Christ’s death and resurrection is
the only deep truth while “the rest, all the rest, is of no real importance.” In a transcendent
world view where only the deeper truth made sense, the communist emphasis on the
creation of a completely new man, in line with communist ideology, was “of no real
importance” for the Neo-Byzantine artists from the “Prolog” milieu.

To date, resistance through religious/spiritual cultural production has been an
underexplored topic. Although these formats of religious/spiritual cultural production
disclosed subjective intentions to distance themselves from the ideological prescripts of
the oppressive regime under which the artists lived and created, they were seldom overtly
oppositional and transgressive. This does not mean, of course, that religion inspired art
cannot be transgressive or subversive.

Liudmila Artamoshkina
Saint Petersburg State University, Russia

KonnektuBHbIN AHEBHUK — chopma Guorpachmyeckoro nucbma coBeTckom anoxm /
Collective Diary — a Form of Biographical Writing of the Soviet Era

KonnekTBHLIM OHEBHUK paccMaTpuBaeTCA Kak HoBasi bopMa CaMOBbIPAXEHUA W
dopMupoBaHNA 4YerioBeka COBETCKOro BpemeHwu. [HaHHaa dopma saBnseTcs
NPOCTPAHCTBOM BCTPEYM MYONUYHOrO U NpMBATHOrO, HEOBXOAMMBLIM AN MNOABNEHUSN
HOBOW CYyOBHEKTHOCTM. ABTObOMOrpadmyecknin HappaTuB obycnaenueaet
3aKOHOMEPHOCTb BCTPEYM NPUBATHOMO 1 NyGAmM4YHOro B npouecce oopMmMpoBaHns HOBOM
cybGbeKkTHOCTU. Xapaktep ©Ouorpadmnyeckoro nMcbma COBETCKOM 3MOXM BblpaXaeT
YCTaHOBKY Ha CO3HaTeNbHOE y4acTue NIMYHOCTM B TBOpYECTBE COBCTBEHHOMN Buorpadun,
KOHCTpyupoBaHun cobctBeHHOro «HA». CoBeTckuin numnepatms TpeboBarn npeogoneHms
OvHapHOM ONMnoO3nLMM  YacTHOro un  obwectBeHHOro. KonnekTMBHbIA  OHEBHUK
cnocobcTBOBan BbIpaboTke A3blka COBETCKOM 3MNOXM B paMKax npeafiaraemon naeonormm
N OOHOBPEMEHHO HenpeaHamMepeHHO BblpaXan YCTOMYMBBIE CKpPEnbl SA3bIKOBOIoO
CO3HaHUA KynbTypbl. [pegnaraeTcs ong aHanua3a KOSMEKTUBHbIA OHEBHUK CTYLEHTOB
Akagemun  XypoxectB [letporpaga (JlenmHrpaga) 1920-x rogoB. [JHEBHUK
npegocTaBneH Bnagenbuem cemenHoro apxuBa KaHckmx-AnagpkanoBbix — HOpuem
PocTtucnasosnyem KaHcknm.

MepBaa nybnukauus AOHEBHMKA cocTosniacb Ha cante LleHTpa bBuorpaduueckmx
Ncecneposanuii «AlTIA» - biographycentre.org
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Oksana Klymenko
National University of “Kyiv-Mohyla Academy”, Department of History, Ukraine

The “New Soviet Man” and “Newspeak”: the case of DniproHES Workers’ Memoirs
(1930s)/ “HoBun coBeTCKMK 4YenoBeK” U “HOBOSA3”: Ha NpuUMepe BOCNOMMHaHUM
pabouunx AHenporaca (1930-e rr.)

This paper represents the practice of constructing the workers’ memoirs of the “socialist
building” in the context of their everyday life, Soviet propaganda, the image of the “New
Soviet Man”, “Newspeak” with a special focus on the Dnieper Hydroelectric Station
(DniproHES). The workers’ memoirs of DniproHES, written during the first and second
five-year plans, was a part of the state campaign on writing the history of the Soviet
factories, which was organised by the State Commission on the history of factories. The
memoirs of the workers should become a source for the historical editors to write essays
about factories.

The methods of gathering memoirs during this campaign and memoirs of the workers
exactly on the Ukrainian territory in the 1930s have not become the subject of scholarly
research yet. Besides, the DniproHES was chosen not accidentally: it was the main
industrial center not only in Ukraine but also in the whole Soviet Union. In addition, the
case study of constructing the workers’ memoirs will trace how the Soviet propaganda
created the image of DniproHES not only as an “industrial giant” of Stalin’s five-year plans
but also as a symbol of man's victory over nature and a “place of memory”.
A characteristic feature of this “memory project” was that remembering the “socialist
building” had to correspond to some rules, which were established by the State
Commission on the history of factories and plants. For example, during the so-called
“evenings of memories” (vechory spohadiv) workers’ “memories” would be corrected with
the “collective method” if workers “made some mistakes”. When writing and telling his/her
memories the New Soviet Man learned to talk about the “socialist building” and
himself/herself “correctly”, in a new way, “like the Bolsheviks”, using some formalised
language. This would demonstrate his/her political loyalty to the state. Collecting memoirs
of workers also took place through individual interviews held by commission members
with workers and through appeals to particular workers of DniproHES with a request to
write memoirs.

The workers’ memoirs show that the workers tried to talk about themselves as people
who had overtimes, overfulfiled the plans, spoke a militarised language, and
demonstrated their faith in a “bright communistic future”. Telling about the building of the
DniproHES, workers divided people into two categories: “we” (Soviet workers) and “they”
(foreigners, “kulaks”, “pests”, counter-revolutionaries, Trotskyists, “nationalist groups”
and others). In this way, the workers emphasised their alienation from the “hostile” to the

Soviet system elements.

| will compare the instructions for writing the history of DniproHES and collecting memoirs,
which were used by members of the Commission on the history of factories, with the texts
of workers’ memoirs. In such way, | will demonstrate the difference between the principles
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of “right” memory and “Newspeak” with what workers actually told about themselves, their
collective, building and the USSR in general. Additionally, | will examine stories by
women-workers, focusing on their style and themes.

The theoretical basis of my paper will be the works of Stephen Kotkin, Jochen Hellbeck,
Sheila Fitzpatrick and others.

Nikon Kovalev
Russian Academy of Sciences, Gorky Institute of World Literature, Russia

Putyanbl coBeTcKoro 6bita B KONxo3Hbix o4yepkax Cepreun TpetbsikoBa / Rituals of
Soviet Life in the Collective Farm Essays by Sergei Tretyakov

B cBoem poknage s npegnonarald paccMoOTpeTb (PEHOMEH ManouccnegoBaHHbIX
TekcToB oaHoro n3 nuaepos JIE®a Cepres TpeTbsikoBa — ero KOSIX03HbIX O4YepKoB. B
OTNN4YMEe OT ero CTUXOTBOPEHUA U MyTEBbIX 3aMETOK, 3T TEKCTbl, BOLLEALUME B KHUTK
"Bbi3oB" n "Mecsu B gepeBHe", He nepeudgaBanmcb ¢ 1930-X IT., XOTS Npu NosiBNeHun
Bbl3Bann 60MbLWON MeXayHapOoAHbIN MHTEpPeC, NepeBOoaAuNUChL, nepeusgaBanvcb Ha
€BPOMNENCKNX A3blkax W 3acfyXunmM BbICOKYIO OUEHKYy npencTaButenien neBou
mHTennureHunn — B. beHbsiMnHa, B. bpexta n gp. aBTopoB. B KHMrax KOMNXo3HbIX
OYEpKOB, a Takke B cBoen OepnvHckon nekummn "lucatenb v coumanucTuyeckas
aepeBHA" TpeTbAKOB LOBOSBHO NOAPOBHO ONMCbIBAET KPECTbSHCKUA ObIT B KOMMYHE,
nogpobHO ocTaHaBNMBAACbL Ha puUTyanbHbIX AS1I1 COBETCKOM BRacTu MNpasgHukax,
Hanpumep, Ha nNpasgHoBaHuM 8 mapTa. 8 MapTa COMPOBOXAAETCA CIOXHOW cuTyaumen
B KOnxo3e — "6abvnm ByHTOM", XXeHLMHbI OTKa3blBalOTCA paboTaTh B KONXo3e. TpeTbAKoB
NnokKasblBaeT 3TO MPOTUBOCTOSAHUE KaK KOH(INUKT CTapOoro 1 HOBOro, pasMblLLNAeT O ponu
XEHLUNHbI B COXPaHEHMM CTaporo M MNOCTPOEHUM HOBOro ObiTa. Takum obpasom,
TpeTbsKOB MNpenCcTaBnseT HaM WHTEPeCHOE CBUAETENbCTBO POXAEHUA "COBETCKOro
YyernoBeka" B YCrNoBUAX KONMEKTUBU3ALINN.

Anete Karlsone,
University of Latvia, Institute of Latvian History, Latvia

Use of Latvian Folk Costume in Soviet Traditions and Creating the Illusion of
Inheritance

The creation of socialist festivals was part of an atheism propaganda of the Soviet
ideology. In the formation of the Soviet socialist festivals, it was important to create the
illusion of their authenticity and connection with the values recognised in society. Instead
of ancient festivals rooted in the Christian culture, new ritualised events were offered in
an effort to get them accepted by a society. The report will draw attention to a role and
significance of the use of Latvian national costume in these newly created socialistic
festive traditions.
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The Soviet-era photography about the new festivities, as well as descriptions of their
procedure are used as a source for the study. Unpublished documents in the Repository
of Ethnographic Materials of the Institute of Latvian History of the University of Latvia have
been mainly used. Published guidelines, methodological materials and manuals for
organising socialistic celebrations have also been used as a source for the research.
Publications of Soviet ethnographers on the introduction of socialist festivities were also
used, as well as contemporary research on the subject.

The documents describing the introduction of the socialistic festivities and their course
cover mainly the period from the late 1950s—-1980s. In that time, but mainly in the 1960s-
1970s, an appearance of the Latvian folk costume was characterised by an increasing
stylisation and a growth of decorativeness subordinate to its usage on a stage. However,
a conditional conformity of the costumes to the Latvian ethnographic material did not
prevent their inclusion in the festive rituals. The national costume, as a symbolic attribute
of the socialist festivities, was present mainly in those feasts which were to replace the
rituals administered by the Church: a Baptism (in the Soviet version: a Feast of
Childhood), a Consecration (in the Soviet version: a Feast of Adulthood) and a Wedding.
In some cases, the folk costumes or elements of a folk-style clothing were also used in
other newly created socialist festivals.

The use of Latvian folk costumes was included in the socialist traditions in order to create
an illusion that the newly created festivals were related to the pre-Christian cultural
heritage of the Latvian people (a folk or pagan culture as a contrast to the traditions rooted
in Christian culture). The use of folk costumes had a very direct purpose: to achieve
greater emotionality and solemnity.

Anna Tessmann
Mainz University, Germany

Dukhovnost’ vs Spirituality on the Verge of the Post-Soviet: Esoteric Discourses in
the Late Soviet Period

In the late Soviet period, the category of dukhovnost’, which gained popularity due to the
intensive reception of religious-philosophical works and the growing public interest in
Christianity, is used in various, also political discourses thematising crisis conditions of
Soviet society. According to Russian researchers, at least two dominant concepts of
dukhovnost’ — religious and secular — are visible now (Kolkunova and Malevich 2014:
86).! However, the religious concept cannot be reduced entirely to Christian or local
Orthodox discourses. In the late Soviet period, another type of religious dukhovnost’
among the “seekers” in the New Age network communities had emerged. In this milieu, it
was interpreted as both an ethical ideal and a particular set of human improvement
practices. Thus, the late Soviet views of dukhovnost’ are directly related to the New Age

! KonkyHoBa K.A., ManeBny T.B. "TloHSITME «OyXOBHOCTb» B COBPEMEHHON COBETCKOWA
nutepatype," BecmHuk MNCTIY. |: boeocnosue.®unocogpus. Bein.6 (56), 2014:86
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spirituality, a type of an individualised, experience-oriented, escapist religion (Streib &
Hood 2016)? known globally since the late 1960s. Which semantic components does the
concept of (post-)Soviet “dukhovnost’/spirituality” include, how does it depend on previous
discourses, and what is new about that — these are the questions | will address in my
paper based on the semantic materials of some late Soviet New Age teachings.

Bcneaocteme  aktmBHOM  peuenuun  pennurmosHo-unocoCckux MNpousBedeHun wu
BO3pacTatoLLero obLecTBEHHOrO MHTEpeca K XpUCTMaHCTBY B NO3AHECOBETCKOE BpeEMS
KaTeropmsi «OQyXOBHOCTM» HaxXOAWUT CBOE MNPUMEHEHWE B pasfU4YHbIX, B TOM 4ucre
NONMUTUYECKUX OUCKYpCaX, TeMaTuU3UPYIOLMX KPU3UCHOE COCTOSIHME COBETCKOro
obwecTtBa. 10 MHEHNIO POCCUMCKUX UCCnegoBaTenen oT4eTNIMBO NPOCHEXMBAKOTCA Kak
MUHUMYM [BE€ OOMUHUPYIOLLME KOHLIENUUN «OYyXOBHOCTU» — PEenUrnosHasi n cBeTckas
(KonkyHoBa K.A., ManeBuy T. B. «[loHATME «OyXOBHOCTb» B COBPEMEHHOW COBETCKOW
nntepatype,» BecmHuk ICTIY. 1: bozocnosue. @urnocogpusi. Bein.6 (56), 2014:86).
PenurnosHyto  KOHUENuUM  Hemnb3A  LUefMKOM  CBEeCTM K UCKITHYUTENBbHO
OOLEeXPUCTUAHCKMM UM XKe JoKarnbHbIM MNpaBOCnaBHbIM AuckypcaMm. MMeHHO B
nocrnegHee coBeTckoe aecaTunetne OUKCMPYeTCs BO3HWKHOBEHME W ApYyroro Tuna
PEenUrMo3HON «4yXOBHOCTU» Cpean «uckaTeneny B Hblo-anaxX ceTeBblx cooduiectBax. B
AAHHOW cpefe «AyXOBHOCTb» TpaKTOBarnacb He TOMbKO Kak 3TUYECKUI naearn, HO U Kak
onpeaeneHHbin Habop NpaKTUK COBEPLUEHCTBOBAHWUA 4YernoBeka. Takum obpasom,
Nno3QHECOBETCKUA B3rMs4 Ha «OYXOBHOCTb» MMEET npsiMoe OTHOLIEeHMEe K Tuny
WHOMBMOYaNN3NPOBaHHbIX, OPUEHTUPOBAHHLIX HA OMbIT PENUIMIA 3CKaANUCTCKOro Tuna
(Semantics and Psychology of Spirityality. A Cross-Cultural Analysis. Streib, Heinz, Hood,
Ralph (Eds.), Springer International Publishing, 2016), nposBuBLUMXCS B MUPE C KOHL,a
1960-x rr.

Kakne cMmbiCnoBble KOMMOHEHTbI BKMA4aeT B ceba KoHuenumsa (MOCT)COBETCKOM
«CNUPUTYanbHOCTU/QYXOBHOCTUY, B KakOW 3aBUCMMOCTW OHa HaxoguTCsl OT MPEeXHMX
ANCKYPCOB U B YEM €€ HOBM3HA — BOMPOChI, Ha KOTOPbLIE A NOCTapatCb OTBETUTL B CBOEM
AOKnage, OCHOBbIBAsICb HA CEMaHTUYECKOM MaTepuane HeKoTOpPbIX MNO34AHECOBETCKMX
HbIO-9NIK YY4EHUN.

Karen Nikiforov
Borys Grinchenko Kyiv University, Ukraine

Religion in Soviet Cinematography during the Periods of Stagnhation and
Perestroika: The Splendors and Miseries

Soviet cinematography was undoubtedly part of the state information policy. We cannot
recall the famous words of Vladimir Lenin: “You are known among us as a protector of
the arts so you must remember that, of all the arts, for us the cinema is the most
important”. Obviously, with the growth of the ideological crisis in the Soviet Union,

2 Semantics and Psychology of Spirityality. A Cross-Cultural Analysis. Streib, Heinz, Hood, Ralph
(Eds.), Springer International Publishing, 2016
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dogmatization in cinematography was relegated to the background. However, popular
Soviet directors, portraying certain images on the screens, reproduced the well-
established view of Soviet reality. Particularly interesting in this context is how the clergy
and religion were shown in the movies. This is due not only to Soviet atheistic politics, but
also to the fact that in both public and intimate spaces, official religion has long remained
a forbidden topic.

| tried to draw attention primarily to films where anti-religious propaganda was not the
main goal of the author. In such a movie, | was interested in two questions at once: how
the author shows religion it and how it should be interpreted by the viewer.

During the research, | used films by Leonid Gaidai, Edmond Keosayan, Vitaly Melnikov,
Alla Surikova, Nikolai Litus and Alexei Mishurin, Georgy Natanson etc. | excluded the
adaptation of the classics literature from my vision, such as those that convey the image
of religion, created outside the Soviet era. | paid special attention to the films-leaders of
the Soviet film distribution, as to culture memes.

June 11

Plenary Session 2

Research on the Soviet Spirituality in Latvia: The First Results of the Project

Inese Runce
University of Latvia, Institute of Philosophy and Sociology, Latvia

‘To Believe or Not to Believe...”. The Spiritual Experience of Soviet Youth

This research is funded by the Latvian Council of Science, project ‘Soviet Spirituality’ in Latvia:
Development, Features and Models of Influence (SovCreRes), project No. Izp-2020/2-0058.

For centuries all religious communities have implemented many efforts and created their
own and approved youth ad young adult ministries, developed catechisms, programs of
spiritual formation and education, linking these approaches to the global vision of each
denomination. Faith was lived out through liturgy, formation and service. The Church
offered young people a vision of life based on a faith that calls each of them to holiness,
community, and service. The Church for centuries used to be a place where young adults
and youth turned for support during critical times of personal/social insecurity and
searching for one’s own religious identity and meaning of human life. Youth also is a time
for making fundamental decisions.

At the meeting, late 1963, of the Ideological Commission of the Communist Party’s
Central Committee, religious ideology was reported as affecting important aspect of the
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intellectual life of an insignificant segment of the Soviet people. This influential body
decided that it was necessary to create an appropriate system of education in scientific
atheism which would embrace all age groups of the population and which would prevent
the propagation of religious ideas, especially to among children and adolescents. This
commission also passed several resolutions and created machinery in order to make
certain that the Soviet citizens would not be exposed to religious ideas, but rather to those
of atheism. According to “Uchitelskaya Gazeta, religious views still exit and even in some
cases prove capable of coming back to life and influencing new sections of population,
including children and teenagers.”

Childhood stories contain very unique and valuable evidence of the preservation of faith
and tradition. The narrative of childhood experiences of the Soviet period up until now
has been a completely excluded subject of research on the history of the Church during
the Soviet occupation. Researching the stories and experiences of religious children is
not an easy task, but it is an important aspect, because children were the least protected
on the one hand, and those who formed a fragile bond between their religious
environment and family and the secular, hostile world, on the other hand. Soviet schools
were the place where these children of faith were least protected from atheist propaganda
and could possibly be identified. Some children, faced with this situation, had their own
responses and reactions to the reality of this double Soviet life. A part of the children who
quickly understood the situation in the school environment and reacted confidently to the
realities of the Soviet double life, overcoming all difficulties and realizing all the possible
consequences, did not lose their faith, but on the contrary only strengthened it.

This research will focus on analysis of young people and their spiritual practices under
the Communist regime in Latvia.

Mara Kiope
University of Latvia, IPS, Latvia

‘Have We not Lived in Darkness?’: An Epistemological Dimension of the ‘Soviet
Spirituality’ in Latvia (1964-1991)

This research is funded by the Latvian Council of Science, project ‘Soviet Spirituality’ in Latvia:
Development, Features and Models of Influence (SovCreRes), project No. Izp-2020/2-0058.

The title of the report uses a paraphrase of the lyrics of a popular Latvian song of the late
Soviet-era. It tells that the life of the people during the Soviet era took place in spiritual

3 Brickman, William W. “RESISTANCE TO ATHEISTIC EDUCATION IN THE SOVIET UNION.”
Journal of Thought, vol. 9, no. 1, 1974, pp. 16-28. JSTOR, www.jstor.org/stable/42590107.
Accessed 30 May 2021.
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darkness, but in spite of that, resistance has burned in Latvian culture. To a large extent,
this has been determined by the European cultural heritage, which was characteristic of
the pre-war Latvian state and during the Soviet regime allowed to escape identification
with the Soviet civilisation.

Unlike many studies on Soviet reality in the fields of economics, politics, history, ideology
and sociology, the project currently carried out by the Institute of Philosophy and
Sociology of the University of Latvia (LZP-20202_0058) which includes this report focuses
on the study of “Soviet spirituality”. A serious research problem is the definition of the
concept of “Soviet spirituality”, as Soviet science has never explained the concept of
“spirituality”. It has denied the contribution of the Christian tradition, and perhaps only
psychology based on historical materialism was partially allowed to study some spiritual
phenomena. However, at the level of ideology, “engineers of souls” - writers, artists,
educators - were reminded that man is a “subject of spiritual production”, but spirituality
is a “form of spiritual production” which must serve politics.

In the 1960s, in order to distance itself from the old Stalinist totalitarianism, the Communist
Party began to pay special attention to spiritual values, although initially this social
engineering tool manifested itself simply as a struggle against drunkenness in the
workplace and in the family. In everyday life, the elimination of illiteracy, “cultural
recreation”, attending theaters, concerts, exhibitions was considered a manifestation of
spirituality. However, “Soviet spirituality” cannot be reduced to these everyday
manifestations, to some research in psychology, or to ideology, because it is undoubtedly
related to the realities that fall within the competence of theology, religious studies, and
philosophy. Namely - the creation of a new Soviet man who would have abolished the
constant human anthropological nature, the conversion of a priori religiosity into idolatry,
the use of feelings and emotions to create a controlled mood in society, rituals and
initiation practices to legitimise the existing order and fanatical faith as motivator for
irrational behavior.

The report proposes cognitive phenomenology as the most appropriate methodological
tool for describing the phenomenon of ‘Soviet spirituality’, which uses cognitive theory,
linking it to many-sided humanism and religious experience. It allows to grasp the spiritual
reality by the tools of theory of cognition. Thus, cognitive theory provides an approach to
understanding spirituality, and also, using mirror theory, allows to explain the resistance
of Latvian culture to Soviet identification. Theoretical equipment is applicable to case
studies, which clearly reveals the nature and contradictions of ‘Soviet spirituality’ in Latvia.

Solveiga Krumina-Konkova
University of Latvia, IPS, Latvia

Between the Allowed and Forbidden — Eastern Spiritual Movements in Latvia
(1960-1980)
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This research is funded by the Latvian Council of Science, project ‘Soviet Spirituality’ in Latvia:
Development, Features and Models of Influence (SovCreRes), project No. Izp-2020/2-0058.

Despite the policy of the Soviet regime to restrict the activities of religious organisations,
Latvia was an essential religious and spiritual centre after World War Il. The adepts of
several Eastern spiritual movements, such as the Yoga movement and Buddhism, also
continued their practices underground, thus maintaining the bond with the tradition of
1920-1930. Soviet foreign policy in relations with India in 1960-1980 allowed the
development of extensive cultural ties, which resulted in the growing interest of Soviet
society in Indian spiritual teachings and practices. The interest in Eastern spirituality was
also fuelled by ideas, which gained unprecedented popularity in the West during the
hippie movement and its subculture. In the 1970s-1980s, some new movements, such as
the International Krishna Consciousness Society and the Sai Baba Society, became
known in the cultural space of Soviet Latvia.

In response to the growing interest in Eastern spiritual teachings, the Soviet regime
placed strict limits on the extent to which such interest was permissible and did not harm
Soviet ideology and life. For example, Hatha yoga only as a part of physical culture was
allowed. At the same time, there was an active spiritual search in the private space of
Soviet citizens, manoeuvring within the permitted limits or figuring out ways to ‘legally’
circumvent them.

Various ideas focused on the deeper self-knowledge and development of the personality
were developed in this spiritual underground. This underground formed the parallel life of
these seekers. According to memoirs and interviews published in the 1980s and 1990s,
this life was often not revealed outward and undisturbedly coexisted with Soviet life and
its norms.

Whether deliberately used in the creative process or unknowingly influenced them, the
spiritual search of creative personalities gave their works a remarkable peculiarity that
distinguished them from the contribution of average socialist realism. They were positively
appreciated by society and, at the same time, quite often ranked in the canon of Soviet
spirituality, for example, the poetry of Kempe and Ziedonis, paintings of Leonids Maurin$
or flower arrangements of Vladimirs Kalva.

In situations when spiritual searches were too visible and went outside the private area,
or were too radical, or attempts were made to legalise belonging to a spiritual movement,
Soviet authorities attempted to restrict them, which proved impossible in the late 1980s.

Diana Popova
University of Latvia, IPS, Latvia

Explanations and Attitudes towards Superstition, Magical Thinking and Occultism
in the Press of Soviet Latvia
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This research is funded by the Latvian Council of Science, project ‘Soviet Spirituality’ in Latvia:
Development, Features and Models of Influence (SovCreRes), project No. Izp-2020/2-0058.

During the Soviet period printed press served as one of the main sources for distributing
news as well as a powerful propaganda machinery. Educational, explanatory and critical
articles appeared as a necessity to address the questions sent from readers (or possibly
guestions fabricated by the editors for the purpose of distributing particular instructive
materials to masses?) as well as to react to current events and topicalities in the Western
Bloc which might have caused ‘unhealthy’ interest among the Soviet citizens. Some of
the topics which had been addressed, explained and criticized in line with the communist
ideology in the Soviet Latvian press were magical thinking, superstition and occultism.
Several articles start with a question from audience, for example, members of the
Communist Youth League wonder how to avert other teenagers from practicing evocation
of spirits and divination or in other cases people have heard of satanic cults in the USA
and want to know more. In any case, newspapers and magazines are one of the main
sources of information for the population and they serve as the official tool of channeling
the declared Soviet values and ideals, providing the “correct’” answers to all dubious
guestions of an everyday citizen. In this presentation | will try to identify the most common
explanations and attitudes towards superstition, magical thinking and occultism provided
by the press of Soviet Latvia.

Laine Kristberga
University of Latvia, IPS, Latvia

Quest for Autonomy and Spirituality: Art in Latvia in the Period of Late Socialism

This research is funded by the Latvian Council of Science, project ‘Soviet Spirituality’ in Latvia:
Development, Features and Models of Influence (SovCreRes), project No. Izp-2020/2-0058.

The art produced in the Soviet Union was heterogeneous both in terms of the countries
where it was created and in terms of the artistic means. Even the official artistic doctrine
— Socialist Realism — was not strictly dogmatic in its manifestations, and, in fact,
underwent numerous mutations and deviations.

Although in Latvia, there were no instances of openly dissident or political art, the
dichotomy between the official and the unofficial art definitely existed (although with
certain fluidity). Experiments with photography and performance art practices stood
further away from the official discourse. These creative practices were not supported by
the state cultural institutions and often took place in the cultural and territorial periphery,
which the performance artists used for their works. It epitomizes how community and
selfhood could be exercised in the period of late socialism in Latvia. Found space or site-
specific space shaped the performance production in particular ways, but above all
provided artists with the sense of freedom and liberation to work without ideology-
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imposed limitations. For performance artists, the periphery was an alternative to
institutionalized, officially recognized and controlled places. It functioned as space, which
was unfixed, responsive and interactive demonstrating a sense of ‘living in’ the
environment and recognizing that space is full of meaning.

Due to this outsider’s or art brut position, there was no possibility for the performance
discourse to establish itself — no systematic knowledge was accumulated or produced
and the information from the West was obtained sporadically and inconsistently.
Consequently, it can be argued that performance art belonged to ‘subculture’ or
‘alternative culture’, where even the artists and participants themselves were unsure
about the definitions of their activities, often referring to it as ‘partying’, ‘socializing’ and in
the best case ‘non-art’. These tendencies and processes must be viewed in parallel with
the emergence of youth culture during the 1960s and the alternative developments of the
1970s (Hyperrealism, sporadic outbursts of Conceptualism, experiments in visual arts).

To discuss the period of late socialism in the context of art history, of course, one must
take into account the terminology that has been applied to discuss the official art versus
the non-official. The usual terms to describe the underground scene are: “Oppositional,
dissident, alternative, differently minded, parallel, non-conformist, autonomous or
independent” (Eichwede 2011: 20).# In the context of Russian art history it is possible to
discuss ‘dissident art’ as a form of political opposition. However, in the context of Latvian
art history the juxtaposition of conformism and non-conformism (or even semi-non-
conformism as proposed by several Baltic art historians) has been used to explain the
deviant manifestations of art, which were not in accordance of the requirements of the
Socialist Realism, but paradoxically managed to exist, as, for example, the so-called
Harsh Style, as well as Hyperrealism in painting. These deviances have been explained
as mutations of Socialist Realism, as, for example, proposed by Latvian art historian
Eduards Klavins. He defines these mutations as the ‘Socialist Modernism’ and ‘Socialist
Post-Modernism’ (Klavin$ 2009: 103).°

Nadezhda Pazuhina
University of Latvia, IPS, Latvia

Everyday Religiosity as “Elsewhere” of Socialism Reality: Spoken Narratives of
the Orthodox Old Believers in Latgale

This research is funded by the Latvian Council of Science, project ‘Soviet Spirituality’ in Latvia:
Development, Features and Models of Influence (SovCreRes), project No. Izp-2020/2-0058.

4 Eichwede, Wolfgang. (2011). Vorwort. In: 1. Bock (ed.) Scharf Glberwachte Kommunikation.
Zensursysteme in Ost(mittel)Europa (1960er-1980er Jahre). 1st ed. Berlin: LIT, pp. 15-22

> Klavin$, Eduards. (2009). Socrealisma mutacijas: socmodernisms un socpostmodernisms
Latvija. In: Elita Ansone (ed.), Padomjzemes mitologija. Latvijas Nacionalais makslas muzejs,
Muzeja raksti, Volume 1, pp. 103-113
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The collection of the oral life stories of the Latgalian Russian Orthodox Old Believers,
recorded 2006-2016 and archived at the Daugavpils University, represents spoken
narratives of the different generations about their every day life during the period of late
socialism (1960s-1980s). These sources reflect a retrospective view on the controversial
past that shapes the image of very specific kind of ‘invented’ social space separated from
the official, "duty" space of workplace or public space. As anthropologist Alexei Yurchak
describes in his book Everything was forever, until it was no more: the last soviet
generation (Princeton, 2006), the ‘imaginary elsewhere’ is one of paradoxes on that the
socialism system was based. Disjuncture between the official state's ideological
pronouncements and real comply with the rules created a gap for the ideologically neutral
space. In case of the Old Believers, it was a kind of escaping in the imaginary ancestors'
world, where the ‘old’ rules of every day life appeared as more stable as rules of socialism
reality. Problematical point is the slow destruction of community life and active common
religious practice during this period. Thus, religiosity dissolved into everyday life customs
and folk beliefs. How it is seen and reflected by respondents, and what kind of knowledge
could transfer to us the spoken narratives of the ‘soviet’ generation of Old Believers? It
will be the main focus of proposed paper.

Session 4
Main session room

Traditional Religiosity and Transformation Limits

Nadezhda Belyakova, Vera Kliueva
Russian Academy of Sciences, Institute of General History;
Siberian Department, Tyumen Scientific Center, Russia

EBaHrenukn B couuanucTuyeckom obuwectBe: apgantaumsa wm [/ wnnu
nepeocmbicreHne 6onbLloro copetckoro HappartuBa / Evangelicals in a Socialist
Society: Adapting and / or Reimagining the Great Soviet Narrative

Mbl npeanaraem obcyauTb npeactaBrieHust 0 cebe eBaHrenbCKUX XPUCTUAH pasHbIX
HanpaeneHmi B CCCP, kak OHM COOTHOCUIN PENUIMO3HbIE YOEXOEHNA C NOBCEAHEBHOM
XWU3HbIO M mnaeonornen crpaHbl nobeamewero couyuanmama. Obpawasicb K TekcTam
€BaHrenMKoB, Mbl MOKaXeM, Kak OHW Onpedensnn CBOe OTHOLLUEHME K COBETCKOMY
COUMAnMCTMYECKOMY MPOEKTY, COUMaNUCTUYECKMM LEHHOCTAM U oduumanbHON
noeonormn, Kakmm o0Opa3oM MNepeoCMbICNANM  CMEHy coumanbHbIX  MOPSIAKOB,
Nnpou3oLLeLyo B NepBoe AeCATUNETUS COBETCKOro Bnactn. Mbl pacCMOTPUM HECKOSBbKO
KENCOB, KOTOPbIE UIMMIOCTPMPYIOT NO3MLNN €BAHIENNKOB Ha MPOTSXKEHUN OSIUTENBHOro
nepuoga. B nepsom kence (koH. 1910-x rr.) Mbl 06paTMMcsa K NUCbMaM €BaHrenbCKMX
XpUCTUAH O PEBOMOLNN, NPUCNAHHbIX B ra3eTy «YTPEHHSs 3Be3day», BO BTOPOM KeWnce
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(koH.1940-1980-e rr.) Mbl npoaHanu3anpyem oduumansHble TekcTbl «bpaTckoro
BECTHUKa», €OWHCTBEHHOro oduuMansHOro WU3gaHuss eBaHrernbCKUX  XPUCTUaH-
6antuctos, B TpetbeMm (1970-e rr.) paccMOTpUM HECKOMbKO TEKCTOB camu3gaTta o6
OTHOLUEeHMM BanTUCTOB K couunanmamy.

Maija Grizane
Daugavpils University, Latvia

‘Why are You Destroying a Child’s Soul?’: Old Believers’ Children Religiosity at
Soviet Schools in Eastern Latvia

The aim of the paper is to discover the educational experience of Old Believers’
inhabitants in connection to their religious practices during the Soviet period in the history
of Latvia. According to the memories, recorded as life-stories of elderly people, the
reconstruction of their interaction with educational bodies is made.

The interwar period (1918-1940) was fruitful to develop religious practice of Old Believers.
Cultural and educational activities as well as political and financial support contributed to
formation of very religious generation of Old Believers. The war and the further going
incorporation into the Soviet Union lead to formation of the Soviet system of communism
with negative attitude to any religiosity.

Atheistic propaganda at schools was in the focus of the sovietisation politics, and teachers
were the main activists to influence the young minds to cultivate the true Soviet man’s
values. In the course of the study, the two main impact strategies were defined: 1) direct
indoctrination of children in the classroom; 2) denunciations of classmates and further
public humiliation. Such circumstances put the children and their parents in front of a
difficult choice: abandon religiosity, hide it or continue under pressure of young atheists.
The analysis of the interview data revealed the special role of families who dared to take
the unambiguous position and communicate it to the school representatives. Such actions
promoted protecting not only religiosity of their children, but their psychological well-being,
too. At the same time, the interviewees mentioned cases when their parents decided to
stop any mention of religion and in such a way protect their children from public pressure
and potential career challenges.

The comprehensive sovietisation had a huge impact not only on secular education, but
also on home religious education, and thus encouraged secularisation of the Old
Believers’ community.

Karina Barkane-Vincane
University of Latvia (Center for Judaic Studies, Institute of Latvian History, Faculty of
History and Philosophy), Latvia
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Between Tradition and Transformation: Maintaining Jewish Burial Practices in the
Latvian SSR

The anti-religious policy of the Soviet government significantly affected the performance
of Jewish burial practices in the Latvian SSR. They were constrained by the operations
of the Representative of the Council for the Affairs of Religious Cults (CARC,; later, the
Council for Religious Affairs, CRA) and by the local authority’s attitude, as well as by
antireligious propaganda, which was widely disseminated throughout society.

The activities by CARC’ Commissioner were aimed at preventing the activities of religious
congregations in cemeteries. The legislation provided that cemeteries were managed by
the executive committees of the respective town and they had to ensure all measures
relating to the management of cemeteries, however, in practice Jewish religious
congregations informally assumed the maintenance of them and continued individual
burials in accordance with religious traditions. The Jewish burial rituals were usually
conducted by Chevra Kadisha (Jewish burial societies), which had to face different legal
and logistical difficulties. For example, the leaders from the Jewish community, that were
performing burial rites, were registered as a clerical staff, and had to pay disproportional
taxes.

The new order caused complications for the congregations also in using the buildings
located within the cemetery. Although the performance of the burial rites in the buildings
constructed before the war was viewed by congregations as obvious, permission had to
be obtained from local authorities, and these bodies often preferred giving to these
buildings another, more profitable function. Frequently, executive committees decided to
use the buildings located in cemeteries as residential buildings (e.g., in the New Jewish
Cemetery of Riga, in Krustpils, JEkabpils).

The available CARC (CRA) statistics do not reflect the actual situation of the burial rites’
observance since Jewish congregations mostly did not provide accurate information
about them to the authorities. For instance, in 1949, the number of Jewish burials
amounted to 125 funerals in Riga. Yet, the true number may have been higher than the
statistics suggest, as congregation did not register all the rituals. The Soviet authorities
checked that no religious traditions would appear in communist funerals. This no longer
concerned the dead, of course, but complications could arise to their relatives or
colleagues, especially if they held a high position and if they were party members (as for
example, in the case of the burial of Daugavpils teacher Meier Gurevitch in 1958).

According to the oral history interviews, it can be concluded that despite the Soviet
restrictions on religious life, the performance of burial services in accordance with the
Jewish tradition was rather common among Jews in Latvia, both religious and non-
religious. However, the rituals underwent a transformation, moving away from normative
Judaism and adapting to Soviet conditions (e.g. burying in coffin, Russian tombstone
inscriptions etc.).
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Rasa Raciuinaité-Pauzuolieneé
Vytautas Magnus University, Lithuania

Survival Strategies under the Totalitarian Regime: a Case of Catholic Nuns in
Lithuania

The paper presents how different surviving strategies of Lithuanian Christians were used
in Soviet totalitarian regime. The research is focused on the life stories of Lithuanian
women from three Roman Catholic religious communities. This paper represents the
issue of abolition of monastic life and displacement of members of religious communities.
The work is based on oral narratives noted in ethnographic fieldwork in recent years.
Comparative analysis, biographical and interpretation methods have been used in this
study. The following tasks were undertaken: (1) to explore the strategy of survival of
Roman Catholic nuns used under the condition on the Soviet totalitarian regime; (2) to
discuss religious practises of nuns during soviet time; (3) to divulge their religious
clandestine activities.

The narratives are the main research objects of ethnologists, anthropologists, folklorists,
sociologists, and historians in contemporary life. Each of them investigates oral narratives
from different theoretical and methodological approaches. In this paper a narrative is
comprehended as a social construct which connects events by giving them meaning
(Poggio 2004). Some scholars use narratives as an important means for discovering how
we ‘construct’ our lives (Bruner 1986). A life story narrative highlights the most important
influences, experiences, issues, and lessons of a lifetime. A life story narrative can be
seen as an experience of person telling their story, as well as a method of data gathering.
(Atkinson 2002).

The analysis of life stories reveals that the members of Catholic religious communities
express collective and individual memory. To sum up, the analysis of life stories helped
to reveal individual and collective survival strategies, as well as cultural, and religious
identity of the storyteller.

Ugis Palo
University of Latvia, Faculty of Theology, Latvia

Spirituality as Soviet Baptism

"Soviet-era Baptism" developed as a separate spiritual trend and biblical hermeneutics.
It is neither bad nor good, it simply is and still "Soviet-era Baptism" in Latvia has a strong
influence.

The author will examine how this nature of spirituality manifests itself and what the results
of this spirituality are.

Centralized administration of power, the restriction of the autonomy of the congregations,
the forced change of the liturgy of worship, and many other nuances lead to the formation
of different spiritual practices.
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Session 5, Room 1

Soviet spirituality from the Past to the Future

Magdalena Kowalska
Nicolaus Copernicus University in Toruh, Poland

Image of Socialist Spirituality and Its Role in the Formation of Adolescents in
Modern Polish Bildungsroman

Bildungsroman has gained great popularity amongst Polish writers in the recent years. It
is appreciated as one of the most important model to tell a story of post-1989 Poland. The
role of this genre is to present a hero in a sociological milieu, comprising the economic
circumstances, but also the community of faithful, amongst others, and to observe how
he is formed along with the patterns provided by the society, adapting to its rules, sharing
its values, in brief — to follow his psychological and spiritual development. According to
Svetlana Vasileva-Karag'ozova, the Polish specificity of contemporary Bildungsroman is
that it contains the themes of generational differences and, what is crucial for the
conference main theme, of importance of spiritual values in the world built by the young
adults in opposition to structures of world in which they were raised. In my paper | analyze
the novels: Dziewczyny z Portofino [The Girls from Portofino] (2005) by Grazyna
Plebanek as well as Piaskowa Goéra (2009) and Chmurdalia (2010) by Joanna Bator. The
protagonists are girls whose childhood and early youth took place in the reality of Polish
communism, whereas they enter adult life in the period of systemic transformation. They
all move to new blocks of flats, an architectural icon of Communist Poland (in Bator’'s
novels in Watbrzych, Silesian town that expanded in these years due to coal mining
industry, in the residential area Piaskowa Gora, title of her novel and in the residential
area called exotically ‘Portofino’ in Plebanek’s novel). They attend school in the 1970s —
schools built as part of the propaganda campaign ‘A thousand schools for the thousandth
anniversary’ of Polish state to rival the Church celebrations of the 966—1966 millennium
(the Baptism of Poland). The world in which the girls live is not homogenous — neither it
is the place of spiritual void, nor it is the world in which any new customs replace the
traditional Christian faith, their families and peers provide diverse patterns. In my paper |
focus on the image of religious practices and spirituality of adolescents discussing the
themes of sacraments in the Catholic Church, First Communion and Confirmation, as well
as the moral attitude of protagonists towards the problems of for instance adultery and
abortion. It is important that the protagonists of novels are female, as traditionally and
statistically in Poland these are women who attend Church services frequently and
engage in spiritual practices more often.

Tekla Svanidze



30|Page

LCC International University, Lithuania
Paranormal belief in Post-Soviet Union. Relations with Spirituality and Religiosity

Suppression of religious institutions during the soviet regime might have caused former
soviet populations to substitute religion with paranormal belief, and therefore it is
important to study paranormal belief and its relations with religiosity and spirituality, in the
context of the influence of the Soviet Union. Paranormal belief is sometimes referred to
as “invisible religion”, as it can serve as an alternative to a religion or spirituality. Previous
research shows high levels of superstitious beliefs in people from communist countries,
which bore the idea that belief in the paranormal can play as a substitute to religion and
can be explained by the same cognitive bias and predispositions.

In the current research, relationships between paranormal belief, spirituality, and
religiosity were studied. Spirituality is a set of beliefs according to which there are
superior, divine forces in the world, and as opposite to religiosity, it is not developed
through religious teachings. Religiosity is the degree to which one upholds a set of beliefs
adapted through religious teachings, that presupposes the existence of beings that are
higher than humans and attempts to please that beings. Types of paranormal beliefs
included: ghosts, precognition, psi beliefs, witchcraft, superstition, and belief in
extraordinary life forms.

The participants included 100 males and 129 females from 5 post-soviet countries
(Russia, Georgia, Lithuania, Ukraine, Kazakhstan). All of the participants were of various
religious backgrounds, including Orthodox Christians (N = 96), Catholics (N = 29), and
Protestants (N = 35). Participants completed the Revised Paranormal Belief Scale
(RPBS) which integrated the Ghosts subscale from Manchester Metropolitan University
paranormal belief scale (MMUpbs). The Spiritual Perspective Scale (SPS) was used to
assess spirituality and the abbreviated version of Springfield Religiosity Scale (SRS) was
used to assess religiosity. All of the measures were adapted to the Russian language.

Religiosity was found to be low in post-soviet population (M = 11.6, range 5-30), while
paranormal belief was moderate (M = 18, range 5-39.5), and spirituality was high (M=
38.1, range = 10-60). Both of the sexes had the lowest scores on superstition and highest
on witchcraft. Spirituality was moderately correlated with paranormal belief (r = .37), and
highly with religiosity (r = .65). There was no significant correlation between religiosity and
total paranormal belief (r = .09). However, religiosity was negatively correlated with belief
in extraordinary life forms (r = -.35), but had moderate positive correlation with witchcraft
(r=0.35).

Paranormal belief often emerges in the times of big social changes, religious uncertainty
and cultural confusion, and as occult beliefs are syncretic, they can coexist with religious
beliefs, as well as with science and reason. Considering that soviet population was largely
Orthodox, and that Orthodoxy approves of personal religious experience and
speculations, belief in paranormal might have been adapted as an extension to religion.
Paranormal belief is not anti-church phenomena, but can be an extra-church itself — which
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emerges when credibility of church diminishes, thus soviet regime might have
discouraged practice of religion — while encouraging occult beliefs, which acted as a
substitute/extension to/of religion.

Nadezhda Gaevskaya
Russian Christian Humanitarian Academy, Saint Petersburg, Russia

MocTnamMATb M NPaKTUKKM NOYUTaHUA B COBPeMeHHOM meranonuce / Post-memory
and Worship Practices in the Modern Megapolis

CerogHsi 4Yenosek ocMmbIcnsieT cebsa n Mup B NpocTpaHcTBe «nocT». [na Poccun ocobytro
BaXXHOCTb npuobpeTaeT NoHATME nocTcoBeTckoro. Camo NoHATME MOCT — nocne Mveet
cneunduyeckyo TEMNOPONIOMMYECKYH KOHHOTaLMIO. OTO OCMbICIIEHNE, HaNpaBeHHoe B
Oyayulee, HO onuparoLeeca He NPOCTO Ha Ba3oBble NO3ULUK MNPOLLSIOrO, HO NOCTOSIHHO
ornsgbiBalolleecd, BO3Bpallallleecss Haszag B He-nuyHoe npouwsoe.  Kakosa
PYHKUMOHANBbHOCTb NO4OOHOW napafoKcanbHOW BpPeMEHHOW opueHTauumn? Ha aToT
BOMPOC MO3BOMISIET OTBETUTb U3yYeHMe Npobrem MOCTCOBETCKOM NamMsiTM U Tpaguuun
KoMMeMopauun. Tak, COBPEMEHHbLIE KOMMEMOPATUBHbLIE NPAaKTUKU, HOCALLME XapaKTep
PENUrMo3HOro MOYUTaHUSA, OTNMYAKTCA [JeaKTyanu3aunen penmvrmosHoro, Koraa
OonbLUIOe KOMMYECTBO YYACTHMKOB MPaKTUK MUCMNbITbIBAET NOTPEOBHOCTb OTHOCUTBLCSA K
00BbEKTY NOYUTaAHUS KaK BHEPESTUIMO3HOMY KyNbTYpHOMY (PEHOMEHY M BO3BpaLLaeTcs K
OTHOLLUEHMUIO, CyLleCTBOBaBLUEMY B COBETCKMW Nepuo W nogpasymeBarolleMy B
pPenuUrmo3Hblx 06BbEKTaX TOSMbKO KyNbTypHY OYHKUUIO. MiccneaoBaHms nokasbiBatoT, YTO
3TO ABMAETCS OAHMM M3 CNocobOB NPEeoaOoneHust TpaBMaTUYECKMX BOCMOMWHAHUA U
camMon TpaBMbl «COBETCKOIO».

OoHMM 13 OOBACHEHW NPOLIECCOB, MPOUCXOOAWMX B KyNbTYpHOW NaMsaTu
NMOCTCOBETCKOro, SABMSKOTCHA XapakTepHble OCOBEHHOCTU HapOAHOW pPenurmo3HOCTW,
cKrnagblBalolinecs npenmMyLLecTBEHHO Ha OOblIJeHHOM, MOBCEAHEBHOM YpPOBHE
PENUrMo3HOro CO3HaHUA U HaxodsLme BblpaXeHne, B YHaCTHOCTU, B KOMMEMOPATUBHbIX
npakTuKax.

NMpeameTomM wuccnefoBaHUA ABMASAOTCA MNPAKTUKM NoyMTaHua GraxeHHon MaTpeHbl
MbinbHukoBon (1833—-1911) B KynbTypHOM npocTpaHcTee [leTtepbypra, 6biToBaBLLME B
COBETCKUIN 1 nocTcoBeTckuin nepuof. CerogHa B Poccun ecTb KynbTypHbIE apeansl, rae
XpaHUTCA NamMATb O NPAaBOCIIABHbIX NOABWXKHUKAX, CYLLECTBYIOT PENUIMO3HbIE NPaKTUKK
MOKMOHEHWS, HOCALUME FOKamnbHbIN XapakTep U OCyLLeCTBASEMble Y3KUMU rpynnamm
WHTEPECaAHTOB B OCHOBHOM MO KOH)eCCUOHanbHOMY npu3Haky. OOHaKO noyuTaHue
OnaxeHHblx  CaHkT-lNeTepbypra cTano  aHTPOMOMNOrMYECKMM U PENUTMO3HBLIM
heHOMEHOM, CYLLIECTBYIOLLMM B KYfIbTYPHOM CO3HAHUWN XXUTEMNEN U CTaBLUUM LLIEHHOCTHOW
AYXOBHOW OCHOBOW MOBCELHEBHOW KyNbTYPHOM XXMU3HU ropoaa 1 ropoxaH, yd4acTHUKaMmm
KOTOPOW SBMSAKOTCS LUMPOKME Tpynnbl HaceneHus. Mbl MOXeM rOBOPUTb O TaKkowm
COBPEMEHHON OCOBEHHOCTU OCMBICIIEHUS PENIUIMO3HbIX (PEHOMEHOB B HapOAHOM
CO3HaHWKN, KaK BOCMNPUATME B aKCMOJSIOTMYECKOM napagurme KyrbTYpPHOW [OYXOBHOM
LEHHOCTWN, KOrga periurmo3Hbli KOMMOHEHT MOYMTaHUA He BOCMPUHUMAaEeTCHa Kak
npuoputeTHbIN. MoaobHas OCOBGEHHOCTb BOCMPUSATUMS MOXET pacCcMaTpuBaTbCs Kak
nposiBNneHne cekynspHoro. Euwe ogHa oco6eHHOCTb heHOMEHA — 3TO YCTOMYMBOCTL B
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cpene CoBpeMeEHHbIX KyIbTYPHbIX, aHTPOMNONOrM4eCcKux, l/IH(bOpMaLI,VIOHHbIX npoueccos,
B NPOCTpaHCTBE HeonpeaeneHHoOCTN N NoCToAHHaA akTyarnn3ayna CMbICI10B MNOYNUTAHUA.
Mbl MOXeM roBOpuUTb 006 aHTpOHOﬂOFquCKOIZ pPeCcypCHOCTMN nNpakTuK MNOYNTaHNA B
KyJ1bTYPHOM MNPOCTpaHCTBE COBPEMEHHOIo Merarnosfimca.

CoBpeMeHHble  UCCredoBaHUA  MOCBAWEHbI  U3YYEHUIO  MPOSBEHUN  HapOLHOM
pPenMrmo3HOCTM B KOMMEMOPATUBHOM JUCKypce, CBOMCTBAM NPaKTUK NOYUTaAHUS, TaKNM
KaK BHYTPEHHSAS akKyMynATUBHOCTb JYXOBHOIMO OMbiTa Y BHELLHAA COLMansHO 3Ha4YMmas
nepdopMaTMBHOCTL. Tak B KynbTe namMsTOBaHuUs, OnaxeHHOMW B cpede meranonuca
aKTyanuanpyrTcs MHOIME OYXOBHble, PeriurmosHble, couunanbHble Npobrnembl, Takum
00pa3oM MeCTO NOKITOHEHUSI HOCUT NephopMaTUBHLIN XapaKkTep, NepCoHaNM3npyoLnn
nyonu4yHble N nonuTUYeckne Bonpockl. MecTo NOKNOHEHNA NMeeT pasnnyHble 3Tanbl B
CBOEWN UCTOPUU: OT KyfbTOBOro norpedbeHnsa Ao CNOHTaHHOro HeornpeaesieHHoro Mecrta
namsatu. MoTuB CMepTW, HOCALWMW XapakTep HeonpeaeneHHOCTU, CcnocobeTByeT
POPMNPOBAHUIO MPOCTPAHCTBA CYyOBLEKTUBHOrO. CMNOHTAHHOCTL MecTa MOKITOHEHUS
CTaHOBUTCA (aKTOPOM KOHCTPYMPOBAHUA B3aMMOOTHOLLUEHUA MeXgy yMmepwunmMmn wu
XUBbIMW BO BHYTPEHHEM U BHELIHEM, a Takke OeMOHCTpauuMm nNPUHLUUNOB 3TUX
OTHOLLEHUN.

KynbTypHass namdatb CBsA3aHa C  HAKOMMEHWEM, XpaHeHMeM U  TpaHCnsumnen
WHGOpPMaUUK, OHa MMEET coumasnbHyl MPUMpPoAy W, CBs3aHHAA C COUMOKYIIbTYPHbIM
ONbITOM T[PYNMbl, CTAHOBUTCSA KOSMEKTMBHOMW NamaATbio. CoBpeMeHHble Mnpouecchl
pasBUTUS HapPOAHOW PENUrMO3HOCTU MNO3BONAT FOBOPUTb 06 MHCTUTYUMOHANbHOM
BMMSAHUM Ha ee opMMpOBaHME W TPAHCMAUUIO MaMATU, BIAUSIHAW, CBSA3AaHHOM C
BHELWHNUMM MO OTHOLWIEHMIO K Trpynne ycunuamum no pabote € nNamsATblo, C
CyLEeCTBOBaHMEM OTAESbHbIX 9KCNEPTOB UM SKCNEPTHBIX MHCTUTYLINMIA, ONpeaensaioLmx
«NONUTUKY namMaTu». Tak, AOeATenbHOCTb Mpuxoda MO OpraHM3aumm MoYUTaHUS
OnaxxeHHOM nNpugana nouYnTaHuI OMOPMIIEHHbIN XapakTep B BUAE OnNpeaesieHHoro
HanpaBneHust pennMrmo3Hon gestensHocTn. OgHako cyLecTByeT N COOBLLECTBO rOpoXKaH
BHE PENUMMO3HbLIX UHCTUTYLMIA, KOTOPOE SIBASIETCA MHULMATOPOM U YYaCTHUKOM aKTOB
nyénuyHon kommemopauun. 34ecb MOXHO obpatutbea Kk maesasm M. Xanbbsakca,
KOTOpble 3aKkriyalTCsa B TOM, YTO NaMsATb CNOCOBHa BblaepKaTb UCMNbITAHNE BPEMEHEM
NUWb ONMpasdCb Ha coumanbHbIi KOHTEKCT. [na Hac cerogHs OCOOGEeHHO BaXHO
npocnegute UCTOpuo hopmMMpoBaHus namatn o BnaxeHHon MaTpeHe B COBETCKMM
nepuopn, CTaBlle OCHOBOW COBPEMEHHOro noyutaHus. MaTtepuanbl Ona Co3gaHus
NUCTOPUN: TMUCbMEHHbIE WMCTOYHUKW, AOKYMEHTbl, BOCMOMWHAaHUS, arnorpaduyeckme
TEKCTbl N 3aPUKCMPOBAHHbLIE YCTHbIE CBUAETENLCTBA.

Auguste Petre
Independent scholar, curator, Latvia

Post-Soviet Innerness. Tracing Past through the Oeuvre of Younger Generation
Latvian Artists
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It is often stressed that one’s life is constructed through a path of questions — both rational
and rhetorical in form. The development of a personality is followed by a wondering of
‘what do | want to become”, which consequently transforms into “who am I”. These
guestions show that it is fundamental for people to identify with something, in order to get
to know themselves. What is it like to be born in the 1990s Latvia? And how does
identification with this period reflects in contemporary art, created by artists who were
born at that time?

Post-Soviet times, especially the first decade is a moment of radical changes in politics,
social sphere and culture as well. The generation who is now in their mid-20s is the first
one born after the collapse of the Soviet Union, as well as the last one to have been born
in the 20™ century. Unprecedented relics of totalitarianism, Soviet time-reminiscent
souvenirs at the home of their parents and grandparents blend together with first streams
and hints of capitalism and the Western world. All this experience now reflects in their
personalities and it is impossible to ignore the fact that the Post-Soviet Innerness has
also become an important topic for many Latvian visual artists of younger generation.

In the essay and presentation “Post-Soviet Innerness. Tracing past through the oeuvre of
younger generation Latvian artists” themes and work by individual Latvian artists will be
lvita Bradere, GolfClayderman), thus looking at the importance of the post Soviet
experience to cultural activities today. In addition, a young artist group exhibition
“Synthesis. Study of the truth through movement, progress and divergence” (28.08. —
09.10.2020. Curated by Auguste Petre) will be analysed as an example where tracing the
past and researching the idea of totality has been used as a method for creation of new
visual works.

Immanuel Volkonski
University of Tartu, Estonia

Investigating the Soviet Religiosity: Choosing the Best Research Methodology

Investigating the Soviet religiosity: choosing the best research methodology
My field of research is religion in the Soviet period, with an emphasis on the 1960s-1980s.
| am particularly interested in the censorship and underground activities of this era and
the covert activities of church communities in coping with it.

As a repressed and persecuted, often as an underground and illegal activity, its success
depended on the maximum concealment, which is why one of the greatest challenges in
investigating this era is finding reliable sources, because the archives alone do not
provide a real picture of the time, as they either lack materials or are defective,
incomplete, altered, etc.

So, what sources can be relied on?

In my presentation, | will analyze different types of historical research methods and
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provide examples of effective combined methods of investigating the Soviet era in order
to identify the most realistic situations in the period under study — in other words, historical
truth.

There is a widespread belief that an oral history is unreliable and relative. Therefore, one
of my goals is to show and proof to you that nothing can be farther from true.



