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PO3151 BOCbMUN

HOBI PENIFWHI TEMII
B KOHTEKCTI NOCTMOAEPHOI PENIMNAHOCTI

Aitnin BAPKEP (J/Ionoon, BETHKOBPHTAHIA)

IHOCTMOJEPHI JYXOBHOCTI, MOJAEPHI CEKYJIAAPU3MHA
TA JOMOJAEPHUU KOHCEPBATHU3M B HOBITHIX PEJIITTUHUX PYXAX

Bimoma Opwuranceka comionor penirii Einen bapkep posrisimae Tpu Temu /eranu
PO3BUTKY HOBUX PEJIrHUX PYXIB B IIOCTMOJIEPHY €IOXY: IMOCTMOJIEPHI TYXOBHOCTI, MOJEpPHI
CEKYJIIPU3MHU Ta JIOMOJIEPHUIN KOHCEPBATU3M.

[Ile noHemaBHa B TEOPETUYHOMY PENITI€3HABCTBI BBAKAIOCH, IO HAWBAKIUBIIIAM
MIPOIIECOM PEIIrTAHOTO JKUTTS CY4acCHOTO CYCIUIBCTBA € HOTo ceKyispu3ailis. Huni HamigaeTsest
TCHJICHIlISI HA/IABAaTH HANBHINMIA MpIOpUTET mpoliecy AuBepcudikaiii (ypisHOMaHITHEHHs). 3a
OCTaHHI JIECSITUIIITTS 3HaYHO 30UTbLIMIIACh KUIbKICTh CIIOCOOIB BUSIBIB PEJITIHHOCTI 1 AYXOBHOCTI.
barato B YoMy 1€ 3yMOBJIEHO THM, W0 B CyYaCHOMY TIJ00alTi30BaHOMY CYCHUIbCTBI
iHpopMaIiiHui 0OMIH BiOyBa€eThCs 3HAUHO IIBUALIE 1 B OUIBIIMX oOcsrax, HOK Oyab-KOJIH B
icTopii roacTBa. IcTOTHO 3pocia iHauBIAyanbHa MOOUTBHICTE. L[iHHOCTI BCe OLIBINE CXUISIOTHCS
B OIK HE TpaJUIIMHO CIUIbHOTHUX, @ B XapaKTepHUMl s JibepanbHOI 11e00rii 01K BIacHOrO
BHOOpY. BupasHo 3pocrae auBepcudikailis HaBiTh B CEPEIOBUILI TPAAULIHHUX PENIii.

B cexymsapusmi, sk sBumi HPT, nociimHuiss BHOKpEMIIOE TpU HOro PI3HOBUIM —
"xopcrkui”  ("imelHMH aTei3M, JKOpCTKe 3amepedeHHs ), “amatuuHmil" (IHIMBIN KHMBE
HACHYCHHUM JKUTTSIM, B SIKOMY HEMAa€ MICIIs HaBiTh JyMmili ipo bora uu HaampupoHe) ta MK
(mpo peniriro 3rajyroTh TUIBKH B TIEPEIOMHI KUTTEBI MOMEHTH Ta CTHKAIOTHCS 3 1i MPOsIBAMH B
MEBHUX COIIIATBHUX 3aX0/ax). Orsiiaroun MOJIEpHI Ta MOCTMOJIEPHI 3a cBOiM xapaktepom HPT,
A.bapkep KOHCTaTye, 1110 BOHH HACTUIBKHU PI3HI B CBOIX MPOSIBAX, 110 MaiKe HEMOXKIIUBO pOOUTH
II0/I0 HUX SIKICh y3arajJbHEHHS.

Jlocnignuis onucye MacMeaiiHui (eHOMEH MiKpeciaeHHs 1HakoBocTl yyacHukiB HPT,
00OB'I3KOBOr0 BHCBITJICHHS X PENIriiHOT NPUHAJIEKHOCTI, HANPUKIAJ y BUMAIKaX, KOJU Taki
IHIUBIIM 3aJiHI B 3J0YMHAaX YU CaMOryOCTBax, IO CTBOPIOE IMUIK KPUMIHAJIBHOCTI Ta
arpecuBHocti HPT. Xoua HacmpaBai piBeHb 3JI0YMHHOCTI B HHMX 3a3BHYail HWKYMMA, HDK B
CepeTHbOMY B COIIlyM1 YU HaBITh B TPAJUIIMHUX KOH(DeECIIX.

Kopucryrounch comioyioriuHuM — iHCTpyMeHTapieM, A.bapkep BHBOIUTH MOKa30BY
TaOJIUIIO 11€aJIbHUX THUIOBUX BIIMIHHOCTEH MDK MOJIEPHOIO PENIrIMHICTIO 1 IOCTMOJIEPHOIO
AyXOBHICTIO (CITipUTyasbHICTIO). L[ HOBa MyXOBHICTS, SIKY paHimie yacto HasuBaiu Hero EHmk,
Oarato 3ano3uuye 31 CXiTHUX pesirii, 30kpeMa 1H1yizMy Ta Oyiu3My, OJJHaK MOYKHA BIIHANTH B
HI KOpeH1 W JOXPUCTUSHCHKOIO, OCOOJMBO THOCTHYHOIO MICTUIM3MY. PI3HOMaHITHICTH TYT
XUTA€ETHCS BiJl JYXOBHOTO KPUCTAIOBHIIHHS Ta Heosi3MuHULTBA 710 HJIO-KynbTiB.

be3oans Mk QyHIAMEHTATICTCHKAMH (U1 HUX XapaKTePHHUI KOPCTKUI Tyalli3Mm, aKI[CHT
Ha OyKBY BUCHHS, @ HE HAa OCOOMCTHH JIOCBI) i TOCTMOICPHUMH BUSIBAMHU JTyXOBHOCTI Bpaxae. |
xoua obu/Ba 1 cupssMyBaHHS BigqHocsThes 10 HPT, 11e maiixke y BCbOMYy NPOTHUIIEKHI CTOPOHU
uporo smuma. HPT, siki BimHECeH1 A0 MOJEPHOTO CEKYISIPHOTO CIPSIMYBAaHHSA, JISKATh JIECh
MOCEPETNHI MDK IIUMH TIOJFOCAMHU.

OCHOBHOIO PI3HHMILIEIO MDK MOJEPHUM 1 IOCTMOJIEPHUM HAamlpsiMaMU € KOHLIEMIIis
Bo)kecTBEHHOr0 $IK TPAHCLEHIEHTHOI TyXOBHOI ICTOTH MAJIsi MOJIEpHY 1 KOHLENTyati3aiis
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00’KECTBEHHOI'O SIK YHIBEPCAIbHOT JKUTTEBOI CHMJIM YU €HEPrii B JIIOAMHI 1 B NPUPOIL s
noctMoiepHy. HOBI peirii, 1110 rpyHTYIOThCS Ha XPUCTUSHCHKAX BUCHHAX ((DYHIAMEHTANI3M Ta
MOJIEPH), 11€0JIOTYHO 0a3yrOThCS Ha iICTOPU3MI, KpeallioHi3Mi, ecXaToJori3Mi, B TON 4ac K JyIs
HOBOI JIyXOBHOCTI XapaKTE€PHUI IMKIIYHICTh 4acy, PENATHBI3M 1 BJIACHUH JOCBiJ; 3aMiCTh
KOPCTKOI TMXOTOMII CIIPSIMYBaHHS Ha XOJII3M.

UMHHUKOM Takoi 3MIHM aBTOp 30KpeMa Ha3UBa€E HOBY €KOHOMIYHY MOJIENb BIAHOCHUH —
BIJI PEJIITii TIepioay HyCTPiaTbHOI Mparli, e peiiriiHa Mopajib Maja 3a0e3meuyBaTu BUPOOHUTY
JMCUMILTIHY, BimOyBcsi (MpuHAiiMHI B PO3BHMHCHUX KpaiHax) Nepexii /0 CyCHuUIbCTBa
CIO>KMBAILITBA, SIKE BCUISIKO BIIKUJIA€ CTOPOHHE IITYYHE PETYJIIOBAaHHS CBOET MOBEIIHKH.

MaOytp, €auHOI0O BaxiauBow pucoro s Bcix HPT € Te, mo ui rpynu wyacro
CIIPUMMAIOTBCS 3 MIA03POI0 1 CTpaxoM il JUCKPUMIHYIOTHCSI 4epe3 CBOi CIIPaBXKHI YW YSABHI
BIpYBaHHS Ta MPaKTUKU. Takok M 3aKUJAI0Th IppallioHaNI3M, 10 CTaj0 NPUYHUHOO MOIIUPEHHS
a0COJIIOTHO HEHAYKOBOI KOHIEMIl "TPOMUBAHHS MI3KIB" Ui TOSICHEHHS 3MIHHM TIOBEIIHKH
JIIOJIMHHU, siKa noTparuia B HPT.

B Toit xe wac, mompu oxpemi BuHATKM, nOpuxwibHukn HPT B ocHOBHOMY €
3aKOHOMNOCIYIIHUMU ¥ MHUPHMMHU 4WIEHAMU COLIYMY, PI3HOMAHITTSl SIKOTO BOHM 30arayyroTh
CaMHUM CBOIM ICHYBaHHSIM.

Eileen BARKER

| would like to begin by proposing that it could be helpful to exchange the theory that
the most significant process relating to the reigious scene in contemporary society is
‘secularisation’ for one which considers a process of ‘diversification’ to be of crucial
significance. Barring the use of guns (a possibility which, unfortunately, cannot be altogether
ignored), it is possible to argue that we are seeing (and can expect in the foreseeable future to
continue to see) an increasing variety of ways in which citizens will be religious, experience
spirituality, and/or address (or ignore) questions of ultimate concern — questions such as ‘What
isthe meaning of life? ‘Isthere alife after death? ‘Isthere a God?

Severa explanations for this increasing diversification can be found in the structure and
culture of both modern and post-modern societies. These include increased mobility and a
changing occupational structure; our grandchildren no longer live in the same location or follow
the same occupation as our grandparents did and they are, therefore, likely to have different life
experiences and, thus, may not be satisfied with those answers to questions of ultimate concern
that seemed to satisfy their grandparents. Migration, travel and the mass media, particularly the
growth of the Internet, have opened up a whole new vista of potential beliefs, life-styles and
practices. There has, furthermore, been a gradual, but steady spread of a culture that values
individual choice over community loyalty, that emphasises consumerism rather than production,
and respects persona experience rather than patriarchal authority. Innovation rather than
tradition is revered in many quarters. And the fact that such changes are not universally
appreciated merely servesto increase the potential for diversity.

Before turning to our three types in more detail, however, they should be placed within
the larger context of the religious and secular scene, as schematically depicted in Figure 1. Firs,
it should be recognised that there is an increasingly visible diversity within the traditional
religions, which sometimes, but by no means always, leads to schisms. One very obvious
example of massive change within a mainstream religion would be the changes brought about
by the Second Vatican Council in the 1960s. But there are many less visible changes taking
place almost daily in most of the world religions with more or less impact on their institutions
and their membership aswell as on the wider social scene. One could, indeed, argue that change
isthe only congtant.
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Figure 1: Rdigious Diversity
(b) Apathetic
Secularism

— ™

() Soft (R) Hard

Secularism Becularism
I Trao_llt_lonal I
Religions
/ Y~

(f) Spirituality (d) [Fundamentalism

\ /'

(e) NRMs

Secularisation (as well as reactions to secularisation) is undoubtedly one of the
processes that has been occurring in many parts of the contemporary world. But there is
plenty of diversity here too. At one extreme, there is ‘hard secularism’. This is a ‘religious’
denial of the existence of God,; it is the position found in Marxist ideologies and in Humanist
groups, it is a position made visible in contemporary society through the pronouncements of
journalists such as Christopher Hitchens or the British biologist Richard Dawkins.**®

Hard secularism is very different from what might be called ‘apathetic secularism’,
which isasituation in which the persons concerned simply do not think about religion — either
positively or negatively. Religion just does not feature as part of the lives of soft secularists.
Their interests may be their family, their work, their car, their football club or their favourite
‘soap operd’; they rarely, if ever, contemplate the existence of God or of life after death.

Then there is * soft secularism’. This could almost as well be termed soft religiosity. It
is areligiosity that enters into one’'s consciousness only occasionally — perhaps at such times
as the death of a loved one. There is no strong antagonism towards religion; in fact there can
be the idea that religion is a good thing — in its place. The ingtitutionalised religions play a
background role, and may even be welcomed at times of personal or national crisis. There
might be a god, but not one who is of any great significance in everyday life. They may not
believe in God, but that does not mean that they may not be prepared to use Him when
necessary.

Turning to the lower part of Figure 1, more obviously religious are a number of
religions/movements/groups to which the terms, cult, sect and/or new religious movement
might be applied. Social scientists have used the terms cult and sect in a non-pejorative,
technical sense, distinguishing them from church and denomination according to whether or
not they are in tension with the rest of society and how universalistic or exclusive they are in
their theological claims.®*’ In popular parlance, however, such terms have come to mean
‘religions that | don't approve of’, which is not very helpful for our understanding of what
they arereally like — which is why the term ‘ new religious movement’ (NRM) has come to be
used by scholars in recent years. This is not without its own problems, however. Some NRMs
are not new, some are not particularly religious and few are movements in any strict sense of
the word. Furthermore, the term NRM is used both to refer to religions that are new to a
particular society, although they may have been around for centuries (even millennia) in

%6 gee, for example, Christopher Hitchens, God Is Not Great: How Religion Poisons Everything, New Y ork:
Hachette, 2007; and Richard Dawkins, The God Delusion. - Boston, 2006.

%7 Seg, for example, Meredith B. McGuire, Religion: The Social Context. Belmont, CA: Wadsworth, 2002, 5th
edition.
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another society, and to refer to religions that are more fundamentally new — with new beliefs,
new organisations, or a new membership. Islam, Buddhism and Shinto could be cited as
examples of the first understanding of new religions as they have become more visible in
most of Europe; while Scientology, the Unification Church, ISKCON, The Family
International, the White Brotherhood or Vissarion’s Church of the Last Testament — and,
perhaps, 19" century religions such as Jehovah's Witnesses and Seventh-day Adventists
might be identified as the second type of NRM. It is these latter manifestations of religion
and/or spirituality with which the rest of this paper is primarily concerned — that is, with those
that have appeared on the religious scene in their present form within the last 100 years or so
— rather than the traditional religions of migrant populations.

The first point to make is that one cannot generalise about the new religions. They are
genuinely diverse, differing from each other in every conceivable way: in their beliefs; the
traditions from which they drew their inspiration; their practices; their organisation; their
leadership; their life-styles; their financial situation; their attitudes towards women and
children — and towards the rest of society.

Some have hit the headlines because of the horrific tragedies with which they have
become associated. Many still remember the suicides and murders of members of the Peoples
Temple in Jonestown, Guyana in 1978; the FBI’s siege and eventual storming of the Branch
Davidian’s compound in Waco, Texas in 1993; and, moving to Europe, the suicide/murders of
members of the Solar Temple in 1994/5/7. The murder and harm caused to commuters
through the release of sarin gas on the Tokyo underground by members of Aum Shinrikyo in
1995; and the Al Qaeda suicide terrorists who flew into the twin towers on 9/11 2001 brought
about afurther, international awareness of the deadly potential of certain new religions.

Terrible though such tragedies are, however, they have been restricted to no more than
a score or so of the new religions, and at Inform,*® an organisation founded in 1988 with the
support of the British government and mainstream churches, we have information about over
4000 organisations, around 1000 of which can be classified as NRMs currently active in the
UK alone. Most of these are perfectly peaceful and their members are no more (possibly less)
likely to commit any criminal offence than members of the population at large. When they do
commit a crime, however, they tend to be far more visible than ‘ordinary’ members of the
mainstream population. And visibility is often mistaken for typicality. Consider, for example,
how one might have brought to one's attention a newspaper headline declaring that a cult
member has committed suicide. One might notice such an announcement three or four times
in a year, remember the suicides of the members of Heavens Gate in California in 1997, and
start to wonder what it is about cults that leads their members to kill themselves. One might
not, however, immediately recognise that we are unlikely to see a headline announcing that a
member of the Orthodox Church has committed suicide, yet the rate of suicide among the
Orthodox population might be twice as high as that among the cult members — which could
then lead us to ask the question: ‘What is it about the cult that stops its members from
committing suicide?**°

Let me now turn to the three variations mentioned in the title of this paper, starting
with the concept of ‘pre-modern conservatism’, many manifestations of which have arisen as
a reaction to both modern secularism and post-modern spirituality. Although originally the
term ‘fundamentalism’ referred to the American Protestants in the early 19" century who
wanted to return to what they considered to be the fundamentals of Christianity, the term is
now applied to awide range of religions that claim to follow the Pristine Truths of Orthodoxy
and Orthopraxis. While seeing fundamentalism as a hybrid between a new religious

8 \yww. | nform.ac

9 In a court case in Lyons on 4 October 1996 in which the Church of Scientology was being held responsible
for the suicide of someone who had been associated with the movement, Massimo I ntrovigne pointed out that the
rate of suicide among French policemen was greater than that amongst Scientologists.
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movement and a traditional, conservative religion, one definition used by Martin Marty and
Scott Appleby in their extensive Chicago project on the subject is that fundamentalismiis:

A process of selective retrieval, embellishment, and construction of ‘essentials' or
‘fundamentals’ of a religious tradition for the purposes of halting the erosion of traditional
encroachments of secular modernity.*®

While the term fundamentalism has come to be associated with fanaticism and even
violence and/or terrorism (as with the Islamist suicide bombers), by no means all
fundamentalist groups, or even most fundamentalist groups, are violent. We could call the
Jehovah's Witnesses a fundamentalist group, but they are certainly not violent — indeed, they
are imprisoned in several countries because they refuse to bear arms. Although it holds to
what most Christians would consider unorthodox views on sexual love, the Family
International considers itself fundamentalist in its beliefs and its members are as lw-abiding as
most other citizens.

Fundamentalist groups may cut themselves off from the rest of society in one way or
another. Children in the Exclusive Brethren are now commonly educated in special Brethren
schools, and the women are expected not to work for aliving once they are married, and at all
ages they cover their long hair with a scarf when they are in public; when | am invited to a
Brethren home, | have to eat in another room because of their understanding of 1 Corinthians
5:11,%" and other New Testament verses that they see as fundamental to their faith.**> They
deplore many of the changes in modern and pre-modern society — at the moment they are
particularly upset at the thought of same-sex marriages. Their religious beliefs are
‘fundamentally’ at the core of their family-based life (they have an exceptionally low divorce
rate).>*® All Brethren (including children) are expected to atend the meeting houses for some
kind of worship and fellowship most days of the week. But, a the same time, according to
most conceivable criteria, the Brethren as a group are exemplary, hard-working, tax-paying
citizens.

Moving from the pre-modern to the post-modern end of our new religions continuum,
we find groups that are sometimes referred to as part of the new spirituality or, less frequently
now than 20 years ago, the New Age movement. They tend to borrow significantly, though
not exclusively, from Eastern religions such as Hinduism and Buddhism and, occasionally,
though to a lesser extent, Shinto, but one can aso trace some of their roots to Western
mysticism and esotericism and parts of the Gnostic gospels. We cannot go through all the
characteristics associated with such groups, but it should be stressed that the diversity here
can be quite amazing, ranging from divination through crystals to NeoPaganism and UFO-
cults. | would, however, like to indicate briefly how they differ from the more fundamentalist
or traditionally conservative religions of the Book, using, once again ideal types in the
Weberian sense as illustrated in Table 1.

30 Martin Marty and R. Scott Appleby Fundamentalisms Comprehended // University of Chicago, 1995: 6.

%! But now | have written to you, if any one called brother be fornicator, or avaricious, or idolater, or abusive, or
adrunkard, or rapacious, not to mix with [him]; with such aone not even to eat.

%2 Examples are: “[The] Lord knows those that are his; and Let everyone who names the name of [the] Lord
withdraw from iniquity.” (I1 Timothy 2:19); “Be not diversaly yoked with unbelievers; for what participation [is
there] between righteousness and lawlessness?’ (11 Corinthians 6:14). “Wherefore come out from the midst of
them, and be separated, saith [the] Lord, and touch not [what is] unclean, and | will receive you; and | will beto
you for a Father, and ye shall be to me for sons and daughters, saith [the] Lord Almighty” (11 Corinthians 6:17-
18). | have taken these quotations from John Nelson Darby’ s trandlation, which does not differ substantially from
the King James' version.

%3 Gary D. Bouma, “The Brethren: An Investigation into Marriage and Family Relations Among the Exclusive
Brethren in Australia,” 2006.
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Table 1 An ideal typical distinction between Scriptural religiosity and spirituality®*

Rdigiosty (of The Book) Spirituality
TheDivine Transcendent & Particular Immanent & cosmic
Source Without Within
Time Temporal/historical Eternal/a-higtorical
Change Lineal: past/present/future Cyclical: then/now/then
Organisation I ngtitutional Individual
Communication Vertical hierarchy Horizontal networking
Redations Controlling Relating
Social | dentity Group/community Individual/commune
Didtinctions Dichotomous: Them/us Complementarity: Us (them=them/us)
Origins Cregtion Cresting
Knowledge Dogmalrevelation Experience
Source of Authority Scripture/authority Self/mysticism
Control External authority Internal responsibility
Sex/gender Male/(female) Feminine~(masculine)
Perspective Analytical Holigtic/syncretistic
Anthropology Man in God' simage Humans as part of Nature
Theodicy Evil/sin Lack of attunement/balance
Life after death Salvation/Resurrection Reincarnation/transmigration/Moksa

Perhaps one of the most important distinctions between the two poles of pre-modern and
post-modern is the believers conception of the Divine. For a movement or individual near the
religiosity pole, the Divine is seen as a transcendent Spiritual Being or personal God,
distinguishable from the believer, although possibly also dwelling within him or her. For the
spiritually oriented post-modern type, the divine is more likely to be conceptualised as a universal
life force or energy, or, less abdtractly, ‘the Divine Spark’ may be perceived as ‘the God within' —
an integral part of each human individual, who will, in turn, be conceptualised as an integral part
of nature and/or of the cosmos.

With the traditionally religious, there is belief in a creation myth and an eschatological
faith in an eventual end time. The world is likely to be divided into dichotomous distinctions
(them and us; before and after; good and bad; male and female; godly and satanic). Truth and
mordality tend to be absolute and are known through God's revelation in Scripture and/or through
some charismatic prophet. Human beings are considered inherently sinful and in need of special
means, such as God's grace, to receive salvation. Following death, the body is resurrected into
heaven - or damned to hell - possibly after a period in purgatory.

For the spiritually oriented post-modern type, time tends to be perceived as basically
cyclical, tied to the seasons and a natural cycle of birth, growth, desth and rebirth. Truth and
morality are likely to be seen as relative to the context rather than as absolute, universal laws or
commandments. Concepts such as sin and guilt are alien; yin and yang complementarity and
balance are stressed with, perhaps, a greater (rebalancing) emphasis on the feminine and on an
awareness of environmental issues. Considerable value is placed on persona experience and
personal responsibility.

It needs to be stressed that these distinctions are ideal typical caricatures. The two clusters
of characterigtics are unlikely to be found unambiguoudly together in redlity. It is perfectly
possible for actual groups and/or individuals to be closer to one pole on some characterigtics and

%4 This distinction is elaborated in Eileen Barker, "The Church Without and the God Within: Religiosity and/or
Spirituality?' Pp. 23-48 in Religion and Patterns of Social Transformation, edited by Dinka Marinovi¢
Jerolimov, Sinisa Zrinséak, and Irena Borowik. - Zagreb, 2004.
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to the other pole on others, but | suspect the distinctions are recognisable to anyone who has spent
time studying the diversity of new religions.

Then, between the pre-modern and the post-modern one can find new religions that might
be labelled ‘modern’ in a number of ways. Several of these belong to what is sometimes referred
to as the human potential movement, one of the most important of these being the Church of
Scientology. In such movements, the members are likely to be achievement oriented, not
rejecting, but accepting the goals of modern society. Indeed, Bryan Wilson wrote that Scientology
was precisely the kind of religion that one might expect to find reflecting the preoccupations of a
modern, secularized society in which individuals exhibit a greater concern for self-development
and psychic well-being than for other-worldly salvation.>®

It is interesting to compare Wilson's analysis of Scientology with his and Karel
Dobbelaere’s later analysis of Soka Gakkai International in which they argue that this Buddhist
new religion is ‘in tune with the times in 0 far as its members have a radically different
experience of life from those engaged in the extractive or manufacturing industries of producer
societies. With the shift from an economic structure in which the goals of a production-oriented
economy ‘demanded a moral order in which the work ethic had a central role’,**® to one in which
a consumer economy ‘demanded the abandonment of the regulation of personal comportment’ .3
‘Ideals of duty to the state, or action for the corporate good, were subordinated to the search for
personal fulfilment and the desire to enjoy life to the full.”**®® The image of a personal God was
increasingly replaced by the idea of an impersonal force or spirit; and the rewards came to be
sought in thisworld — and/or, viareincarnation, inthe next life, but sill in thisworld — rather than
through salvation in some other world.

These authors, frequently pointed to as staunch upholders of the ‘secularisation thesis,
illugrate clearly how the desacralization of societal organisations may lead not to the
disappearance of religion at a persona level, but to its persisence in forms more compatible with
modern — or post-modern — society.

While it cannot be repeated too many times that new religious movements differ from
each other in many radically different ways, it can still be recognised that one characteristic that
they have held in common throughout history is that they have been treated with suspicion and
fear and, quite often, have been discriminated against and/or persecuted for actual or alleged
beliefs and practices. Frequently they are accused of being irrational — indeed this is one reason
why the completely unscientific metaphor of brainwashing has often been drawn upon to explain
why people would do something as otherwise inexplicable as converting to a new religion.

The antagonism is not altogether surprising. At the individual level, parents are quite
likely to be upset when their offspring reject the values and perhaps the way of life that they had
planned for their cherished son or daughter. At a more social level, those with a vested interest in
preserving the status quo will tend to be on the defensive about novel alternatives.

Usually new religions are comparatively small, with limited power or saus and as such
present little or no real threat to the state. As already tated, there have been some violent acts
perpetrated by small religious groups, but, to repeat, the numbers of groups involved is tiny
compared to the number of new religions, and there are many more violent acts committed by
members of old or no religions. This is not to say that violence or any criminal activity is not
something that needs to be controlled — it is just to argue it is important to keep it in perspective,
though different societies have diverse perspectives on such matters. Falun Gong was seen as a
threat when it showed that it could mobilise thousands of people for a demongtration — something
that the Chinese gtate felt should be its (the Sate' s) prerogative alone. Other states not only alow,
but celebrate the fact that non-violent demongtrations can occur in their countries.

%3 Wilson, Bryan. 1990. The Social Dimensions of Sectarianism: Sects and New Religious Movements in
Contemporary Society.- Oxford: Clarendon Press.

%6 | hid, page 217.

%7 | bid, p. 218.

%8 | bid, p.219.
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* % %

In so far as contemporary society has a post-modern nature, it is likely to be suspicious of
pre-modern and possibly modern religious movements. In so far as dsate authorities are
themselves pre-modern or modern they are likely to be concerned about the disregard for
authority and the crossing or transcending of traditional boundaries of permissible behaviour by
the more post-modern movements.

In so far as groups or movements have a religious or spiritual nature, they may have a
stronger motivation underpinning their actions than those uninterested in such dimensions to their
world view — athough it cannot be forgotten that non-religious, including strongly atheistic,
worldviews have provided the motivation for many sweeping changes in our not too distant
history.

But all societies have laws to protect their citizens from criminal behaviour, and in my
country (Britain) asin many other countries, it isawidely held opinion that it is a person’s actions
rather than their beliefs which should determine how they are trested by the law. In such
countries, the members of new religions are just as liable, but no more liable, to be punished by
the state should they be found guilty of criminal activity.

In so far as a new religious movement is innovative, this could present a challenge for
both individuals and the society at large — it could present areal danger, a perceived danger — or it
could be accepted as advantageous to ether the individual or the state — or to both.

In assessing the challenges with which we are presented, | would suggest that we need
laws that are made and enforced according to due process by a democratically accountable state —
and we need accurate knowledge about the new religions — not ignorance, misinformation or
defamatory labelling — all of which can, on the one hand, obscure those genuine dangers to which
individuals and society need to be aerted, and, on the other hand, lead to the abuse of human
rights of citizens who hold beliefs and wish to follow a lifestyle that differs from our own, but
which can be perfectly compatible with — and even enrich — our ways of life in an increasingly
diversifying society.

Hzope KAHTEPOB (Mockea, POCCHA)

HOBBIE PEJIMTUM B KOHTEKCTE JJYXOBHOM KW3HU
MHOCTCOBETCKOI'O TIPOCTPAHCTBA POCCUH

B ¢yHKUIMOHMpPOBaHUN HOBBIX PEIUTHO3HBIX ABHKEHUHN B MOCTCOBETCKOM Poccun MOKHO
BBIZICNTUTH TPH NIepro/Ia (3Tamna).

1-it mepmox - 1991- 1993 r.r. OH xapakTepu3yercssi OypHBIM pacIpPOCTPAHCHHEM,
«rpuyMpanbubiM mectsuem» HPJI o teppuropuu Poccun. [1pu 3Tom cnenyer yuntbiBath (akt
BO3HHMKHOBEHHs Y AKTHBHOTO MHCCHOHEPCTBA HOBBIX PEJIMTMO3HBIX JABMKEHUM B Poccnu eme B
coBerckuil nepuofd. IIpaBma, oHM TOrAa HAXOMWINCh B TONYJIETaJbHOM WM HEJEraIbHOM
craryce, XOTsl HeKoTopblie u3 Hux (Hampumep, [lepkoBs boxueit Matepu [lepxaBHas) Benu ce0st
BECbMa aKTUBHO, IPOBOIMIIN OOTOCITYKEHHUS, U31aBaJI KHUTU 1 OPOLIIOPHI.

B paccmaTtpuBaemblii mepHoj| OTHOILIEHHWE OOIIECTBA K BO3HMUKAIOIIMM THUIIAM
PEUTHO3HBIX 00pa30BaHUil B LEJIOM ObUIO TOJIEPAHTHBIM, @ HEPEIKO Ja)Xe W MO3UTHBHBIM. Bo
MHOTOM 3TO OOBSCHSETCS peaklMed Ha KpYIIEHHE HJICOJIOTMYECKOM U IOJUTUYECKOM
MOHOTOJIMM OJHOM MapTHM, TMOBJEKIIeH 3a coOOW MpeojosieHHe TOCHOACTBOBABIIErO
IIPEACTABICHUS O PEIWIMM, KakK IEPeKUTKE IMPOLUIOro, IOMEXM Ha IIyTH IOCTPOCHHUS
KOMMYHHCTHYECKOTO o011ecTBa. BO3HUKHOBEHMIO M OECHpENsITCTBEHHOMY pPaclpOCTPaHEHUIO
HOBBIX PpEIMIHO3HBIX JABWXKEHUH B Poccum B HeMaoil cTereHW OnaronpusTCTBOBAIO U



